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William Montgomery Watt’in (1909-2006)
Vahiy Anlay:si, Kur’an Ve Tefsire Bakisi

Amannisa ALIMOGLU!

1. William Montgomery Watt (1909-2006)

A. Hayati

Iskogya Kilisesi'ne mensup bir papazm oglu olarak 14 Mart 1909°da
diinyaya gelen William Montgomery Watt, erken yasta babasmm kaybetmis ve
annesi tarafindan iyi bir Hiristiyan olarak yetigtirilmigti. Cocuklugunda her
ne kadar atom fizigine ilgi-duyarak bilim adami olmayi istemigse de etrafinda
kendisine bu konuda yol gosterecek kimsenin olmamasi tizerine goniilsiiz ola-

rak sosyal bilimler alanina yoneldi.

Edinburgh Universitesi’nde Klasik Edebiyat bliiminii onur derece-
si ile bitirerek Oxford Universitesi’nde tarih ve felsefe alaminda aragtrmalar
yapti. Burada lisans derecesi igin felsefe alamnda bir tez yazdi ve doktorasi
i¢in Edinburgh’a geri dondii. Bir yil sonra ahlak felsefesi alanmnda asistan ola-
rak gdreve baglad: ve doktora tezine devam etti. Ancak hazirladis tez kendi-
sine ek siire taninmadan reddedildi. Bu sirada annesini kaybetti ve asistanlik
gorevinin siiresi doldu.

Aym ddénemde Miisliiman olan ev arkada@mm etkisiyle Islam’a ilgi
duydu ve Kudiis’te bulunan Anglikan bir piskoposun Islam aragtlrmalan yapa-
cak birini aradigini 6grenince, bu ige bagvurdu ve kabul edildi. Bu sebeple Ox-
ford’ta hizlandinlmug teoloji kursu alarak Londra ve Edinburgh’da 6nce papaz

1 Marmara Universitesi Ilahiyat Faldiltesi.




t 2 fﬁ T
am. W.Montgomery Wa

. o075 F
. oeli . 0 i
g9 WALKER, Ad QOricentalist wrilers. Ed. Cington Hills: Z ,
(1909-2006). ¢ A Tunstall. Farmingieh, oo % 2
. ick and Dwayn ictionary o ;
F‘atfp %Dmcgage Learning, 2012, (Die
Galeten :

1
Biography, 366) pp.313-3 17.

Al A
MADDE YAYIRLAM
€ e,

LSEL W

“MA
(S

DRLNEATE R e !

DDE YAYIMLANDIKTAN

. 167, ALVI, Mustafeez Ahmad. Montgomery Watt on Sirah:
t2@me %0 an analytical study. Al-Qalawm (Institute of Eslamic

. Studies, Uiversity of the Punjah , 161 (2011
i e f yab), 161(2011)

Y




42348

st Ykl Lisans. Marmara Universitesi, Sosyal Bilintler Enstitist,

sunbis

W.Montgomery Watt'da v:
fetarbul, 1995. 36 5., 47 E b NG e
‘Metin Yurdagér. DiliTr- : ,,_Tﬁ&%sw;mmm:ﬁwﬁgﬁ@ s

‘ Damsmamnoq.Dr

77 Hariren 0%




210055

WATT, William Montgomery

1 FATMA CIFTCI, Bir mezhepler tarihgisi olarak W. Montgomery Watt, Harran Universitesi, Yiiksek Lisans,
2006
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not have been instiruted by the Prophet, as Islamic tradition maintains,
because all of the early Iraqi jurists appear to have forgotten what the
Prophet allegedly had said (pp. 93—6). But her analysis rests upon a clear
misreading of the prophetic badith, making it appear as if the early jurists
disagreed with the Prophet when in fact they did not (for a detailed critique
of her argument, see again my article ‘On Bequests in Early Islam’). One
wonders whether a close examination of other instances in which Crone
atrributes ‘wild disagreement’ to the early jurists might not yield similar
results. Be that as it may, Crone’s inability to demonstrate the inauthenticity
of this prophetic jadith does not inspire confidence in her blanket rejection
of the authenticity of all statements attributed to the Prophet.

These observations notwithstanding, Roman, Provincial and Islamic Law
constitutes a major contribution to the field of Islamic legal history.
Although the details of Crone’s working hypothesis to explain the origins
of Islamic law may require some modifications, its general outline will serve
as an extremely useful point of departure for scholars investigating what
Bousquet dubbed ‘/e mystére de la formation et des origines du figh” Henceforth,
any scholar working in this demanding field will have to address the issues
boldly raised by Crone in this seminal book.

CORNELL UNIVERSITY D. 5. POWERS

_-W. MoNTGOMERY WATT, Mupammad's Mecca. History in the Qur'an, Edin-

burgh University Press, Edinburgh, 1988. Pp. vii + 113. Price: [ 19.50.
In this work Professor Wart draws on his decades of research on Muham-
mad, the Qur’an, and the rise of Islam to offer a study that secks ‘to obtain
from the Qur'dn as much historical material as possible for the Meccan
period of Muhammad’s career’ (p. vii). The Medinan period is not included,
as Watt considers that he would have little to say that was not already
covered in his Mubammad at Medina (1956); but for the Meccan period
his book represents a comprehensive effort to which much labour and
extremely close reading have obviously been devoted. On the Arabian
background he finds material relevant to cosmology, geography, and
history, the structure of pre-Islamic society, pre-Islamic religion, and
aspects of life in Mecca. Little emerges on Muhammad’s life prior to the
mab‘ath, but on his prophetic experience and the opposition of the Meccan
pagans Watt once again draws attention to a wide variety of Qur'anic
material.

Much will be familiar from past studies by Watt and others, but there is
also material that is new, revised, or expanded from his earlier works. The
Qur'anic view of the ‘manners’ of revelation and the nature of the
prophetic vocation (pp. 608, 72—80) are important to an understanding of
the Islamic self-image. A brief assessment of the attitude toward ‘mothers’
is of interest (pp.22—3), and one does well to recall such philological
points as the use of wahy in the sense of ‘writing” (p. 57) and sharia in the
sense of ‘revealed scripture’ rather than ‘religious law’ (p. 64). At times
Watt now diverges more sharply from traditional views. Horovitz’ argu-
ment for smmi as ‘Gentile’ rather than ‘illiterate’, noted in Mupammad at
Medina (p. 198), is here elaborated in detail (pp. 51—3). The hanifiya move-
ment, cautiously discussed in Mubammad at Mecca (pp. 162—4), is now
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rejected as ‘entirely the creation of second-century Muslim scholars’
(pp- 37-8). Most signiﬁcantly, Watt argues that Muhammad engaged in ‘an
enormous amount of revision’ of the Qur’an that was more radical than just
‘abrogation’: certain passages could be ‘forgotten’ or ‘adjusted’ (pp. 68-72).

Wart leaves the reader in no doubt as to his undetlymg methodology and
presuppositions (pp. 14, 68, 81). Islam has produced ‘many upright and
saintly people’; hence, since ‘by their fruits you will know them’, Muham-
mad was ‘truly a prophct The Qur’an is of divine origin, though it speaks
to the Arabs of the seventh-century Hijaz in terms of their own world view
and perceptions, even when these are mistaken (e.g. the flatness of the
earth, pp. 5—6; denial of the crucifixion of Jesus, p.46). The dating
scenarios of Néldeke and Blachére are correct; but use of the Qur’inic data
requires that one fit it into the framework of ‘the core or main outline of
the Sira’, the basic truth of which is to be accepted since ‘it would be
impossible to make sense of the historical material in the Qur’ain without
assuming the truth of this core’.

To some this will ring of sounder theology than history. It may be asked
whether a historical study can decide such issues as the nature and physical
appearance of angels (p. 67), or whether a single reference to a ‘slippery
dune’ (sa% zalag) offers any meaningful insight into soil erosion in pre-
Islamic Arabia (pp. r1—12). Quite apart from this, it may be said that at
times the effort to integrate Qur’anic data into a ‘sound core’ of sira shows
signs of strain. In the discussion of the Arabian background (pp. 5—46), it is
interesting to note that the Qut’anic material is frequently not a source, but
rather the object of clarifying observations, these being derived from
sources external to both the Qur'in and sra. Where common ground is in
evidence, it seems arbitrary to embrace or reject the sira depending on
whether or not a plausible “fit" with Qur’anic material ensues; it could as
easily be argued, and of course has been argued, that the number and
character of the congruences show that sira in large part derives from
efforts to elucidate the Qur'an and is not independent of it. And in other
cases there seems to be no genuine link even when the independent truth of
both Qur'anic and sira materials is assumed., When Sdrat al-Ahzab (33),
v. 67, for example, has the unbelievers saying, as Watt translates, ‘We
obeyed our leaders and great men, and they led us astray,” this does not
reflect the idea that the tribal sayyid was a primus inter pares (p. 17), though
other evidence clearly demonstrates that this was the case. Sirat al-Maarij
(70), vs. 11—14, tells us, “The sinner would love to be ransomed from the
pumishment of that Day by his sons, his wife, his brother, by his kin who
shelter him and those in the earth altogether ...". But how does this passage
illustrate ‘the breakdown of social solidarity and its rcplacemcnt by indivi-
dualism and selfishness’, or demonstrate that this malaise was ‘a result of
the predominantly mercantile economy of Mecca® (p. 44)? Surely this
expresses the repeated Qur'anic warning that on the Day of Judgement all
men will be reckoned by their own deeds and will not benefit from the
support of kinsmen or community. On Meccan trade, it seems to be a long
leap (as argued in Crone’s recent Meccan Trade, unavailable when Wart
wrote) from Qur’anic accounts of unbelievers interested in &bayr and w4l to
a Meccan commercial syndicate, great merchants, and lucrative international

trade (pp. 13, 39—44, 50, 51, 81, 82—5).
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A Christian scholar in search of Islamic understanding

Richard Holloway
Tuesday November 14, 2006
The Guardian

Professor William Montgomery Watt, who has died aged 97, was a legendary figure
among Islamic scholars. He dedicated his life to the promotion of dialogue between
Christians and Muslims. Of his many publications, he is most famous for three books
on the Prophet Muhammad, acknowledged by experts to be classics in the field.

William was born in Ceres, Fife, where his father, who died when he was 14 months
old, was a minister. In an unpublished manuscript, William meditated on the impact of
his father's death on his own attitude to life. It had necessitated a fair amount of
moving about in his early years, and he mused: "l sometimes wonder if this early
change of abode is the source of my tendency, once | have found a tolerable billet, to
remain in it as long as possible."

If stability of life supplied emotional foundation, the other powerful drive was
intellectual and spiritual exploration. He was educated at George Watson's college,
Edinburgh, and at Edinburgh and Oxford universities, where he took three degrees in
six years: classics at Edinburgh, and LitHum and BLitt (for a thesis on Kant) at
Oxford. He spent the 1934 summer semester studying philosophy at Jena, Germany.

William discovered Islam in 1937. While studying for a doctorate at Edinburgh, in
order to make ends meet he took in a Muslim lodger, KA Mannan, a veterinary
student from Pakistan and a member of the Ahmadiyya sect. "l began to learn
something about Islam, of which | had been largely ignorant," William wrote later.
"But the dominant impression was that | was engaged not merely in arguing with this
individual but in confronting a whole, century-old system of thought and life."

This discovery led him to correspond with the Anglican Bishop in Jerusalem, George
Francis Graham Brown. Brown became something of a father figure to William, who
agreed to join him in Jerusalem as his chaplain, working on the intellectual approach
to Islam. This meant that he had to seek ordination in the Anglican church; he was
fast-tracked through Cuddesdon Theological College in a year, and ordained deacon
in 1939. He served a curacy at St Mary's, The Boltons, Kensington, and began
studying Arabic at the School of Oriental Studies. He was ordained in 1940, and after
St Mary's was closed because of bomb damage, returned to Edinburgh to finish his
training as a curate at Old St Paul's, and begin work on his doctoral thesis, Free Will
and Predestination in Early Islam. He finally made it to Jerusalem in 1943.

After returning to Scotland in 1946, William became lecturer in Arabic at Edinburgh
University, where he remained until his retirement in 1979. He was given a personal
chair in Arabic and Islamic studies in 1964, and it was during this time that he
produced Muhammad at Mecca (1953), Muhammad at Medina (1956) and
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William Montgomery Watt was born
on 14 March 1909 in Ceres, Fife,
Scotland. He was the only child of a
devout Presbyterian couple. He
obtained his postgraduate degree
from Balliol College, Oxford. In
1940, Wartt was ordained as a
minister in the Anglican Communion
— he was now an academic and a
Chrictian clergyman.

When asked as to how he became
interested in Islamic studies, he said:
“On my mother’s death, to enable
me to pay for a housekeeper, 1 asked
a Muslim friend to come as a paying
guest and we had long religious
discussinns over meals. Then I heard
that the Anglican bishop in
Jerusalem wanted to work at the
intellectual approach to Islam and I
accepted a post under him from
1943 to 1946.”

Watt returned to his Alma Mater, Edinburgh University, where he
lectured in Ancient Philosophy (1946-47) and later became lecturer
and then senior lecturer and Reader in Arabic (1947-64). He then
became Professor of Arabic and Islamic Studies in 1964 and served
there until his retirement in 1979.

Watt has written many books on Islam including Islamic Philosophy
and Theology (1962), Islamic Political Thought (1968), What is
Islam? (1968), The Influence of Islam on Medieval Europe (1972),
Islam and Christianity Today (1983), Mubammad’s Mecca —
History in the Qur'an (1988), Muslim-Christian Encouniters:
Perceptions and Misconceptions (1991). However, W.M. Watt will
always be remembered most for his ground-breaking two-part
study of the Prophet Muhammad (S.A.W.) in Mubammad at Mecca
(1953) and Mubammad at Medina (1956). These two books have
received widespread acclaim for their objectivity and the marked
shift which they represented from the traditional orientalist
invectives directed towards the Prophet of Istam. These two books,
which have been reprinted several times, have been translated into
many languages including Arabic, French, Jupanese, Spanish and
Turkish.

W. Montgomery Watt is now over 88 years old. TRENDS went to
visit him at his home in Dalkeith, Mid-Lothian, Scotland. ..

How has the image of the Propbet Mubammad (p.b.u.b.)
portrayed by European scholars changed since medieval
times?

[
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In medieval times, because of the
degree of enmity between the
Christian and Islamic worlds,
" Western scholars generally took a
very hostile view of the Prophet
Muhammad. He was portrayed as a
‘false prophet’ and some very
unfavourable things were sajd about
him.

From the beginning of the 19th
century, however, this image began
to change. The last century saw a
great outburst of study in the West.
Scholars began to study original
Islamic texts. Sir William Muir and
David Margoliouth may be
mentioned in this regard. Although,
they were still hostile towards
Muhammad, they were forced by
the evidence before them to temper
the tone of the earlier criticism.

The 20th century has seen this trend of re-appraising the negative
view of Muhammad continue. This has been helped by the ever-
increasing interaction between non-Muslim scholars and the
Muslim community and also by the quality of Muslim writings on
the hfe of the Prophet in European languages.

What is your personal view about Mubammad (S.A.Y7)?

I believe that Muhammad had genuine religious experiences, that
he did really receive something directly from God. I believe that
the Qur'an came from God, that it is Divinely inspired.

When I see the great upsurge in religion that was caused by
Muhammad’s preaching, and all the good that Islamic civilisation
has achieved through the ages and the many upright men whom
it's revelation has moulded, then as a Christian and a scholar 1
have to accept that this could not have been done without God’s
blessing,.

1

Jesus gave a test for us 10 know genuine prophets of God: “By

their friit you shatl recognise them!.”

However, 1 do not believe that the Qurian is infallibly true. This is
because - in line with my belief about the books of the Bible -
something of the character of the prophets always comes through
into the pages of the books they are given from God. Hence, as a
Christian, 1 cannot aceept the Qur'anic denial of the Crucifixion of

Jesus, and as a historian, 1 cannot accept the Qur'anic account of

Abraham visiting Makkah. 1 do not believe there is any evidence to

show that Abraham ever visited Makkah, though T do hold that
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maslahajintérét, etc) quiil y a eu, en général, déviation plus ou moins flagrante au passage.
C’est que la traduction réformiste, dans tous les cas, était encore & connotation islamique alors
que le corpus occidental, quant 3 lui, était laic et « dégagé vis-a-vis du patrimoine religieux »
(p. 26).

Llune des illustrations les plus probantes d’une telle « dérive» est développée & propos
du concept bien islamique de fifra. Elaboré 4 travers des disciplines aussi diverses que ’exégése,
le kalam et 1a falsafa médiévale, ce concept, en se prétant aux spéculations des modernistes,
allait garder intacte, en gros, son acception courante traditionnelle. Si bien qu’a ’inverse de la
notion d’« état de nature» considérée cependant comme notion équivalente, la fitra, pour
lesdits modernistes, n’était ni un commencement ni méme une étape de transit mais une fin.
Soit donc une station ultime, sous I’angle historico-religieux, que tout homme devrait essayer
d’atteindre (p. 35-64).

D’ol la gravité du paradoxe touchant le sens du projet de référence retenu théoriquement
par Ia pensée unanime des réformistes, fussent-ils arabes, au sens pratique du mot, ou musulmans.
Ce quj sous-tendait ce genre de paradoxe, selon M. Oumlil, cest d’une part le désir pressant
de « rattraper » le nouveau maitre et d’autre part la vision réductrice qu’on avait 4 1’évidence
de D'itinéraire suivi, sur tous les fronts, par celui-ci. Car pour la pensée réformiste en question,
la supériorité européenne, en tant que phénoméne historique, était le fait &’Etats et d’Etats
seuls, c'est-a-dire de systémes politiques et d’appareils administratifs et militaires. N’étaient
pris en compte, pour appréhender Tépanouissement-cible de I'Occident, ni les acquis présents
du citoyen ni le support culturel global ni I'impact de 1a pensée économique ni le role de la
société au sein du systéme (p. 88-90 et 96-97). De ce fait, réorganiser ’armée, pour I"ensemble
des modernistes, me passait guére par une implication motivante, 4 quelque plan que ce fit, des
habitants. Pas plus que la réorganisation de Dassiette ne supposait nécessairement, dans P’esprit
de tous, une refonte globale des rapports (p. 104-106). Ce qui revient a dire que le mouvement
de Iislah ne visait que subsidiairement la collectivité soumise et se souciait par-dessus tout, 12
aussi, du systéme étatique au pouvoir. Souhaitant ce systéme équilibré a I'instar de celui de
’occupant, il ne pouvait 'imaginer en aucune maniére, va son approche, ni moderne, au sens
technique du mot, ni «national». Tout au plus le voulait-il organisé et équitable, selon
I'auteur, tout en testant conceptuellement attaché au modéle islamique anté-umayyade (p. 104
et 202).

1l faut dire, d’autre part, que le discours réformiste, tout en maintenant sa pression en
direction de la tyrannie excessive (istibdad) et de I’Etat, avait plaidé ardemment la cause, dans
un but de mobilisation ponctuelle, de ’option éducative et de 1’école. C’est que la science, dans
le cas du modéle prisé de l'auire, était la clé, estimait-on, qui en expliquait 1’avance par rapport
3 P’Orient. Et comme la problématique de Viglah, précise M. Oumlil, se ramenait en définitive
3 la dualité contrastée du progrés/retard, reconquérir I'indépendance, selon le méme islah,
passait aussi par le savoir. Seulement, en omettant d’intégrer la formation & un projet socio-
économique qui passait outre le fait polarisant d’indépendance, les réformistes, dans ce domaine
également, allaient demeurer bien en dega du fond des choses. Puisqu’en étant ainsi subordonnée
au politique, I’action enseignante, condition sine qua non de promotion, pouvait difficilement,
une fois atteint I’objectif d’indépendance, maintenir son statut privilégié. Aussi bien ne tarda-t-elie

pas & se muer un peu partout, la démographie aidant, en son inverse, c’est-2-dire en facteur de

déstabilisation et de blocage (p. 187-189).

De ce fait, I’on constate qu’a I'arrivée comme au départ, la pensée réformiste, pour Pauteur,
demeure égale 2 elle-méme. Animée d’une volonté quasi obnubilante de secouer 1’occupant
mais pressée en méme temps d’en adopter le style de gestion étatique, elle se voit réduite,
apparemment, 3 une vision uniformément fragmentaire, mutilante par conséquent et limitée.
Du reste, une telle réalité se vérifiec non seulement & propos de I’itinéraire choisi, comme on l’a
vu, ou des concepts, mais aussi 3 'occasion des résultantes (p. 88-90 et 193-195).

A cet égard, les mémes éléments d’éclairage — 4 savoir I culturel profond et I’environnement
historique — sont sollicités par M. Oumlil, conjointement ou non, pour expliguer par exemple
les divergences relatives au donné islamique de umma en rapport, au niveau surtout de la déli-
mitation du territoire, avec celui de mation (chap. III et VI). De méme qu’on ¥y a Tecours pour
situer séparément et I’échec du projet culturel de Taha Husayn et I’évolution vers I"activisme
de Dorganisation des Fréres musulmans (chap. VI) et «le comportement partisan» des officiers
au pouvoir et «la voie martiale» épousée par des hommes de parti convaincus, en théorie, des
vertus du pluralisme parlementaire (p- 197 et suiv.). Sans parler des particularismes qui soutiennent
en Asie les revendications séparatistes des musulmans de I'Inde (p. 171-177), en Orient arabe
’hostilité aux monarchies locales, au Maroe ’attachement, & ’époque similaire d’occupation,
au systéme royal identifié volontiers, dans ce pays, 3 1a tradition séculaire de résistance (p. 208-215).

Tant de thémes abordés & partir de 1islah pouvaient difficilement, il est vrai, s¢ préter
une analyse tout a fait exhaustive. Peut-8tre étaient-ils inégalement destinés a permettre, d’autre
part, 1a concentration sur le seul réformisme arabe annoncé dés le début, dans ses rapports &
PEtat national, De ce dernier trait résulte, semble-t-il, Pimpression que ce réformisme arabe,
précisément, est noyé quelque peu dans un espace islamique, au sens large, qui n’est sien que
« par excés », Cela étant, on retiendra a ce sujet — et c’est le principal — que la pensée de
Vislah, en tant que tout, a donné lieu, de la part de M. Oumlil, & une lecture interrogative
profonde et stimulante. Exposés dans une langue 3 la fois sobre et précise, les problémes
choisis soulévent, chemin faisant, des questions imsoupgonnées parce que se rapportant, en
général, & des « évidences » consacrées par la routine.

Reste a ajouter qu’il aurait été souhaitable, s’agissant de concepts et de données historico-
culturelles constamment interférentes, qu’on disposit d’index et aussi, dans bien des cas, d’un
appareil critique un peu plus étoffe.

Mohamed KaBLY
(Université Mohamed V, Rabat)

William Montgomery WATT, Islamic Fundamentalism and Modernity. London and
New York, Routledge, 1988. 23 x 14 cm, 158 p.

W. Montgomery Watt se devait d’analyser le fondamentalisme islamique en ses rapports
avec la modernité, pour d’autant mieux cerner les malentendus qu’il ne cesse de susciter
aujourd’hui. Le fait est que la plupart des musulmans contemporains semblent encore concevoir
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la communauté, la coupant de toute dimension sacrale vivante, « mettant un barrage entre les
créatures et les preuves divines » (p. 180). Le texte ne formule méme pas la distinction classique
entre la fonction de la nubuwwa (close en I'an 10 de I’Hégire, pour les chiites comme pour les
sunnites) et celle de la waldya (notamment p. 182 et p. 193 s.). L’auteur anonyme de ce traité,
qui se borne & conclure que cette ceuvre «n’est point une histoire forgée de toutes piéces» (p. 191)
a su ainsi nous donner une mesure de la liberté de penser et de vivre qui était celle des ismaéliens
a I"époque classique (X* sidcle).

Le dernier texte du volume, Juvénilité et chevalerie (session Eranos, 1976), expose Ie lien entre
Péthique de la futiwwa et le chiisme duodécimain, partir notamment du Futuwwat Ndmeh
de Husayn Kagifi (XV* siécle). Pour les chiites, histoire sacrale n’étant pas close, le service
« chevaleresque » du XII* Imam a pris une dimension nettement mystique. Les intéressantes
remarques de H. Corbin ne doivent, bien sir, pas faire oublier que le phénoméne de la futuwwa
s’est développé bien au-deld du chiisme et souvent totalement indépendamment de lui, et qu’il
ressort pour partie de questions sans rapport direct avec la spiritualité. Nous mettrions par ailleurs
une nuance i ’opposition suggérée par I'auteur entre cette éthique chevaleresque, et e bouddhisme
pergu comme doctrine de retrait de la vie et de renoncement & tout espoir (p. 243) : I’attache-
ment chevaleresque & un absoly, et le détachement complet de ce qui est relatif, ne sont peut-&tre
des antithéses que dans leur formulation.

Pierre Lory
(Université de Bordeaux IIT)

Henry CorBIN, Temps cycligue et gnose ismaélienne. Paris, Berg International, 1982. 208 p.

Ce volume regroupe Ie texte de trois conférences déja anciennes (respectivement de 1952, 35
et 56), et rééditées & I'intention d’un public plus vaste, Le théme général en est la perception du
temps dans la pensée gnostique iranienne (mazdéenne) et musulmane (ismaélienne). La question
et ses implications sont bien siir immenses. La philosophie et Pethnologie contemporaines ont
souligné combien la conception quantitative du temps, découpé en heures et en jours, n’est qu’une
vision parmi d’autres dont se servent les humains pour se situer dans leur devenir, et que bien
des pcupfes et des courants de pensée ont une approche beaucoup plus complexe de 1’évaluation
du changement. C’est & explorer les rythmes de certaines autres fagons de vivre la durée, que
s’est attaché ici Henry Corbin.

La premiére étude, Le temps cycligue dans le mazdéisme et dans lismaélisme, contient de
vivantes et pénétrantes analyses sur les mythologies du temps dans I’Iran ancien : les entités
terrestres et leurs mouvements (donc le temps terrestre) sont, d’aprés le mazdéisme, suscitées
par Ohrmazd pour tenir téte aux forces des ténébres et restaurer T'équilibre et la justice dans le
cosmos. Ce qui suppose donc « la conception d’un temps cyclique qui est non pas le temps d’un
Eternel Retour, mais le temps du retour & une origine éternelle » (p. 12). De précieuses remar-
ques sont avancées sur les implications des variantes du mythe de 1origine des dieux Ohrmazd
et Ahriman pour la vision du temps et de la destinée individuelle (. 21 s., p. 30). Puis 'exposé

du « temps cyclique » dans ismaélisme (p. 42 s.) permet I'établissement de plusieurs homologies
avec le mazdéisme (cf. le « drame dans le ciel» de la cosmologie ismaélienne, p. 47).

Dans la deuxiéme partie du volume, Epiphanie divine et naissance spirituelle dans la gnose
ismaélienne, ce théme de la vision cyclique de I’histoire dans I’ismaélisme est repris avec plus
d’ampleur. D’une part, I'exposé de la cosmogénése et des grands cycles spirituels de I’humanité
v est développé et détaillé : Iidée que ’Adam coranique et biblique n’ait été que D'initiateur
d’un dernier cycle de Thistoire, quil ait été précédé par plusicurs autres « Adam», et que
ceux-ci aient re-vécu 'acte du premier Adam, céleste, fournit un schéma dont Ia richesse et la
complexité rappellent parfois les cyclologies indo-bouddhiques. Le « pourquoi» de la chute
d’Adam, le « comment » de la salvation relévent ici de données totalement étrangéres 3 I'Islam
officiel. Par ailleurs, cette partie contient d’abondants renvois 4 d’autres mouvements spiritua-
listes (ébionisme, elkesaisme, docétisme). Les développements sur Iimamologie ismaélienne
(pettement différenciée de I'imamologie duodécimaine) sont d’une exceptionnelle richesse, occu-
pant les trois derniers chapitres de cette partie.

Le troisiéme exposé enfin, De la gnose antique & la gnose ismaélienne, est une synthése des
principaux thémes doctrinaux de I’ismaélisme. §’il est alerte et agréable a lire, il ne contient
guére en fait de données qui n’aient €€ expliquées dans les précédentes parties, ou dans d’autres
a@uvres de H. Corbin. Les notes renvoient d’ailleurs le lecteur aux textes plus développés a
chaque fois que cela peut étre utile.

Le lecteur intéressé par ces questions pourra regretter toutefois, dans 1’ensemble du volume,
I'absence de référence 4 I'enracinement historique et aux visées politiques de I’ismaélisme. II
ne s’agissait bien entendu pas de faire ici une ceuvre historique sur ce mouvement : mais Iismaé-
lisme ayant déployé une impressionnante énergie du IX® au XIII® siécle dans la lutte pour le
pouvoir politique, I'on ne peut que s’interroger sur la fagon dont ce combat terrestre s’intégrait
dans leurs visions philosophiques. Les confréries soufies, elles, n’entretiendront pas d’ambitions
directement politiques. Deux modes bien distincts d’envisager la mission de I’homme en ce monde
sont donc en cause ici.

Toutefois, au cours de ces développements d’une ampleur intellectuelle et d’un mouvement
parfois magistraux, Henry Corbin donne au lecteur de pénétrer dans des mondes mentaux,
intégrant « quelque chose comme une autre dimension encore (une cinquiéme dimension?)»,
et cette impulsion méme vers I’exploration des « formes de I’esprit » en Iran est aussi un des
apports les plus féconds du livre.

Pierre Lory
(Université¢ de Bordeaux III)

W. Montgomery ‘WATI, Jslam and Christianity today. London, Routledge and Kegan,
1983. 13 x 21,5 cm., 157 p.

Introduit par un Foreword dii 4 I'amitié de Son Excellence Shaykh Ahmed Zaki Yamani,
le présent ouvrage se veut une « contribution au dialogue » non seulement entre Chrétiens et
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Islam : Challenges and Opportunitics

The wonder is not so much that you possess the miraculous art of healing,
like Jesus;
‘Fhe wonder is rather that your patient is even more sick than before.

Islam, onathe other hand, has had, as its central task — and this in its very
genesis — to construct a social order on a viable ethical basis. In the execution of
this task, its very spirituality, that is, a genuine morality, is at work : it is
ascaticism in this world. Economic well-being and the exploitation of nature
for human ends are integral parts of that morality. What this means is that
technology is for man, man is not for technology. Man has ends higher than the
machineand the marketplace. ‘These people know the externalities of the worldly
life well but are heedless of its ends’ is the Qur’anic criticism of the pagan
\feccan commercial community (30.7), because ‘this is the end of their know-
ledge’ (§3.30). The requirement to ‘create an ethically based viable social order’
is not an casy, or banal, or conventional demand. Human history knows how
difficult it is and how perennial a desideratum. Man’s pettiness, short-sighted-
ness, and selfish narrowness arc at the very root of the human predicament, and,
in fact, all human troubles are reducible to them. Islam is a practical remedy for
this ailment and a recipe for how man may transcend his banalities and create a
positive human brotherhood. As detailed earlier, Muslims have, by and large,
become prisoners of their own historic creations, whether laws or institutions.
In order to set mankind on the right path and provide a positive orientation in
the present morass, we must transcend much of historic Islam and rediscover
real Islam, which is concretely ever-present in the Qur’an and its ethical
principles. This is the challenge that Muslims must face, for the benefit of all

mankind.
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ERRATA

IN.B. By reason of the current war in Lebanon, it was not possible
for Majid Fakhry to correct the proofs of his article, The Plaionism
of Miskawayh and its Implications for his Ethics, which appeared in
Srupia Ispamica, XLII, 1975, pp. 39-67. A list of principal errata
is given herebelow.

P. 41, 1. 6 For gind‘ali, read: sind‘ah.

P. 41, 1. 27 ‘to show’ is repeated.
P. 47, 1. 29 For ‘and the short...’, read: ‘but not the short...’.
P. 48, n. 1 For Galen:, read: Galeni.
P. 49, 1. 31 For fadhl, read: fadl.
P. 51, n.1 For b'r‘iajly read: JE»:J!-
For islall, read:  a Ul slio
For K.:.aj:“ 83 ¢ read: r@ \ 83 g5
For (..,é_iH 4 s read: rlxﬂ\ & g

Also add here:

A list of the subdivisions of wisdom, which could be
the basis of Miskawayh’s, is given in an Arabic ethical
tract attributed to a certain Nicolaus, probably of
Laodicea, 4th century A, D. See M. C. Lyons, A Greek
Ethical Trealise, in Oriens, XI1I-XIV (1960-61), p. b1.

P. 52,119 For obudl leal, read: o sladl Judll

La loi du 1l mars 1957 n'autorisant, aux termes des alinéas 2 et 3 de l'article 41, d'une
part, que les « copies ou reproductions strictement réservées a l'usage privé du copiste
et non destindes a une utilisation collective » et, d'autre part, que les analyses et les courtes
citations dans un but d'exemple et d'illustration, « toute représentation ou reproduction
intégrale, ou partielle, faite sans le consentement de l'auteur ou de ses ayanis-droit ou

ayants-cause, est illicite » (alinda 1er de V'article 40).

Cette représentation ou reproduction, par quelque procédé que ce soit, constituerait donc

une contrefacon sanctionnée par les Articles 425 et suivants du Code Pénal.

© G.-P. MATsoNNEUVE ET LAROSE, 1977

Printed in France
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SUR
QUELQUES HYPOTHESES ANCIENNES
DE W. MONTGOMERY WATT

L’ouvrage bien connu de Watt, intitulé Free will and
predestination in early Islam (Londres, 1948), avance certaines
théses ou hypothéses qui me paraissent a I'évidence indéfen-
dables. A vrai dire, elles ne sont pas de grande conséquence.
Comme cependant je n’ai pas connaissance que Watt y ait jamais
renoncé, ni que quelqu'un d’autre les ait jamais contestées,
comme, d’autre part, le livre qui les contient continue, a juste
titre, de faire autorité, je crois nécessaire — avec tout le respect
que je dois a4 lauteur — de les remettre ici en question. Il
s’agit, d’une part, des origines de la doctrine qadarite, d’autre
part, de I'identité du théologien Burgat (1).

«

I. SUR LES ORIGINES DE LA THESE DU QADAR

Dans son troisitme chapitre de Free will, intitulé « The
beginnings of the doctrine of qadar», Watt a entrepris de
démontrer que la doctrine qadatite aurait pris naissance dans
les milienx hérigites et murgi’ites, en vertu d’une filiation
naturelle entre les conceptions propres & ces deux sectes et la
croyance a la responsabilité de 'homme a I'égard de ses actes.

(1) Les auteurs de langue francaise disent ordinairement Bargat : ef. Laoust,
Tbn Batia, 168 ; Allard, Allribuls divins, 135 ; Nader, trad. du K. al-Inligdr, 122 ; etc.
Malis tous les dictionnaires indiquent que ce mot, qui est le nom de la puce, s'écrit
burgis.

W
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W. MONTGOMERY WATT’IN
ISLAM VE HADIS ALGISI BAGLAMINDA
“TANRI SURETINDE YARATILMA”
ISIMLI MAKALESININ TAHLIL VE TENKIDI

Hiseyin KAHRAMAN"

THE ANALYSIS AND THE CRITICISM OF WATT'S ARTICLE NAMED “CREATED
IN HIS IMAGE” IN THE CONTEXT OF HIS PERCEPTION ON ISLAM AND
HADITH

Most of the orientalists believe that the Muslim’s thought structure developed and
took shape in the first two centuries, especially after the conquest of Syria an Iraq.
These two countries were the center of sciences and cultures before Istam. After the
Islamic conguests, some of ancient dwellers in these countries preserved their belief
when some of them adopted Islam in time. There is no doubt that, who adopted Islam
transmitted ancient believes in their new lives. Thus, Muslims began to live side by side
varied cultures. According to the Orientalists these men who were more cultivated and
cultured than Muslims, had greatest share in development and taking shape through
basic areas such as Islamic philosophy, mysticism, jurisprudence, theology and hadith.
One of the studies that include similar evaluations is W. Montgomery Watt’s article
named “Created in His Image: A Study in Islamic Theology” in which he has interpreted
the hadith known as “hadith of Surah”. Here, the author in the exampility of the “hadith
of Surah”, assumes that some of hadiths were affected by foreign cultures, and even
that they originated from that source. While establishing his thesis, he has taken the
textual differences of hadith’s varius narrations as basic, and has tried to relate
between differences in the narrators and in the textual differences. In this article, we will
try to analyze and criticise Watt's mentioned opinions, the background of these opinions
and his evaluations concerning the “hadith of Surah”

1. GIRI§S: ORYANTALISTLERDE ISLAM VE HADIS ILE ILGILI
DUSUNCELERIN FIKRI ALTYAPISI

islam ve onun temel kaynaklarindan biri olan hadis ile ilgili diistincelerine geg-
meden 6nce Watt'n icinde yetistigi cevrenin genelde din olgusuna, &zelde ise
Miisliimanlara ve onemli degerlerine nasil baktifini ana hatlariyla tavsifte fayda
olacaktir.

Oryantalistlerin hadis tenkidi, onlarin Hz. Peygamber, Kur'dn veya en genig
cercevesiyle Islam ile ilgili diigiincelerinin bir uzantisidir. Oryantalistlerin Islam ve
temel kaynaklari hakkindaki kanaatleri ise baglica iki dmilin etkisi altinda gekillenmig

" Yrd.Dog.Dr., Uludag Universitesi lahiyat Fakiiltesi. huskahraman@hotmail.com
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done for this book. As much work had already been done on the larger Syrian cities, Tsugitaka
chose to study Jabala, located on the coast about 20 km. south of Latakia. Though small, he says
(p. 2), Jabala is of interest for its rich cultural heritage, its fishing industry, and its role as a town
of sanctuary (mazar). Part I of the book describes the Syrian sahil region, Jabala, and several
villages around it (pp. 13-36), and in Part II the author summarizes the history of the town from
early Islamic times up until the late seventeenth century (pp. 37-81). Part 11, entirely in Arabic
(pp. 1-121, paginated separately), reproduces 170 Arabic texts on Jabala, arranged
chronologically under the general rubrics of travellers, geographers, and historians.

In certain respects the book is a disappointment. The title of the overall research project
prepares one for comparative and inter-disciplinary analysis, but the history of Jabala is here
recorded almost entirely in the traditional terms of political and military history. Numerous
interesting possibilities for exploration of other historical perspectives would seem to present
themselves (e.g. the town’s evolving role as a saint’s sanctuary and its ambiguous connections
with Ibrihim ibn Adham), but these have largely been missed. Much reading in primary source
material has obviously been done for the work, but the author describes his book as *“more or
less” based on previous scholarship (p. 10). Reading through his digest of this earlier work is
rendered somewhat difficult by anomalies, errors, and English expression that often obfuscates
the author’s meaning (e.g. p. 40, “‘received the plunder of” means “were plundered by;” p. 50,
khutba. = “the public preach;” p. 67, ustial = a ‘“‘battleship™).

On the other hand, the book does offer some useful comments, based on the author’s field
work, concerning the fisheries of Jabala, the agricultural production of its hinterland, and
village life in the region (pp. 25-37). Those interested in the history of northern Syria will also
find the extensive collection of Arabic texts convenient, particularly as these include a number
of previously unpublished accounts (nothing, however, from the published or unpublished
volumes of Ibn “Asakir). The work also contains several maps and plans and many photographs
of scenes in Jabala and its outlying villages.

LAWRENCE 1. CONRAD

MUHAMMAD’S MECCA : HISTORY IN THE QUR’AN. By MONTGOMERY W. WATT. (Islamic Surveys.)
pp. vii, 113. Edinburgh, Edinburgh University Press, 1988. £19.50.

This book examines various aspects of the Prophet’s life in the Meccan period on the basis of
Qur’anic evidence. Many of its ideas are tamiliar from earlier works by the same author, but it
does contain some new suggestions and it certainly covers a wide range of topics in its five
sections, entitled “The Qur’an as a Historical Source”, “The Arabian Background”,
“Muhammad’s Early Life”, **‘Muhammad’s Prophetic Experience” and “‘Muhammad and the
Meccan Pagans”. The first section affirms the author’s belief in the traditional dating of the
Qur’an (without however discussing the contrary views of Wansbrough) and emphasizes the
importance of the Sira as a source of corroborating evidence for the historical data provided by
the scripture. The second presents Quranic evidence for the physical, religious and political
environment of pre-Islamic central Arabia, including such subjects as land use and climate,
cosmology, tribal life, paganism, monotheism and Mecca’s status as a commercial centre. The
third gathers together such Qur 'anic information as there is on the biography of the Prophet.
The fourth examines the manner in which the Qurin was revealed to the Prophet and adduces
philological arguments for the theory that a period of non-verbal revelation preceded the
relevation of the Qur'dn in verbal form. In the final section the author returns to the theme with
which he dealt at length some thirty-five years ago in his main work on the rise of Islam,
Muhammad at Mecca (Oxford, 1953): the relations between Mubhammad and the Meccan
pagans.

While the author’s enormous erudition is obvious to any reader, questions can be raised about
the methodology he employs for extracting historical information from the Qur'an. He makes it
plain from the start that his intention is not to re-enter the debate on the reliability of the sources
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for the rise of Islam; in particular he does not intend to reconsider his opinion of the value of the
Sira as a historical source (p. 1). This may seem reasonable enough given that the book is
concerned with Qur "anic evidence, were it not for the fact that very few of the Qur ‘anic allusions
to contemporary persons or events are intelligible without the information provided by the Sira.
Given that it is well nigh impossible to use the Qurn as a historical source without extensive
recourse to non-Qur’anic material, the question of the ¢~'jability of such material remains-of
crucial importance. Professor Watt does not by any means claim that the Sira is an infallible
guide to the Prophet’s mission: he acknowledges that in some matters, such as the description of
his prophetic calling, it is unreliable and “holds little of genuine historical interest” (p. 54).
Nevertheless he makes extensive use of the chronology of revelation offered by the Sira and
Tafsir to support his hypothesis that the Prophet was receiving wahy from God, in a non-verbal
form for three years before he received the verbal revelations which comprise the Qur’an; and he
relies even more heavily on the Sira (once more including Tafsir) for the early biography of the
Prophet, a subject on which the Qur’an is admitted to be a poor source of information (p. 47).
Watt finds most of his Qur’anic data on this topic in Stira 93, which he believes to contain
references to Muhammad’s orphanhood (**Did he not find you an orphan and house you?”), to
his pagan beliefs before the revelation of the Qur’in (“Did he not find you erring and guide
you?") and to his marriage to Khadija (“Did he not find . . . you poor and enrich you?”). But itis
by no means seli-evident that these passages refer to events in Muhammads life: to assume that
this is so is to accept what the Sira and Tuafsir tell at face value. Those historians who are not
convinced, as is Watt, of the historicity of the Sira would argue that the Sira derived most of its
information on Muhammad’s early life from the Qur’an itself, not from a historical tradition
independent of it: it was the Qur’anic passages that engendered the information on
Muhammad’s life experiences, not the other way round; what Watt takes to be corroborating
evidence is simply a number of stories which later generations have woven around the Qur anic
text.

For those who are in agreement with Watt on the question of the sources, however, the book
does contain useful additional material to his Muhammad at Mecca (although it should be noted
that he neither takes issue with, nor indeed makes any mention of, recent works of scholarship,
such as M. Cook’s Muhammad or P. Crone’s Meccan Trade and the Rise of Islam, which call into
question the fundamental thesis behind his theory that it was the transfer of the Meccan
economy from a nomadic to a mercantile basis which provided the preconditions for the rise of
Islam). On the issue of the religious background to the Prophet’s early mission in Mecca, Watt
elaborates on his long-held conviction that Allah already occupied a dominant position in the
pagan pantheon of Muhammad’s contemporaries as a “high god™ among lesser deities. The
evidence he adduces for this theory is tuken from the Qur an to the exclusion of the Sira; it adds
weight 10 the similar findings of Wellhausen; and it goes well with J. Teixidor's study of
inscriptional evidence from the Greco-Roman Near East, to which Watt has drawn attention
before and in which henotheistic beliefs of a comparable kind are shown to have been prevalent
in the Near East from about 500 B.C. onwards. Watt links his theory with the idea, which
appears to be new, that Muhammad at first attempted some form of compromise with his fellow
Meccans, accepting their belief in Allah as a “*high god™ before taking the decisive step of
declaring Allah’s unicity (a development refiected in the incident of the so-called “Satanic
verses”). This is interesting and deserves lengthier consideration than it receives; in particular,
the question needs to be asked whether belief in a high god should be seen as a sign that
polytheism was in decline, as Watt assumes (and as Wellhausen did too). It the belief only
developed in the generations before Muhammad, there is a good case for the view that
Muhammad’s mission was the culmination of a major change in the religious outlook of central
Arabia: the historian’s task would then be to identify the causes of this change. But there is
nothing in the evidence presented by Watt to rule out the possibility that the Meccans had
worshipped a high god along with other deities for centuries, on a par with their counterparts in
the Near East, without there being any tendency for the high god to undermine the position of
the deities with which he coexisted. If this is the case, the high god might still have enabled
Muhammad to engage in an initial compromise with the Meccans, but the beliel in such a deity
would not constitute a clue to the factors behind the rise of Islam itself.

W. L. TREADWELL
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very high calibre, comparable only to Ghazali and Ibn TaymTyah in Islam and
to St. Augustine and St. Aquinas in Chr1st1amty Let us hope that Western
scholars will be fairer in their assessment in future. Let us also hope that
they will soon come to terms with the Islamic concept. of ta]dzd as referred
to in the Prophetic hadith. =~ "

As for the translation, judgmg on the basis of the fifst few pages I would
only say that the translator should thoroughly revise the translation before
the book is printed again. I will note a few things. On page 12, line I, the
words of the famous hadith, ld tudamiina fi ru’yarihi have been tendered as

‘you do not doubt that you will see Him’. This is incorrect. The correct
translation is: “You will not get harmed in seeing Him.’ On an earlier page
in the footnote, another hadzth has been rendered as ‘the good (khair) of
my community are my generauon, then the second . . .} Thls is aIso incorrect.
It should be rendered as ‘the best of my commumty -

On page 13, third line, the word fitna in verse 8: 39 has been translated
as sedition, which is incorrect. ‘Abdullah Yusuf Ali translated it as ‘tumult
or oppression’, Muhammad Asad as ‘oppression’ and Arberry as

‘persecution’. The word qzsas (verse 2: 179) his been. translated as
retaliation. Although this is how Arberry translated the woid, it gaes against
the intent of the Qur’an. By saying that ‘there is life for you in gisas, O men
of understanding’, the Qur’an would not recommend revenge or applaud
retaliation, and approve, rather tacitly praise, remission in the previous
verse. Abdullah Yusuf Ali has rendered gisas as ‘law of equality’, and
Muhammad Asad has rendered it as ‘(in law of) _]USt retribution’. And this is
the correct translation. :

Aligarh, India ~ M.Abdul Haq Ansari

IMAGE OF THE PROPHET MUHAMIVIAD IN THE WEST A STUDY
OF MUIR, MARGOLIOUTH AND WATT, By Jabal Muhammad Buaben.
The Tslamic Foundation, Leicester, UK, 1996. Pp. 416. ISBN 0-86037~
260-X (HB); ISBN 0—86037~261 8 (PB) '

How does the modern West view Islam? A most frank and revealing answer
was given in 1905 by the Italian orientalist, Prince Leone Caetani in the
Introduction to his massive ten-volume Annali dell’Islam: .

Who were these warriors? Who urged them out of their barren deserts
to conquer the world? Why have they been able to accomplish such
wonders? Why were the advantages they gained in a few years so
great and complete that thirteen centuries of struggle and powerful
weapons of our superior civilization have not availed to beat back
the great enemy of faith and civilization? Is it that we lack something
where our enemies possess some undeniable superiority so lasting
and stalwart that with all our progress we have been unable to
neutralize it?
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Contrary to what the book under feview implies, Western hostility to
Islam and above all the Prophet Muhammad (upon whom be peace) is not
merely a lingering relic of war propaganda from the Crusades in medieval
Europe but to this day continues to receive abundant nourishment in the
fact that Islam is the only formidable rival to its world supremacy that Western
civilization has ever encountered in all its history. Since the collapse of the
Soviet Union and the end of the ‘Cold War’ and Communism, this has become
more evident than ever before." .

Modern Westetn versions of Sira or biographies of the Prophet Muhammad
(upon whomn be peace) offer the interested research scholar an accurate
barometer of how the modern West views Islam, Muslims and our whole
culture/civilization. The author’s selectiont of Sir William Muir (1819-1905),
David Samuel Margoliouth (1858-1940) and Montgomery Watt (1909 ) as
most representative is very apt and well-chosen. All three scholars, though
closely associated with the Church, endeavoured to write objective and
impartial biographies of the Holy Prophet free from the prejudice of medieval
Europe, but all ended in falling into the same trap they tried so strenuously to
avoid. Their conspicuous failure in this regard is due to the fact that a negative
view of the Prophet Muhammad and Islam is an integral part of the cultural
heritage of the West.

In the reviewer’s opinion, the offensive views of Muir and Margoliouth,
bemg frank and open, are far less dangerous to impressionable Muslim students
than the much more subtle and deceptive tactics of Watt who, with his mild
language, is the cleverest of the three in concealing his real motives to the
academic world at large. The reviewer feels obliged at this stage to take strong
issue with the author’s view that Montgomery Watt’s Muhammad at Mecca
(1953), Muhammad at Medina (1956), and Muhammad — Prophet and

¢ . Statesman (1961) represent significant progress among Western scholarship in

portraymg Islam in a sympathetic light.

. Watt’s portrayal of the Prophet Muhammad as the product of his environment,
hIS view that the decisive explanation for his astounding success was due to
material rather than spiritual factors, his marked sympathy for the Quraysh and
the Jews, his fascination with the notorious legend of the Satanic Verses in contrast
to his fierce uncompromising monotheism and hatred of idol-worship, his utter
inability to comprehend the divine revelation of the Holy Qur’an, his disbelief
in the authenticity of Fadith, his outrageous comparison of the Prophet to Adolf
Hitler in ‘creative imagination’ (p. 325) and the whole works’ attempt to
downgrade and belittle his entire Prophetlc mission, reveal Watt as no better
than his predecessors. i
. Unlike Muir and Margoliouth, Watt is not content merely to criticize and
Condemn but is eager to play the part of ‘big brother’ to the new rising Muslim
generation and dictate to them how they should change Islam in order to make it
more acceptable to the modern West. In his recent Islamic Fundamentalism and
Moderniry (1988), Watt condemns the absolute transcendental foundation of
Islam because it is eternal and immutable and not subject to change. He attacks
the ‘unchangeableness’ of Islam above all else because it disproves the entire
concept of Darwinian evolutionism and temporal development and ‘progress’ so
dear to the hearts of Westerners and the Western-educated. He is horrified at the
penal code of Shari'a, seeing it as ‘primitive” and ‘barbaric’, perhaps because
such sins as adultery, fornication and homosexuality are no longer considered
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oppressive State; they are not at all concerned with intra-State relations. But
will they want to understand in Paris that the FIS fights for a better Algeria,
and not for a better France?

Bagader, too, underscores that ‘Muslim society is undergoing a basic and
fundamental change . . . towards pluralism’. In fact, among ‘New Islamic
Movements’ he distinguishes no less than six different trends, including
intellectual, spiritualistic, traditional, ritual, and revolutionary groups. This
is welcome pragmatism from a Saudi author, He also shows realism in
qualifying the present predicament of Islam as the worst in its history, much
more devastating than the military defeat by the Mongols. Because today,
Muslim countries are defeated both militarily and at the socio-cultural
level.

Helen Watson shows extraordinary insight into the practical and
symbolic dimensions of the return to the veil by Muslim women both in the
West and in the Islamic world. Far from qualifying seclusion, for reasons of
modesty, as inherently suppressive (and therefore oppressive), she sees this
return as the result of an on-going politicization of women — feminism in
reverse! — in their struggle against the status quo, consumerism, sexism and
Westernization (globalization): ‘One of the few forms of protest some
women may have’ (p. 157). In a chapter which is short, concise and
complete Watson restates the Qur’anic norms on female modesty and dress
— which, alas, so many Muslim women do not know — rightly stressing that
‘modesty remains a complex cultural concept’. (It would seem that the
Qur’anic qualification ‘illd ma zahara minhd@ in 24: 31 makes allowances
for just that.)

Pnina Werbner successfully tries to solve the puzzle: Why did the
vulnerable Pakistani emigrant minority in Manchester, against their
immediate local interests, side with Saddam Hussein during the Guif War,
against the overwhelming British consensus? She shows convincingly that
their casting of Saddam as hero in a plot of mythological dimensions had to
happen, as an ‘alternative fable’ to the Western one fed via CNN. She also
points out how the event became instrumentalized in support of the local
struggle against racial discrimination and for equal political rights in
Britain. I spent the Gulf War years in Morocco and witnessed there the very
same phenomenon of populist identification with Saddam, embedded in
anti-American and egalitarian, anti-monarchical sentiment and fraternal
nostalgia for the lost unity and (Salah al-Din) greatness of the ummah.

Gerholm quotes certain publications by Ahmed and Sardar in order to
verify his hypothesis that permanently living in the West must necessarily
impact on the Islamic identity and thinking of emigrant Muslim
intellectuals. He suspects that such Muslims will come to stress the general
principles, concepts and values of their faith — the essence of Islam (or what
Sardar calls the ‘absolute reference frame’ and ‘the essentials’ of Islam) —
more than its concrete social code. He also suspects that the pronounced
affinity to Sufism of some of these emigrants (and many European converts
to Islam) may be explained by the compromise mysticism allowed between
East and West, Sufism being ‘private enough to fit into the Western social
order’ (p. 207).

Food for thought aplenty.

Istanbul Murad Wilfried Hofmann
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PROPHET MUHAMMAD AND HIS WESTERN CRITICS: A
CRITIQUE OF W. MONTGOMERY WATT AND OTHERS. By
Zafar Ali Qureshi. Idara Ma'arif-e-Islami Mansoorah: Lahore, 1992, 2
Vols. Pp.1,103. $30.00 (HB).

For centuries Orientalists in Europe and America have been engaged in the
study of Islamic history and civilization in accordance with their own needs
and aims. Since Islam is the only serious rival to its world supremacy the
West has ever confronted, a negative image of Islam has consequently
become an integral part of the cultural heritage of the West. Hence, it is
hardly surprising that Muhammad (pbuh) has been more maligned and
denigrated than any other great man in history.

Montgomery Watt is prominent among such well-known Orientalists.
His two-volume biography, Muhammad at Mecca and Muhammad at
Medina, written and published during the 1950s, has become a veritable
Orientalist classic upheld as the uncontested ‘authority’ on the subject even
at Pakistani colleges and universities.

With the work under review, Zafar Ali Qureshi, ex-Assistant Professor of
Islamic Studies, Islamia College, Lahore seeks to contest this ‘authority’.
Having studied nearly every book in English about the Prophet published
during the last two centuries Qureshi effectively demolishes Watt’s
erTors.

Typical of contemporary Western scholars who refuse to acknowledge
Muhammad (pbuh) as an authentic Prophet of God and the Qur’an as Divine
revelation, Watt attributes the spectacular success of Islam to purely
political, social and economic factors. He alleges that the majority of its
followers were attracted to Islam because of worldly and materialistic
motives: although Watt is a clergyman as well as a professor, he does not
write as a Christian but rather as a fervent adherent of Marxism.

In his Muhammad at Mecca, Watt plays down the persecution of the
Quraish as ‘mild’. However, using authentic sources, Qureshi now shows
that this persecution which lasted for 13 long years was so extraordinarily
severe that during the three-year boycott the Muslims nearly starved to
death until the Prophet was forced to flee from Makka to Madina for his life.
Watt says that the Prophet, having stopped intertribal raiding, turmned his
attentions to the economic basis of this system; thus, the expansion of Islam
into adjacent lands and the conquests of the Persian and Byzantine empires
was conducted so as ‘to maintain the standard of living’ and support a quest
for loot and booty. By contrast, Qureshi shows that the Arabs of the
Prophet’s time lived on camels and dates and that their lives were simple to
the point of utmost austerity. Watt’s concern with their ‘standard of living’
is a ludicrous retrospection of present-day thinking to the distant past and a
negation, despite all evidence in the Qur’an and Hadith to the contrary, of
the spiritual role of the Prophet’s mission in history. Moreover, the earliest
Muslims were no ‘wild’ bedouin tribes driven by hunger and over-popula-
tion to seek elbow room in the adjacent lands to the North. Indeed Jihad
was, above all, spiritual, seeking the pleasure of Almighty Aliah and eternal
reward in the Hereafter. Had Islam only been motivated by material factors,
it could not have left a permanent religious or cultural impact on the world,
created a brilliant civilization lasting more than a thousand years nor a
billion faithful believers in the world today. Qureshi also refutes the
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I. HAYATI, ESERLERI VE GORUSLERI

A. Hayat

1909'da Iskogya’da bir presbiteryen rahibin oglu olarak
diinyaya gelen W. Montgomery Watt, gocuklugunda iyi bir Hi-
ristiyan egitimi ile yetistirilir. Gengliginde fizikgi olmay1 hayal
ederse de, Universitede felsefe okumak durumunda kalr. Dért
yil Edinburgh Universitesi'nde Ahlak Felsefesi alaninda aragtir-
ma gorevliligi yapar; fakat bu sitirenin sonunda teslim ettigi dok-
tora tezi reddedilir ve oradaki iginden olur. Bu arada Kuds'te
Islam {izerine arastrmalar yapacak birinin arandigim duyar; bu
ise bagvurur ve kabul edilir. Bu géreve hazith@n bir pargasi ola-
rak Oxford Universitesi'nde hizlandinlmig teoloji kurslari alip
rahip olur ve bir siire bu isi yapar. Daha sonra Kudiis’e gider ve
orada bir miiddet ¢alistiktan sonra, tekrar Edinburgh’a dénip,
bir yil Ilkcag Felsefesi 6gretim gorevliligi yapar. Nihayet
1947'de, Edinburgh’da Arapga ve islami llimler béliimiinde-
Ogretim uyehgme baglar. Burada Islami ilimler alaninda énce
kendisi doktora vapar, birgok O@rencinin yetigmesine katkida
bulunur, ¢ok sayida da eser verir.Daha sonra 1964’de bagladig
Bolim baskanh@ goérevinden 1979'da profesér olarak emekli
olur.! Watt'in gériigleri ve eserlerinin bir kismi, modern bilim-

1 Genis bilgi icin bkz. W. Montgomery Watt, “Ultimate Vision and Ultimate
Truth”, Ultimate Visions: Reflections on the Religions We Choose, der. Mar-
tin Forward, (Oxford: Oneworld Publications, 1995), s. 280-82.

217



alilid o4 dads bl 4
"ly g309370dg0"”
dagvall dyadl g4

(:;:)‘ollm sond goayll sag s

Sl ).&__;u g_,._.___>- L.w) 4_:_'\_;
i P N SR P T e s
sle 3 o« Muhammad at Mecca
e 1l e WS CJ;‘—T AV3e
.Muhammad, at Medina &zl

Slpe LS 2 2T a4 ole 5y

\

z

Muhammad aJs> s s L des
<1, . Prophet and Statesman

Cdmbl idge  History of I[slam

" o
et 0 e
Bt

3 ,.A:J_“ ixalor - T‘;.Lx.\

M -

TARALS

<l L,J_.__»w o -\____’u
sl o . s Montgomery Watt
USRS P (e SN (P
Sl Jls slew a2 ST,
sds b awdly ¥ A0, iyl
Bernard un._,J s Y assd

('_.»«.ﬂ.s LM»..J) u‘j U\'M J,_;: Iewls
o /:L A_x.a\.f 3_qjx.3 u\_,w y..\.S\
SJ.Q_J«-‘ 4_SL~».9\ Lﬁ_"'z;j cc.l.’..\fj.\_.wl.j
NS SV T PN EE S IS SR P

JJ_AM.H-\g)J_&S 4_%4..‘.Jsd dﬂa/wy

(AY) 30t Dj)_ial\} heriest| it >

N d}
L4889

i

/4
5’ &
;1 §

J

Fiaolgall

10Ty SS) dm A ()
AN u.ca\"\\/ﬁ wJﬁ\"-\‘-fAJ‘

| e S o i e 1 Yt Bl 1 8 i S 8 ()

‘_,,.,J\ Q.a_.?-:&-u

el 1t s (YD radediny el Dl

‘é_pu.'aj,u x_s\
N

el s s of el J~°ﬁ’*’)“—’u)‘——“w&‘y“
ok a-{) St L;.)\,,..\_' 6"'\‘3“"‘5\ C\_a;\ ol @.:ue.. E_@..,J s e b jdess

S s a5 (Sl e Ul S g e T el oo S sy (N

' -

2 a3 = [N o - fae f\;;_—\cix_‘x.a‘_%\c;\.pa,:huo\ﬁ:()a%
1-‘—”‘1—");‘-‘)“‘-J“’\°\’\ Ve < E
.'C.a_)\_?.'))au el IS casedas ;L‘&\a;};\w. e ,..).’J X SV

S RN L AT b;lﬁh._}a\n\wd.&*l?_fl‘u\\,—drﬂlj\-' et (%)

a'_«--"\b ».i.-lw.a .»\a...«

VAR Y S Vt-_»}«-h'u.b v.*). J\—Q“—M\J";—_..J\)L)\ l-_.._,@w\_mw

i i i - b Padn ol
Sl edos s 13 S G aw Loy 30U pegie foka? B Ty pmesd L)
3 2
: : - i
o I al L Lan M
bt ,»\“h.’j\':“wbu\‘w}_;\_,u.:\_»u:_x_@-mw'_f*_&w} Lazipe Sl L5V
Lsiia
R T .
e en , S bl Iz X
e O .c).b\.:.‘ﬂ RERUNPIS PSRN SRV S Pas s (V)
P
; - =1 =575 Jb s s et e =3 (Y
= ;_\..ﬂx:—.,«A_Lq,.I:‘J}z:.rL\C;L:..ﬂ\.M.‘_\Jm‘-\}()f)_))_l}z-f B 5 QD]
[ v =
CYAY SYAS



Ol gl& U a83 P I IR VRN Alaa
ISAM 91324 . {5} 5y -wea(taribsiz) 1375

|

Ve R R R PRI

6 by lanl 4S5 5 (lgliS by ST alas 51555 a e o yhe Sl sls
13,5 5b Ol po )15 b (gl p

ASa 5 dases —

Ao s S dases Y

v Sketalen g poaly (dioes ¥

WSTL Gl 3 5 0 e 805w el s e lews Aoy OLS )
S e 231l 55 0,86 ,8 slalles @ ;5 esls Ol Bluasl wsl o 5l (glo )l 5o
.sjjmgbiod_tiaw);b(_;)(_guj}dj\@ua;j&;

et oS 5 a5 ¥

L s sl 0 oz 5 onylb 0 (58 il gl 285 Al ) 5 yS0a S
3 slely 5o wlallze 5T o Ol 4 e (AU 4y o) OIS 5 il 1 ST
sl otiles Uas 518 gums 3140

ot Lt 51 Sl -0

(Aotoma 5 0dd da 5 (oMol GLolhy Olyie b )6 4 on DS
U oetrel 5 4B sl 35,50 O s ot as Seugea | o sl 5 Sl
i el s U 1 ezl s et 3 Lo 5 2l

shamns 035 53 yasl ekt 3T -5

faom 5 gyl 40 3T gy il gy 0l 5l 3 3kl 3By 0 25 |y LS )

RGO P

Lfﬂ}Lw‘ i«i._t‘..l.’b‘ Jg.o.’:ﬁ :J_gé -V /“‘,*

sl Kaeen et A

IS WINOVITEPEEREL)

o3 ,Shes 5 olal =1

ol Bl el 65 51 YU iz 5 0,00 b 5,503 LUT ol (5 ,aKa 50
3 O e sl ol el oLl Blon 5 1 LT 51 5 45

Wledh b wowa

N
yg B2

Ol w.l.r» Z.AL.:.?JJ‘)
uwfi@uuﬂu 1 William Montgomery Watt <4 Lgrﬁzsy rk:LgJ
1y 595 a5 s Ayt AbSl 53 (53%a 1408 i 43 (5.5 55 s 03 ad
ST Slas 5 550 5o 1y il s Al @3S g aids 6150550
AT il ezl oty 5 4 sy a5 & i Ll ke (5 LIS
ST Caiad Oy lns 1SS Ol 4 Azl ,S el 1 55 (55 s o
o8 g0 sy i 5 & il 53 (eSSl 0y S lcdS @ wnls)
oL&isls o el 5 e Sldllas Jidu b ) Caow 4 VAYY Jla s Ol
SV Das Ll 55 55,8 Bie by o ol Wio 5 a0y €0 5 puis)

LT b St

6 i 40y ((wb.ir’){_.w/)))fuﬁd:.)b Gadaze LUT il & oS85 4 a

s 4,8y Ol 545 3 The Majesty That Was Istam 1 AsS 51 el s (60805 4 ol 48 218005 -

R



KEYHAN~C ENDISE, Seupi 14T ( 1%12/7993},@14, s. 44950

DS By G

AL Jaes S

bd
™ N y o . | v . ;.

UV-(,‘_:‘.W} OQSLJ‘_JU‘(MM\G__SMH

- o J = %

N \ & - -l , "

/*EOMQA_?JJQ.__?J_C@\_JBJ‘{UL*QMSQ
i [ . | -

\ | = NG } o .
3 0 )yl > Ou))$ a %*M} L 3

Ay E . Py ] C
+ Vu..,'JJ., u&jw;.) \S_..Ul\ﬁ-u_‘l) Fete

sy | & I -
i.')‘ 5 (‘Wo.yg_:w bl \vm(\_a( 3)90 V<J~_.-~\-

. . L E- T .
ERERSUY o wu)’ ESSNNE }m.u_svu:;f
J_L_;: oL o) L > L: W

S

2

}wu_)!\f."su_w ‘gﬂc_'a.»obs .a:_....}z.:

% D

vf‘\ b H.> \.A.n-)s)gw) _JQMULSJ ..a_...)
> 90 B d @ia@ldu\“b@ —a3ly

- Poay .-
.o}...vsc L d U}

clfohillelicloblm

(o (Aalils (i et Lol gilio d da g -
el ay 093 50 )b g s a8 el o] Sl oS
Lg)Lu ‘J.wu_.v‘ Slad asle) ‘ML_..: 0 praw JLa‘

slex> 3l (Montegomory Wall) Sl g oS00
3 ol g

‘J.:.\..J

SR 2 P 53 2lgl Olake il
S oogm LS = Sol s Rls e
ol SF 000,00 A iz 5 wleg—w LS
el
g e Y Islam_and 1ts imtegration) 430
o el el 3 e g w5 sallic oz

o a8 aS e O 56T o ly MOV A8 A

)

»J»WS p—Q‘}h—IW\J\ Ou*o-.: »L—JL»»P\/L.-J‘

g olii s amms ol asliai 3 B b
IR,y a8 ke Slle ] 0s 5 glaailg
Sl Gibly s s alsh _air aS ol s
M ales Joasy > 1 L Llales

a5 A e Bl el >
asilo oMl o s ale ool o nly 2aS
Jelss il o Sl o ol o5 L g earil
0 e )0 450 Jole pogdlel, oeloizly golas]
o et 0,50 ], 05 DS g ambes 555k el
les as e ailaione € el

§UaSe (o3 domer W 90 0 ) el 0 e g

Sl 0090 izt 0l g0



UQ@"{“&) udtd Tours MO0 ’@“@F@«mé’? £k
B Koo l%m}
619

western Eurape. His writings include A History of Persia from the beginning of the nineteenth century
fo the year 1858 (1866), and Spanish and Portuguese South America during the colonial period (1884).
He died in London, 28 October 1892. Boase

Watson, William, born 9 December 1917 at Clydebank, Scotland, he was educated at Cains College,
Cambridge. From 194010 1946 he served with the rank of major with British Army Intelligence, mostly
in the Middle East. He subsequently was an assistant keeper at the Department of British and
Medizval Antiquities, British Museum, London, until 1966, when he became a professor of Chinese art
and-archaeology at SOAS. He edited The Art of Iran and Anatolia from the eleventh to the thirfeenth

century A.D.; a colloquy, 1973 (1974). AmMAWS, 1973, 1578 S; Au&Wr, 15871; ConAu 9-12; IntWW, 1893-2002;
Master (1); Who, 1974-2002; WhoAm, 1974-1988/89; WrDr, 1974/76-1984/86

Watson, William John, born 20th cent., he received an M.A. in 1955 from McGill University, Monfreal,
for his thesis, Muhammad ‘Ali and the Khilafat movement. In 1968 he was affiliated with the University
of British Columbia, Canada. Ferahian

Watt, Donald Cameron, 1928- see Cameron Waft, Donald

Watt, William Montgomery, born 14 March 1909 at Ceres Fife, Scotland, he was educated at
Edinburgh, Oxford, and Jena, obtaining a Ph.D. in 1944 Edinburgh with a thesis entitled Free will and
predestination in early Islam. From 1939 to 1946, he served successively as a curate in London,
Edinburgh, and Jerusalem, and subsequently as a professor of Arabic at Edinburgh. He was a visiting
professor at the University of Toronto, 1963/64, at Paris, 1970, and Georgetown, 1978/79. His writings
include Companion to the Qur'an, based on the Arberry transiation (1967), Islamic fundamentalism and
modemity (1988), and Early Islanm; collected essays (1990), as well as editions and translations of
classical Arabic texts. His books have been franslated into French, German, and Turkish. in 1893 he

was honoured by Essays on Islam; a felicitation volume. Au8Wr, 1963, 1971, ConAu, 1-4, new rev. 6, 21, 44;
InfAUBW, 1976; Master (1); Private; WWAS, 1975/76; Siuglett; WhEREA; Who, 1966-2004; WrDr, 1976/78-2002

Waugh, Sir Alexander Tefford, born 22 Qctober 1865 at London, he entered the British Consular
Service in 1885 in the Levant as a student interpreter, and continued serving in Turkey and the Balkans
unti! his retirement in 1930. His wrilings include Turkey, fo-day and fo-morrow (1930). He died in
1850. Britind (1); WhE&EA; Who, 1921-1949; Who was who, 5

Waugh, Sir Arthur Allen, born 25 July 1891, he was educated at George Watson'’s College, and the
University of Edinburgh. He entered the Indian Civil Service in 1914 and served until 1943. He died in
1968. Britind (1); IndianBilnd (2); Who, 1943-1968; Who was who, 6

Waugh, Daniel Clarke, bom 12 December 1941 at Philadelphia, Pa., he graduated in 1963 from Yale
University and received a Ph.D. in 1963 from Harvard for Sevenfesnth-century Muscovite pamphlels
with Turkish themes. In 1972 he was appointed a professor of history and Russian and East European
studies in the University of Washington, Seaftle, a post which he still held in 2004. His wiitings include
The Great Turks defiance; on the history of the apocryphal correspondence of the Ottoman suitan in its

Muscovite and Russian variants (1979). Directory of American scholars, 1978 H, 1982 H; National faculty directory,
1995-2004; Private

Waugh, karle Howard, born 6 November 1936 at Regina, Sask., he received a Ph.D. in 1972 from the
University of Chicago for Religious levitation and the Muslim experience. After briefly teaching at
Cleveland State Universily, he was appointed a professor, and later chairman, Department of Religious
Studies, the University of Alberta at Edmonton. His writings include The Muslim community of North
America (1983), and Peace as seen in the Quran (1986). DtAS, 1974 P, 1978 P, 1982 P; DiASCan, 1983

Waughburton, Richard, pseud. see Byron; Robert, 1905-1941

Waughray, Vemnon, born 20th cent.,, he wrote the booklet, Race refations in Great Britain (London,
Peace News, 1961). NUC, pre-1958

Wawer, Wendelin, born about 1945, he wrote Muslime und Christen in der Republik indonesien
(1974), a work which was originally presented as his doctoral thesis in 1972 at Heidelberg. zko

Wawrzeniecki, Marjan Piofr Wiadystaw, born in. 1863 at Warszawa, he studied at Warszawa, Krakau
{Krakdw), Minchen and Paris. He was an ethnographer, archaeologist, historian and a painter. His
wriings include Krawawe widma; ciekawe procesy, fortury i osobliwe egzekncie (Warszawa, 1908).
He died in 1943. Polski (7); NEP

Weakley, R. H., born 19th eent,, he was a missionary who translated C. G. Pfander's Mizan ul-Hagg,
entitled The Balance of fruth (1867). Between 1878 and 1887 he served on two revision committees
for the purpose of perfecting W. G. Schauffler's Turkish translation of the Bible. BLC; Nate

WOLFGANG BEHN, CONCISE BIOGRAPHICAL COMPANION TO INDEX

ISLAMICUS: AN INTERNATIONAL WHO’S WHO IN ISLAMIC STUDIES FROM ITS
BEGINNINGS DOWN TO THE TWENTIETH CENTURY : BIO-BIBLIOGRAPHICAL

SUPPLEMENT TO INDEX ISLAMICUS, 1665-1980, VOL. III(N-Z), LEIDEN 2004.
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W. MONTGOMERY WATT’IN VAHIY ANLAYISI S \Cj“y

(Modern Bir-Yaklasim)

‘Tuncay IMAMOGLU"

Arapga’da gizlice bildirmek, konugmak, ilhanietmek, emretmek, ima ve isarette bulunmak,
acele etmek, fisildamsak ve hizli isaret gibi anlamiara gelen vahiy kavraminin' Ingilizee karsiligt

olarak “revelation” kelimesi kullanimaktadsr?.

Terim olarak vahiy, Allah’m kullarindan seg¢mis oldugu kimselere insanin alisik oldugu
tarzin disinda gizli bir yolla onlara bildirmeyi istedigi hidayet ve ilim gibi seyleri haber vermesidir’.
W. Montgomery Watt da vahyi su gekilde tammlamaktadir: Vahiy, ilahi bir faaliyet tarzi olup

Tanri’nn insanlarla irtibat kurdugu bir aractir®.

Vahiy, peygamberle Tanr1 arasindaki bir miinasebettir, O, Islam, Hiristiyanlk ve Yahudilik
gibi {i¢ biiyilk dinin merkezi yapisuu olusturmaktadir. Bu {i¢ bliylik dinin her birinde iman; vahye,
yani Tanr’nin kelamim kaydetmek fizere ilhamr etfigi insanlara kendini gOstermesine, agiga
vurmasina daya anmaktadir’. Ancak bu ti¢ bityik dinin vahiy anlayismda bazi farkliliklarin oldugu

bilinen bir gergektir.

Yahudilikte Tanr1, bazen insana dogrudan dogruya, bazerr de bir melek vasitasiyla hitap
etmektedir: Hiristiyanlik dektrinine gore, Tanri ile insan arasinda ruhani gériis yoktur. Tanr1 ona,
kendi disindaki bir varlik gibi hitap etmez. Tanrt bizzat onun_sesini igten isitir. Bundan dolay1 da
Hiristiyan diistincesinde ne Musa gibi gék giirlemelerine, ne Eylip gibi ilham veren firtmalara ne
Yunan hekimferi gibi kahinlige, ne Sokrat gibi inzivada kendisiyle kenugan “Daimon”a, ne de
Muhammed gibi Cebrail’e ihtiyag vardir. fslam diisiincesinde ise vahiy, Hiristiyanligin “revalation”

dedigi Tanr’nun feyzinin kendi sahsina mahsus oldugu kanaatinden ¢ok daha farkls bir seydir®.

Tanr1 1le insanlar arasmda elglhk gbrevi verilen peygamberin, énemli bilgi kaynagi olmasi

bakimindan vahiy Islam diisiincesinde bityiik bir yer iggal etmektedir: Bu durum, felsefe ile din

* Atatiirk Universitesi Sosyal Bilimler Enstitiisii Arasturma Gorevlisi.

! bnu Manzur, Lisdnu I-Arab, Beyrut, ts., XV, 5.379-382; Ragib el-Isfehani Hiiseyin b. Muhammed, el-Miifredat fi
Garibi’l-Kur 'an, Kahraman Yaymlar, Istanbul, 1986, s.809-811.

2 Richard, Soule, 4 Dictionary of English Synonyms and Sinonymous Expression, London, 1949, 5.449.

3 Muhammed Abdulazim ez-Zerkani, Mendhilii’l-Irfan fi Uliimi’l-Kur 'an, Beyrut, 1988, I1, 64.

* W Mongomery Watt, Modern Diinyada Islam Vahyi, ¢ev. Mehmet Aydin, Hiilbe Yaymlari, Ankara, 1982, 5.24.

5 John Hermann Randall-Jr. Buchler, Felsefeye giris, cev. Ahmet Arslan, E.U. Edebiyat Fakiiltesi Yaymlari, Izmir,
1989, 5.129-130.

§ Hilmi Ziya Ulken, Islam Diisiincesi, Ulken Yaylari, {stanbul, 1995, s.17.

_ltpeftwww. dinbilimlericomy/  ISAM PO3296 -C/{)
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14, Fadw4 Tiqé4n, Tammiiz wa-al-shay’ al-akhir (Amman: Dér al-shurfgq, 1987), pp. 7-8.
. 15. Ibid., pp. 11-16.
16. See, for example, Qur’dn 7:187, 22:1, 45:32.
17. Abdullah al-Udhari, ed. and transl., Modern Poetry of the Arab World (Harmondsworth: Penguin
Books, 1986) pp. 105-106.

18. Anton Moortgat, Tamm#z ‘aqidat al-khuld wa-al-tagammus fi fann al-sharq al-qadim (Damas-
cus: D4r al-majd, 1985), p. 7. Edited and translated by Tawfiq Sulaymdn.

19, Ibid., p. 13,
20. Ibid., pp. 13-14.

21. Firas al-Sawwsh, Lughz “Ishtér: al-uldhah al-mwannathah wa-as| al-din wa-al-ustrah (Damas-
cus: Dér al-mindrah, 1990) pp. 268-269, 398.

22. Ibid., pp. 398-403.
23.Tbid., p. 265.
24.1bid., p. 378.

25. Firés al-Saww&h, Mughémarat al-°aql al-Gla: dirdsah fial-ust Orah . Siiriyah wa bilad al-réfidayn
(Damascus: Dér al-Kind{, 1989), p. 6.
26. al-Sawwéh, Lughz “Ishtar, p. 10.

27. al-Sawwah, Mughfmarat al-“aql al-814, pp. 6-7. My translation of this passage is based on al-
Sawwéh’s Arabic rendering of Kazantzakis.
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CHRISTIAN APPROACHES TO THE STUDY OF ISLAM:
-An Analysis of the Writings of Watt and Cragg

Andréas D’Souza

[Editor’s note: This is the first part of a two-part article; the second part - dealing with -
the writings of Cragg and an overall evaluation - will be printed in the next issue.]

Flipping through the pages of Index Islamicus,! the casual reader is impressed
not only by the sheer number of articles.in the Islamic Studies field, but by the

“fact that alongside Muslim contributions are articles by Jews, Christians, and those

professing no religious commitment at all. This apparent scholarly collaboration is

deceptive, however, for there are definite tensions - even radical disagreements -

about the proper way to approach the study of Islam. In the last century in particular,

Muslims and others have raised objections to the Orientalists’ approach, eliciting

counter-arguments, vindications and sometimes apologies from the Orientalists’ side. .
The issue often comes down to this: can people with an explicit Christian faith

commitment ever adequately understand and interpret Islam? f

Most books, monographs and articles which have tried to answer this question
have focused on the methodological issues involved. In contrast, this paper will criti-
cally analyze the writings of two very prominent Western Christian scholars of Islam:
W. Montgomery Watt and Kenneth A. Cragg. Both authors have tried to move
beyond a mere description of Islamic data to the more challenging task of helping
Muslims to deepen and strengthen their faith, making it more directly relevant to the
questions and issues we face today. '

Rather than analyze the prolific writings of these two scholars, I will focus only on
those contributions which address one inter-connected theme: the "foundations of faith".
Thus, I will first present and then evaluate Watt’s and Cragg’s expositions on the origin of
Islam, the concept of revelation, and the person and function of the Prophet. In trying to
answer whether non-Muslims can ever adequately interpret Islam, I will suggest that any
study of the Muslim faith must focus on Muslim interpretations, taking seriously - in all its
implications - the idea that "Islam is what Muslims say it is." ‘

Montgomery Watt: A Brief Biographical Sketch
William Montgomery Watt, the only son of the Rev. Andrew Watt, was born
in Ceres (Fife), Scotland on the 14th of March 1909. He obtained a Master
of Arts in Classics from the University of Edinburgh in 1930 and a Bachelor of Arts
in Literae Humaniores from Oxford University in 1932. The following year Oxford

55
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MODERN BiR HACLININ KUSURLARI:
| '~ Montgomery Watt Ve .=
fslam'1 Entellektiielizmle Fethetmenin Zorluklar1

ELISABETH OZDALGA”
Cev: Yasin Aktay

Montgomery Watt son kitab: Islamic Fundamentalism and Modernity (1988)'&6
modern fslam'1 kendi-imajlar1 agisindan tartismaktadir. Rasyonel felseff bir ge-
lenek Bati diinyasma kendi kazanimlari hakkinda elestirel bir mesafede bulun-
ma imkanir saglamigtir. Watt buna tekabiil eden herhangi bir bakigagisiin
Islam'da eksik oldugunu savunur. Bunu énemli bir eksiklik olarak goriir-ve sa-
yet Islam diinyas: bu eksikligi gidermeyecek olursa "giinimiziin gercek itiraz
ve sorunlanni goriip onlara kargilik veremeyecegi'ni (Watt, 1988: 22), bunun da
modern diinyadaki hayatiyetini siirdiiremeyecegi anlamina geldigini sSyleme-
ye getirir. Toplumsal ve kiiltiirel geriliklerden kagmabilmek igin fslam'in daha
bir 6z-diisiiniimsel ve tarihsel elegtiriye agtk olmasi gerekir. Bir 6rnek olarak
Watt hirsizhik cezas: olarak ellerin kesilmesiyle zina cezas: olarak taglama konu-
sundaki cokga tartigilan hukuk kurallarna igaret eder.! Kisas mantigina dayal
ceza Arab Bedevi kabileleri gibi ilkel toplumlarda amacina hizmet etmis olabi-
lir, fakat bunlar kesinlikle modern bir siyasi baglama uymaz. Geleneksel top-
lumda merkez? otorite zayifti ve her kabile veya yerel grup diizeni kendi adina
ve kendisi icin korumak zoruindayd: ki, bu da kisas1 zorunlu kiliyordu. Oysa
modern bir toplumda siddetin araglar: merkezilegmis ve tekellegmigtir. Modern
siyast glictin etkililigi "5zel' kisas"a dayanan cezalandirmayi gereksiz kilar.

*Prof. Dr. Elisabeth Ozdalga, ODTU Sosyoloji Béliimii gretim tiyesidir. .

1. Watt'a gore, Kur'an'da hirsizlik durumunda ellerin kesilmesine iliskin delil olmakla birlikte zina
durumunda taglamaya dair bir igaret yoktur. Tkincisi, Seriat'a Muhammed'den iki kugak sonra
eklenmis bir seydir (Watt: 19-20).

tezkire, Ug Aylik Derleme, Vadi Yaymnlary, 1997, Say: 11-12, sayfa : 24 - 37 ( b are )

R
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Watt bu tiir cezalandirmalar1 kendiliginden ahlak-dis1 olduklarindan degil
anakronistik olduklarindan dotay: suglar (Watt: 19-22).

Montgomery Watt'a gore islam'da tarihsel bir bakigagisinin eksikligi ta bag-
langiclarina kadar gider. Nitekim tarihe kargt bu kayitsizhik Islam'in tizerinde
yapilandigt Arap kiiltiirtintin karakteristik bir ézelligiydi. Hem Yahudi hem de
Hristiyan gelenekler bu bakimdan farkliydilar. Onlar erken bir agamada tarihsel
stirekliliklere yonelik bityiik bir duyarhlik geligtirmiglerdir.

Montgomery Watt fslam'daki tarihselligin eksikligi diisiincesini gu argii-
manlarla destekler:

flkin, hem bireyde hem de toplumda agtkea ifade edilen bir degismezlik
ideali vardir. Degisimler bityiik bir kugkuyla karsilanmaktadir. Islam'da sapkin-
g adi bid“at 'tir ki, bu da yenilik anlamuna gelir.

Ikincisi, Islam, tarihsel siirekliligi temin eden bir yetkiyle birlikte Kiliseye te-

- kabiil edebilecek bir formel drgiitlenmeden yoksun olmugtur. Formel bir 6rgiit-

lenmenin varhg: tarihsel olaylarin archgikhig hakkindaki farkandalig: artinr.
Oysa bunun eksikligi tarihsel bilincin bulamklagmasina gotiirir.

Uciiniisii, Islam'in son ve dolay1styla nihaf (yegane) din oldugu diisiincesi. -
islam'da vahy'e bir nokta konmustur. Bu da vahyin hakikatlerinin degismez ve
mutlak oldugu anlamina gelir. Bu durumda onlar tarihsel olaylarin akigin: agar.

Dérdiinciisit, tarihin gézard: edilmesi Kur'an'in yapilanma tarzi icinde de
goriilebilir. Bunun bir drnegi Incil'den nakledilen olaylarnn sirasinin karigtiril-
masidir. Bagka bir ornek farkh ayetlerin yeniden {iretilme tarzlandir: Muham-
med'e verildikleri sira icinde degil, fakat uzunluklarina gore siralanmug ki, bu-
nun da vahyin kronolojik sirasiyla veya “tarih"iyle hig bir iligkisi yoktur.

Begincisi, islam'in diger dinlerin mirasi kabul etmedeki isteksizligi. Watt
buna Islam'in kendine-yeterliligi der. Orijinal kaynagin Incil oldugu kabul edil-
meksizin Yahudi ve Hristiyan kutsal metinlerinden bir siiril isim ve olay orjinal
tarihselliklerine hic bir dikkat sarfedilmeden kullanilmaktadr (s. 3-14).

~ Hayati degismezlik, nihailik ve kendine-yeterlilik tasavvurlarina gore 6r-
giitlemek, fslam tarihinin ilk dénemlerinde meveut kogullar gdzdntinde bulun-
duruldugunda anlagilabilir bir seydi. "M.S. 1000 yilindan yaklagik 1600 yilina
kadar varoldugu bicimiyle Islami diinya cemaatinin yaratilmasi, bir biitiin ola-
rak insanhgin en biiyiik baganlarindan sayilacak kadar kaydedilebilir bir baga-
ridar... Fakat bu bagariya ragmen, Islam'm ilk dénemiyle ayn1 imaja dayalt bir
cemaat1 yeniden yaratma yoniindeki hig bir girigim tatminkéar sonuclara sahip
olmarmustir” (22-23). Watt, degisik Islami dirilis hareketlerinde yaygin olan, er-
ken Islami hayatmn ideallegtirilmesinin 6zellikle tehlikeli oldugunu soyler. Bunu
bir tarih duygusunun eksikligiyle yorumlar ve Miisliimanlara "gegmige 'geri
gitme'nin daha faydali yollartni sunan" Hristiyanlifa bir bakmalarim Onerir.
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William Montgomery Watt, Modern Diinyada Islam Vahyi (Islamic
Revelation in the Modern World), Edinburgh, University Press, 1969,
104143 sayfa, L 1,5.

Istam ilimleri ile ugrasanlar arasinda Prof. Wattn tammayan he-
men hemen yok gibidir. Cesitli konularda ondan fazla eseri ve ¢ok sa-
yida ilmi makaleleri ile meslektaglarinin takdirlerini kazanmg olan Watt,
halen Edinburg Universitesi Arapga ve Islami Cabgmalar Bélimii bas-
kanidar.

Burada tamitmaya calisacaginuz cserin énsdziinde Prof.Watt, s6y-
Je demektedir: “Bu kitap, Islam iizerine yazilmis birgok eserden farkh
olarak, sadece akademik bir eser olmayip, genis dl¢iide sahsi gorisleri
ihtiva etmektedir, ¢iinkii burada, Islamla Hiristiyanhk arasindaki mii-
nasebet iizerinde otuz yib asan bir tefekkiiriin sonunda ulastifim nok-
tay1 agiklamaya tesebbiis ctmekteyim.” Boyle bir amagla kaleme ali-
nan eserin hem Islam, hem de Haristiyan diinyasi igin biiyiik bir 6nem
tasiyacagindan sijphe edilemez. Fakat eserin ana gayesinin, Istamu,
Avrupa ve Amerika okuyucularmma takdim etmek oldugunu hatirda
tutmakta yarar vardir.

Modern Diinyada Islam Vahyi, belli bash su konulan ihtiva etmek-
tedir:

1. Vahiy konusunun ele alimsi
2. (Hz.) Muhammed’in vahiy tecriibesi
3. Kuran’m vahyi ve bu konu ile ilgili faraziveler
4, Kur’an’in muhtevasinda venilik
5. Vahyin gelisi
0. Vahyin yorumlanmas:
i. Diyagramatik —veva Sematik- olarak vahiy
8. Vahyin etkisi
9. Vahiyle ilgili kelami gériisler

10. Gelecegin diinyasmda Tslam.




