CHAPTER 18

L4

MODERN ISLAMIC DEVELOPMENTS

1. INTRODUCTION

When treating the pre-modern period of Islamic thought in the preceding
chapters, it made sénse to organise the butk of the material in terms of sects
and schools. One of many respects in which the Western impact has pro-
foundly changed the Islamic world is that these affiliations have tended to
lose their former salience. The significant divisions within Islamic thought
are no longer thase between Hanafis and Shafi‘ites, or Ash'arites and tra-
ditionalists. Even the lines of division between Sunnis, Zaydis and Ibadis
no longer support much in the way of inteliectual superstructure, whatever
role they may play in the communal politics of the relevant parts of the
Islamic world. Of the main sects and schools in terms of which the bulk of
this book has been organised, only the Imami Shi‘ites remain strongly dif-
ferentiated from the broad spectrum of modern Islam.,

This remaining division is, however, very real. It is not simply that the
heritages of the Sunnis and Imimis arc in some ways very different in
content and character. The contrast that will occupy us in this chapter
relates rather to the dissimilar fates of the two scholastic traditions. That of
the Sunnis has become precisely a heritage (faré@sh): rather like a revered
monument, it is cherished by people who no longer really inhabit it. The
Imami scholastic tradition, by contrast, can still be described as 2 living
one, owing its continuity and adaptation to scholars who operate within it.
Iz may be that the difference is in some ways more apparent than recal, and
that in the long run it will disappear. But to date it remains a striking one.
Accordingly this chaprer is divided into two major sections. The first deals
with the mainstream, overwhelmingly Sunni, forms of modern Islamic
thought, and the sccond with Imami Shi‘ism. I shall return to the compar-
ison between the two evoludons in the concluding section.

The chapter is subject to several limitations. First, in 2nalysing recent
Muslim discussions of forbidding wrong, I have deliberazcly concentrated
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506 * BEYOND CLASSICAL ISLAM

on changes which have taken place in response to contemporary conditions
of life and thought. Much space in the modern literature is devoted to
repeating what was said by the medieval scholars; while this process is an
essential part of the background to the developments described in this
chapter, it would not be illuminating to investigate it in any detail.
Secondly, I have not even tried to achieve a comprehensive coverage of the
literature. The documentation for earlier centuries has been reduced to
almost manageable proportions by the ravages of time; while much of value

has doubtless been lost, it is surely also the case that a great deal of chaff’

has been winnowed out. This is emphatically not true of contemporary lit-
erature, for all that it is conventional for writers on forbidding wrong to
lament that their topic is a neglected one.! I have made it my business to
examine all modern discussions of the subject that have come my way, and
in particular I have consulted all monographs on the duty that were avail-
able to me, if only in the manner of Ibn Sini (d. 428 /1037).2 But I have
not, for example, made any attempt to cover systematically the large
amount of relevant material that can be found scattered in Muslim jour-
nals and newspapers. Finally, the fact that we are dealing with the contem-
porary world opens up the possibility of escaping the confines of the
literary record by recourse to field-work. I am all in favour of this; but I
have not attempred it mvseif.

2. DEVELOPMENTS IN SUNNI ISLAM

For a long time the Western penetration of the Muslim world had little
visible impact on the aspect of Islamic thought that concerns us. On the
one hand, the religious scholars continued to write about forbidding
wrong in the traditional way. This is true, for example, of the handling of
Q3:104 in the Koran commentaries of Shawkani (d. 1250/1834),°
Mahmid al-Alfis (d. 1270,/1854),* and Siddiq Hasan Khin al-Qannawji

! For a Sunni exampie of this topos, so famiiiar in our own academic culture, see “Abd at-*Aziz
ibn Ahmad al-Mas'td, al-Amy bi'l-ma‘risf wa'l-nahy ‘an al-munkar wa-gtharuhuma i fifs
al-umma,vol. 1, Rivad 1414, 7.19; this author proceeds to make good by offering us a first
volume of 571 pages {for a survey of what is yver to come, see ibid., 26-32}, For a Shi'ite
example, see Savyid Mahmid Madani Bajistini, Amr bak ma'ritf wa naly az munkar: do
farida-i bartar dar sira-i masisnin, Qumm 1376 sh,, 10,19,

* For Ibn Sind’s reading habits, sce R. Mottahedeh, The mantle of the Prophet, New York
1985, 88f. T am also aware of the existence of some dozen monographs on the duty to which
I have not had access.

% Shawkant (d. 1250/1834), Fash ai-gadir, Cairo 1964, 1:369.15. In this context we can
treat Shawkant as in effect 2 Sunni.

* Mahmad al-Aldst (d. 1270,/1854), Rk al-ma‘ani, Caira 1301-10, 1:643.9. An unusual
feature in a Sunni work is the reference to ‘Shaykh Abii Ja'far [al-Thsi] among the
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(d. 1307/1890).5 And on the other hand, few Muslims of this period
whose thought was strongly influenced by the West scem to have shown
much interest in forbidding wrong.®

Even when Western influence begins to affect the discussion of the duty,

much remains essentially familiar, A good example of this is the salience of

Ghazzali (d. 505/1111). This, of course, is nothing new,” but my impres-
sion is that it becomes even more pronounced in modern tmes. Thus
QisimI quotes Ghazzall in his commentary to Q3:104,% as does Muhammad
‘Abduh (d. 1323/1905). Havdarizade, as we have scen, based his Turkish
account of the duty, written towards the end of the First World War, on that
of Ghazz3l1.** When ‘Abd ai-Qadir ‘Awda (d. 1374,/1954) wrote his trea-

tise on Islamic criminal law some three decades later, he too drew most of

the structure of his analysis of forbidding wrong from Ghazzali.!! More
recent writers have followed suit?® Thus che Indian scholar Jalal al-Din

Imimivya” as holding the view that al-amr bi'l-maif is an individual obligation (zkid.,

643. Nu f. above, ¢h. 11, note 156}. This information doubtless derives from Tabrisi,

K&Ea 1:484 3; for the use Alisf made of Tabrist’s commentary, sce M. *Abd al-Hamid,

al-Aliesi mufasciran, Baghdad 1968, 205f.

Siddiq Hasan Khan al-Qannawji (d. wwow\umoov Facl al-bavin, cd. -.w I. al-Ansar, Sidon

and Beirug 1992, 2:304.4. The same Is still truc of Jam3! al-Din al-Qasimi (d. 1332 /1914)

{ Muhasin al-ta’wil, ed. M. F. “Abd al-Bigi, Beirut 1994, 2:107.10).

® For two cxceptions, sec below, note 37, 7 See above, ch. 16, 450-5.

3 Qasimi, Mabidsin, 2:108.7, 108,18 (the [atter a quotzdon of Ghazzall's opening statement

on al-amsr S.e.ﬁahﬂ&m a favourite with later gencrations). Qasimi also wrote an epitome

of the Iimd’, in which he naturally summarised Ghazzali’s docrine of al-amr bi'f-ma 5if

{ Maw'izae E.E: TN WIR bns_ 7° ‘alitn al-din, ed. “A. B. al-Baytir, Beirut 1981,

243-50).

Rashid Rida (d. 1354,/1935), Tafitr al-Mandr, based on lectures of Mubammad “Abduh,

Cairo 1367-75,4:30.13 (quoting "Abduh}, and <f. 30.24, 31 4, 33.17; the sct of this work

that I used mixes volumes of various. printings. For a discussion of the commentary on

Q3:104 in the Tafizr al-Mandr, sce Roest Crollius, “Mission and moraliny”, 275-82.

Anether author of this period who makes marked use of Ghazz3h in a brief account of ai-

amy (7 -mavif is Zammir (writing 1329/1911} (al-Hukm we'l-intizam, Alcppo n.d..

26.6, 26.106, 29.8; he also quotes Ghazzili's opening statement on al-amr bi'f-merif,

ibid., 5.4).

19 Sce uvoﬁw. ch. 12, 330-3, where the dependence of Osman Nuri on Haydarizide is also

noted. A later Turkish academic writer likewise cites Havdarizide for the ‘fundamental

bases® (temel esasiar, sc. arkan) of the duty (E. Esrctoglu, ‘Islimiverde ihdsibin prensip-

leri’, Tarib Dergist, 25 (1971), 99).

‘Abd al-Qadir ‘Awda (d. 1374/1954), al-Tasii® al-jind T al-Iigwmi, Caro nd.,

1:489-513 §§340-50. The dependence is particularly clear - and acknowledged - at sbid.,

495-510 §§343-6. I owe this and several other references in this chaprer to the r:ﬁnnuv

of Tufan Buzpinar of the Islim Aragtirmalan Merkezi, Uskiidar, who made availabie to me

the relevant files of the Centre.

2 In addition to the cxamples given in the text, see Nash’at al-MistT, al-Aner 590-ma ifwa'l-
naly ‘an al-munkar min Tafie e Kathir wa-sburih Abi Hamid al-Ghezzali, Caito nd.,
the title of which is sclf-cxplanatory {T am indebted ro Maribel Ficrro for sending me a copy
of this work); Mubammad Ahmad al-Rashid, al-Muntelag, Beirut 1976, 90.3, 131-%;
Fariq "Abd al-Majid Hamid al-Samared, Mandlij al-nwlnma’ i o bi'laarif wa'l-
naliy ‘an al-nmunkar, Jedda 1407, 9.2 (quoting Ghazz3I0s opening statement), 54.14, 57.7,
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508 » BEYOND CLASSICAL ISLAM

‘Amiri makes extensive use of Ghazzall’s account in a short but learned work
devoted to the duty,® and the Syran fundamentalist Said Hawwa
(d. 1409 /1989) likewise draws on it heavily.!* Another Syrian, Ahmad ‘Izz
al-Din al-Bayanani, lifts most of the structure of his lirtle book on forbid-
ding wrong from Ghazzili’s account.!® The well-known Algerian funda-
mentalist preacher ‘All ibn H3jj (Ali Belhadj) makes considerable use of
Ghazzall in a series of mosque talks on forbidding wrong; when a questioner
asks for guidance on reading, he is strongly recommended to consult
Ghazzili.'® Ghazzili’s account is equally the single most important source
behind the structure of the expositon of forbidding wrong given by Khilid
ibn “‘Uthman al-Sabt, a Sa‘iidi writer in the Wahhabi tradition.}” Thus he

Foowmote 12 {conz.)

58.9, 188.8; "Abd al-Karfim Zaydin, al-Mufasal f§ abkam al-mar's wa T-bayt al-Muslim,
Beirut 1993, 4:354 §3,551 {quoting Ghazzili’s opening statcment); 359-63 §§3,561-8;
364 §3,571 (I owe my knowledge of this work to Asma Sayeed); *Abd al-‘AzIm Ibrahim al-
Mat'anl, Taghyir al-munkar fi madbbab abl al-snna wa'ljemi‘s, Cairo 1990, 76.19
{making tacit usc of a schema of Ghazzilt}, 77,16 (quoting him in the same connection),
169.10 (introducing a serics of quotations on the question of the ruler’s permission) (I owe
my knowledge of the existence of this work to the files of the Islim Arasarmalan Merkezi,
and my copy to Margarce: Larkin); Muhammad Nu'aym Yisin, aé-Jibdd: mavadinuhs wa-
asdlibuing, Amman 1978, 1936 {adopting a schema of Ghazzalt),

1 Jalil al-Din al-*Ams, al-Amr bi’l-maruf wa'l-naky ‘an sl-munkar, transfated from the
Urdu by M. A. A. al-Islaht, Kuwait 1984 (I am much indebted to Nurit Tsafir for procur-
ing me a copy of this work); notc particularly his usc of Ghazzili’s framework of condi-
tions (#bid., 23148, <f. above, ch. 16, 429-33) and levels (#fid,, 291-3, cf. above, ch. 16,
438-41). The author, 2 member of the Jami‘at-i IslamI in India, was born around
1356,/1937, and the preface is dated 1966; an English translation was also published in
Kuwait in 1984, with the author’s name given as ‘Maulana Jalaluddin Ansar Umiri’ in the
translator’s note (xii). All references below are to the Arabic translation.

1# $2'id Hawwd (d. 1409/1989), Jund Allib: thagifatan wa-akbligan, np. nd.,
367.11-368.13, 384.4-386.8. It is striking that such an author should owe more in this
tegard to Ghazzall than to Ibn Taymivva (d. 728,/1328), for all that the larrer is the
favourite authoriry of the fundamentalists and the author of a work on al-amr bi'l-ma ‘vif
{for which sce above, ch. 7, 151f).

5 Ahmad ‘Izz al-Din al-Bavanini, al-Amr bi'l-ma'rif wa'l-nahy an al-munkar, Aleppo
1973, Notc, for exampie, the presentation of the conditions (#474., 35—48) and fevels (here
termed mardtib) (ikid., 48-51). Explicit quotations from Ghazzali appear towards the end
of the work (ibid., 182.4, 183.2, 186.5). The hook is clearly aimed at a wide audience.

16 ‘Al ibn Hijj, al-Amr bl-ma'rif wa’l-naly ‘an al-munkar, a sct of scven casscttes distrib-

uted by the Libraric Islamique el-Badr, Pais, 7:1 (i.e. cassette 7, side 1). I am indebted 0

Emmanuel Sivan for lending me the first of the set in November 1992; I purchased cas-

scizes 3, 4, 6 and 7 in Paris in March 1993, but have not had access to cassettes 2 and 5.

They represcnt a scrics of talks (durits) given in mosques (#4id., 3:1, 7:1); there is no indi-

cation of the date at which they were given. The other reading suggestions offered by Ibn

Hijj are the Hanbalites Ibn Taymiyya and Khallat {d, 311,/923), and a work by a certain

Dr Faris Barakit. Iris clear from cassettes 3:2 and 6:1 that Ibn Hajj adopts GhazzaiT's levels

{darajde), but his main discussion of them unfortunately falls in cassette 5. For further

examples of his debt to Ghazzill, scc below, notes 168, 181. For a brief account of Ibn

Hajj’s career, sec 8. Labat, ‘Islamism and Istamists: the emergence of new types of politico-

religious mifitants’, in }. Ruedy (cd.), Ilamzinm and secularisn in Novth Africa, New York

1994, 112. In Arabic his name is written indifferently as “Ibn H3jj or “Balhaji”.

For this author se¢ above, ch. 8, note 148.
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adopts Ghazzill's distinctive terminology,’s and goes on to organise his
account in terms of Ghazzils four components.”® The popularity of
Ghazzali with modern authors is no surprise: the mwﬁn& of his systematic ver
practical approach had always been one that crossed the boundaries of sects
and schools. In this and other ways, we are still in a conceptual landscape
that is eminently recognisable.

Yet at the same time, these writings contain numerous reminders, some-
times subtle and sometimes jarring, that the old concepts are being
deployed in a new setting. At the very least, the influence of the West gave
new vitality to the traditional repertoire of wrongdoing. For example, we
arc told that at a time of military misfortune the khedive Ismi‘l (r.
1280-96,1863-79) was reproved by an unnamed scholar at the Azhar,
the reproof consisting of a well-known Prophetic wradition on forbidding
wrong.? Later, in private, the scholar elaborated: how could the khedive
expect succour from heaven when the Mixed Courts operated under a law
which allowed usury, when fornication was permitted, and the drinking of
wine legal? The khedive’s response was: ‘What can we do now thar forcign-
crs live side by side with us, and this is their civilisadon?’?! QOr as the
Lcbanese Shaykh Faysal Mawlawi put it in 1404 /1984 to an audience of

Muslims living in France, ‘European countries are nothing but wrongs®.22
{To the traditional wrongs he adds the cinema.?®) Qthers are concerned
with the duty of journalists to forbid wrong with the tongue,* the status

of cafés where there is no backgammon, card-plaving or liquor,? and the

15 Sabt, Amr, 147.12,

1% Ibid., 148-367; sce the table of contents. Ghazzill is mentioned quite often in the werk {see,
for example, ibid., 110.14, 147.1, 316.2), bur the degree of dependence is partly obscured
by the frequency with which Sabtacknowledges intermediate sources for material which they
in turn derive from Ghazzall. Thus he gives references for such marerial to Ibn al-Ukhuwwa
{ibid., 258.16, a story abour a man and his car which Ibn al-Ukhuwwa has fronm Ghazz3li,
Iipa’, 2:306.4), Ibn al-Nakhis (Sabr, Amr, 275 n. 1, a point that Ibn al-Nabhas has from
the Ilad’, sce above, el 16, note 35) and Tashkoprizide (Sabt, A, 357.10, a purple
passage from the ffvd’ for which see above, ch. 16, note 1243, On oceasion he criticises
Ghazzali (Sabt, Amr, 316.6). Ghazzill's account js also behind numerous points of detail,
such as the terms al-‘ajz al-hist(ibid., 105.1, sec above, ch. 16, note 38) and raglil al-"ald’ig
(ibid., 258.8, sce Ghazzali, Ijva’, 2:306.4, and cf. above, ch. 16, note 97).

% Mubammad Sulaymin, Min abblag al-‘ulama’, Cairo 1353, 100-2 no. 218, with the tra-
dition at 191.7 (quotced in Simarrd’t, Mandhif, 138~40). The isnéd prefixed o the story,
while imposing, is not reassuring as to its historicin. The tradition is thar discussed above,
ch. 3, 36f 2t Sulavmin, Min akliig al-ulama’, 102.2.

2 Shaykh Faysal Mawlawi, al-Amr bi’l-ma riif wa'l-uahy ‘an al-munker, cassette distributed
by the Union des Organisations Islamiques en France, Section d'Information, side 2 (#if4d
Urnppd knllbe mynkardr); 1 am grateful to Emmanuel Sivan for lending me the cassette.
This cassetre seems to be the same as that described in G. Kepel, Les bandicaes de Ulslasm,
Paris 1987, 259-62, whenee I take the dating; for Mawlawi himsclf, sce 78id., 258, [ am
indebred to Bernard Lewis for bringing Kepels study to my attention. 23 Ihid., 202.

2 (AN al-Tantdw®, Fus#l Iddmivva, Damascus 1960, 176.4 {this work was brought to my
attention by Yitzhak Nakash). ¥ JIbid., 1772
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ethics of car-parking — this latter an extension of GhazzilD’s discussion of
the tethering of animals in the street.?6 Bayaniini’s worries range from the
sale of photographs of women to physical contact between males and
females in crowded buses, posters advertsing dirty films, cafés, playing-
cards, and music on the radio and television:?” but his most insistent
concern is the un-Islamic practice of shaving beards.?

The novelties also invade the realm of ideas. The formidable curricu-
lum for Islamic missionaries which Muhammad ‘Abduh, or perhaps
rather Rashid Ridia (d. 1354,/1935), proposed in commenting on
Q3:104 is in large part 2 modern one;? it includes, for example, politi-
cal science { #m al-sivisa), by which Rida assures us that ‘Abduh did not
mean the kind of thing that Ibn Taymiyya {d. 7281328} had written,
but rather the study of modern states (duwal al-as#).3° Likewise Western
influence presumably played a part in ‘Abduh’s departure from a strictly
reveladonist view of right and wrong.? Hawwa implicitly acknowledges
the seepage of Western thought when he lists among the insults that do
not dispense one from performing the duty accusations of reactionari-
ness {raj'iyya) and backwardness (za’akbbbur).?? Other Western ideas
which eventually make their appearance range from social control3?® to
the unconscious.® Western ideas are also, of course, attacked. One
writer on forbidding wrong finds it necessary to include in his work a

26 Mist1, Amr, 72.7; ¢f, zbove, ch. 16, note 105,

7 Bayiniini, Amr, 135F. no. 6; 137 nos. 3 and 6; 138 no. 11: 139 no. 2. These items form
part of an updated version of Ghazz3il’s survey of wrongs (., 132-41).

3 Jbid., 63.10 (a first-hand anecdote); 91.5; 126.8; 136 no. 8; 189.11; 192,10,

* Ridz, Tafsir al-Manir, 4:38—44. The concern with Islamic missionary activity in the com-
mentary o Q3:104 is discussed in J. Jomier, Le commentaive coranigue du Mandr, Patis
1954, 333-7.

3% Rida, Tafsir al-Mandr, 4:42 no, 8. ‘Abdub’s personal confession of the difficulty he cxpe-

rienced in rebuking people (ibid., 29.11) also has a modern ring 1o it.

He stresses that what is nceded in order to know them apart is common sense rather than

erudition (ibid., 27.10); compife the relativism that Rashid Ridd infuses into the concept

of ma#iif in his commentary to Q7:199 {#bid., 9:536.15), and his exegesis of Q9:67 (ibid.,

10:618.19). By contrast, other Sunnis who pronounce on the question tend to adhere o

purely revelationist views of mariifand munkar (‘Awda, Tadmi’, 1:492.1, 492.8; “Ami,

Amr, 98.12; “Abd al-Karim Zaydan, Usi z/-da‘wa, Baghdad 1968, 144.13; SimarraT,

Manabij, 43.10, 46.4, 262f no. 5). Two exceptions arc Jama! al-Din Muhammad

Mabmad (Usal al-mugtamea® al-Ilimi, Cairo and Beirut 1992, 196.5, 199,13, a work

brought to my atrention by Kambiz Eslami) and Zaydin in 2 more recent work ( Mufagal,

4:353f. §§3,547-50). 32 Hawwi, Jund Allgh, 362.13.

% S. Ahmer Arvasi, b hil, Istanbul 1990, 169. He categoriscs af-amr bi’l-ma‘riif as an
important form of iczimai murakabe, parenthetically glossed sosval kosersi (he also glosses
nefs muhasebest as ‘auto-critique’). Harun Nasution, an indoncsian nco-Mu‘tazilite, like-
wise equates al-gmr b {-ma'riif with social control (Mardn, Defenders of reason in Isfam,
191, and cf. 151).

# ‘Ami, Amr, 273.3. He is discussing the efficacy (£2°#53r) condition, his point being that
a rebuke addressed 1o 2 fellow-Muslim may work on his subconscious mind,

>3

w
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refutation of the determinist fallacies (aqwal batila) of Schopenhauer
and Spinoza.?

All this, however, is pretty much peripheral to the conception of the duty
izself. What of the pull of Western ideas on this? One context in which for-
bidding wrong has played a part has been the enterprise of proving that all
good things found in the West are Islamic.?s Here the duty has been
pressed into service in connection with a spectrum of Western political
values ranging from constturionalism to revolution. A prime example of
the constitutionalist invocation of the duty is provided by Rashid Rida:
building on a hint of “Abdul’s, he contrives to find in Q3:104 a basis for
government by a representative assembly such as is found in republics and
limited monarchies.®” Writcrs linking forbidding wrong to revolution have
more to appeal to in their heritage. ‘Amii, in a careful discussion of the
question,*® enlists Ibn Hazm (d. 456,/1064),% Jassis {d. 370,/981)% and
Juwayn (d. 478,/1085);* his conclusion tends to support their views.*?
The Egyptian Muhammad ‘Umara finds in forbidding wrong a duty of
political participation {al-ishtighal bi’l-shu’in ai- ‘@mina)* if non-violent
participation is ineffective, then revolution becomes a duty. ¥ ‘Umira does
not reveal his source of inspiration here, but to the extent that it is not

. simply modern, it is likely to be Zaydi and Mu‘tazilite: he has a liking for

these sccrarians unusual in someone of Suani background.® An Ibadi

o

* Samarrd’l, Mandbij, 32-8.

"% There are in fact owo distinet enterpriscs which may motivare this search for equivalences:

the desire to legidmise the adoption of X from the West by finding an Islamic antecedent
for it, and the desirc to defend Islam against the charge of lacking X,

5 Ridd, Trfifr ai-Mandr, 4:37.20, 38.2, 46.9. Likewise the Tunisian Khavr al-Din Pashi (d.
1307/1890) sers up an analogy between, on the one hand, representative assemblies and
treedom of the press in Europe, and, on the other, the duty of the ‘#lamd” and notables
of the Islamic world w engage in tagbyir al-munkardt; in both cases the point is to check
the arbicrary behaviour of rulers (al-thtisth ‘ali I-duwla) (Mugaddinme bitih Agman al-
masalif, Isanbul 1293, 1411} In a similar way ‘Abd al-Rabimin al-Kawikibl (d.
1320,/1902} sces representazive assemblics as entirely in accordance with Q3:104 { Tubd’s*
al-istibdid, Cairo n.d., 82.11). Both are discussed in X S. al-Husry, Origins of modern
Arab political thougist, Delmar 1980, 46-9, 66t 138¢ S8 fAmid, Amr, 175-83,

¥ Ibid., 179-8), citing Ibn Hazm, Fisal, 4:171-6; cf. above, ch. 14, 390, and ch. 17, note
69. This passage is the most sustained statement of the revolutionary implicadons of /-
amsy bi'l-ma vif I have seen in pre-modern Sunni literature.

0 “AmA, Amr, 182f; ¢f. above, ch. 12, 336f,

* Ibid., 183.3; cf. above, ch. 13, note 56. 2 Ibid., 183.10.

¥ Muhammad ‘Umira, al-Idam wa-bugitq al-insin, Cairo and Beirut 1989, 82.15, 1169,
and of. 84.1 {faridar al-ishism nl-ijal fi slic’ien al-mujrama wa'l-dawiz),

* Ibid., 84.2,94.9,

* He responds cnthusiastically to the polemical equation of predestinationism and political
quictsm by the Zaydi imam al-Hidi {d. 298,/911) ("Umira, Ras3'if, 2:12-14: of. above,
ch. 10, note 42). The catholicity of his tastes is indicated by the fact that he is also an admirer
ot Howard Fast’s Sparzaces { ibid., 1:18Y;, Fast wrote the book so thar his readers ‘may take
strength for our own troubled future and that they may struggle against oppression and

=
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512 » BEYOND CLASSICAL ISLAM

author adds his own tradition to the revolutionary chorus.* In the recent
efflorescence of literature on Islam and human rights,¥ forbidding wrong
occasionally appears in yet another role: as a fundamental guarantee
{daman) of human rights in Islam.* Thus Shaukat Hussain considers that
‘the greatest sanction for the practical implementation of Human Rights’
is the duty of forbidding wrong.*

Alongside these rather sweeping invocations of the duty, we also find it
linked with particular political rights from the Western iiberal traditon.
Occasionally it is used as a foundation for freedom of association. Thus the
deputy postmaster-general of Peshawar quotes Q3:104 as his proof-text for
freedom of association, commenting that God has thereby ‘given the right
to form association for pursuit of righteousness’.>® (As in this case, political
rights in their Islamic versions have a tendency to be rights to do or say good
Islamic things, not bad un-Islamic things. 5! But the standard equation, and
it is an old one, is with freedom of speech (or expression, or opinion).

Footnote 45 (cont.}

wrong’ ( Spartacus, New York 1952, following the copyright page). A modern Zavdi docu-
ment whick identifies al-amr bi'-mariif with, among other things, opposing injustce
{mugdwamat al-sulm) is the manifesto of the Hizb al-Haqq, the main Zaydi poligcal party
in Yemen (Bayian masihvi® Hisé al-Hagq, np. nd., 8f no. 2; I am indebted to Bernard
Havkel for sending me a copy of this passage). For the Hizb al-Haqq and al-ams bi'l-
ma‘rif, sce also 8. Carapico, Civil society in Temen, Cambridge 1998, 145: for a reformist
appeal 1o al-aimr bi'l-ma riif in 1360,/1941, sce J. L. Douglas, The Free Yemeni Movement,
1935-1962, Beirut 1987, 54 (I owe both references to Frank Stewart).

* Bukayr ibn Sa‘id A'washt, Dirdsa: Ilamivea fi T-usil al-Ibadiyye, Cairo 1988, 107.19.
108.8.

¥ For an uncharitabie asscssment of this literature see A. E. Maver, Iam and bumar rights:
traditien and politics, Boulder 1995. [ owe such familiarity as I bave with it to my par-
ticipadon in a conference held in November 1993 at Yale Law School on ‘Law, culture and
human rights: Islamic perspectives in the contemporary world®,

¥ Muhammad Fathi “Ushman, Min usid al-fiker al-siydsi al-Islami, Beirug 1979, 330,13, For
& Zaydi author who adduces al-amr bi'l-ma‘tif in a discussion proving that Zaydism
bestows on the individual the best that modern thought has to offer, see Fadil, Man bunt
al-Zaydivva?, 58.5 (drawn to my attention by Bernard Haykel}.

49 Shaukat Hussain, Husnan rights in Ilam, New Delhi 1990, 104, and cf. 49¢,, 87. Itis not
far-ferched to see in some aspects of al-amr bi'l-ma rigfa value that could in principle con-
tribute to the creation of a culmire supportive of husman rights — or some tolerably exigent
Islamic versions of some of them — in the stares of the modern Islamic world.

3 Fakhruddin Malick, ‘Islamic concept of human rights’, in 8. M. Haider (ed.}, Ifamic

concepr of buman rights, Labore 1978, 59, similariy Abul A Mawdidi (d. 1399,/1979),

Hausman riglts in Islam, Delhin.d., 29 no. 7. Mawdiidi has a piece devoted 1o al-gsmr b7-

ma Tifin his MafEhim Iidmiya (Jedda and Dammam 1987, 111-21), bur it is surpris-

ingly uninreresting. .

Thus Shaukat Hussain, who likewisc links af-amr bi'f-ma 5if and freedom of association,

specifies that the right is to be used for the propagation of “virtue and righteousness’

( Human vigles in Ilam, 61). As Houchang Chehabi points out 1o me, this phenomenon

has parallcls in the history of Catholic thought in modern times. Thus Pope Leo XIII

(1878-1903), discussing “liberty of speech’ in an encyclical of 1888, affirms that men have

a right fo propagate “what things socver are true and honorable”, but that ‘lying opinions’

and ‘vices which corrupe the heart’ should be “diligently repressed by public authority® (J.

J. Wynne (ed.), The great cacyelical lesters of Pope Lee XIIT, New York 1903, 152).
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Muwaylihi (d. 1348/ 1930) adumbrates this in a jocular passage in which
he identifies journatists as playing the part of ‘those who command right
and forbid wrong to whom Islamic faw refers’ 52 A typical example of the
linkage is found in a work of Sa‘ld Muhammad Ahmad Ba N3ja.®3 He cites
Article 19 of the Universal Declaration of Human Rights regarding
freedom of opinion and expression, emphasising at the same tme that
governments — both Eastern and Western — have imposed scrious restric-
tions on it. He then turns to Isfam, and to the high status it confers on
freedom of opinion as an individual right. Forbidding wrong, he points out,
is among the most important duties of Istam, and its realisation necessarily
requires freedom of opinion, as is m,vmmnnmm trom many Koranic verses. He
goes on to explain that this is not, of course, a right to propagate views con-
trary to Islamic beliefs or morals, and so forth. Thus Islam, he nosmmmn._nf
secures freedom of opinion and thought, Numerous authors associate for-
bidding wrong with freedom of speech in these or similar terms.>* Some
make separate reference to a right of protest or the like against rulers, and
they have no problem in grounding this in forbidding wrong.55

e
b

Mubhamumad al-Muwaylitd (d. 1348/1930), Hadith “Isid ibm Hishism. Cairo 1907, 419,
translated in R Allen, 4 period of time, Reading 1992, 137 (I am indebied w Roger Allen
for drawing my attention to this passage). Cf. also above, notes 24, 37,

Sa'Td Muhammad Abmad B3 Néja, Dirdsa mugaring hawls *-193n al-Glnmi l-Dugity al-
insin, Beirut 1985, 49-51 .

Sce Haseyin Kizim Kadr {d. 1352/ 1934), Insan hakiarm bevannamesqudi Iddm
bukukuna gore izal, Istanbul 1949, 7210, 73.3; "Abd ab-Hamid Mutawalll, Mabéds’
mizdm al-bukm fi °-Ildm, Alexandda 1974, 280.11; Muhammad al-Mubarak, Nigdm of-
Isidme: al-aders wa’l-dnivla, Beirut and Cairo 1974, 121.1, 121.19 (I am indebred to
Yitzhak Nakash for drawing this work to my attention }); Mubammad Ma'riif al- Dawaitbi,
al-Dawla wr'l-sulpa fi °I-Isldm, Beirut 1983, 56£, point 3 {also drawn 1o my atzention by
Yitzhak Nakash); Zavdan, Usil al-da‘wa, 175-7 §$195f: Subhl Mahmasani {d.
1407 /1986), Arkin bugig al-insin: babth magdrin fi “lshari'e al-Iigminag wa'l-
gawanin al-jaditha, Beirar 1979, 143.16; Muhammad Ahmad Khidr, ai-Tildm wa giig
al-insgn, Beirur 1980, 32.6; al-Hay'a al-*Amma Lil-Isti'lamat, Hregig al-insin f I-Ilém,
n.p. n.d., 9.1%; Ahmad Bukavr, ‘al-Damir al-dini wa-huqig al-insinivva fi I-Isldm’, in
Université de Tunis, Centre d°Etudes ot de Recherches Economiques ct Sociales, IIme
Reneontre Islomo-Chrérienne: Droits de Phomare, Tunis 1985, Arabic scction, 152.12:
Muhammad Sayyid Mehammad, ‘Hagg al-taim wa'l-i'lim £ °|-Islim’, in Hugitg al-insén
[ EIsdEm: mngilds al-Mutamar al-sidis lil-fikr al-Idimi, n.p. nd. {conterence held in
Tehran in 1408 /1988), 478.17 (speaking of @ hagy mi-ildm); Malick, ‘Islamic concept of
human rights’, 57-9; Hussain, Human rights in Islam, 51. As with Ba Nija’s cxposition,
a widespread fearure of these accounts is the limitation of the freedom to good opinions.
Thus Hussain in the passage just cited explains that “this freedom of opinion must be used
for propagation of virtue and truth and not for spreading evil or wickedness”; of, Mayer.,
Islaiss and human rights, 76£, and J. Donnelly, The concept of Dumas rights, New York
1985, 49f. (both commenting critically on this feature of Islamic human nghts lirerature;
Donnelly’s work was drawn to my attention by Rhoda Howard).

B3 Nja, Dirdisn, 30.5, on hagy al-murdgabe, Mabirak, Nigdm, 38—40, point 6; ¥hidr,
al-Iinie wa-lmgitg al-insin, 43.15; Tamil al-Din “Atiyva, ‘Huong al-insin £ '1-Islém: al-
nazariyya al-dmma’, in Hugig sl-iusin - Ilim: magilis al-Mw'tamar al-bhimic fil-filr
al-Idimi, Tehran 1987, 175 no. 3 (ragibat tasarrafir al-wilfs); Hussain, Human rights
in Islnn, 491, 87.
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‘The results of this syncretic activity are uneven. Sometimes they are quite
plausibie, as when forbidding wrong is linked to protest and revolution.
But where the match is with liberal values, the effect can be jarring. The
reason is not far to seek. Islam, within certain limits, telis people what to
believe and how to live; liberalism, within certain limits, is about leaving
them to work this out for themselves. It is this incompatibility that lies
behind the unhappy notion of a right to freedom of opinion which pro-
tects only good opinions.> What makes the disparity so salient in the dis-
cussions that concern us is thart forbidding wrong is precisely a practice for
telling people what to believe and how to live - for imposing tamily values,
not for enabling people to choose their lifestyles. This point has not been
lost on modern Muslim writers, who have long been critical of excessive
freedom in the West.>” Sayyid Qutb (d. 1386,/1966) remarks that in the
Jahili societies of the world today, debauchery and sin are considered to be
‘personal matters’ (masi il shakhsiyya) in which no one has a right to inter-
fere;>8 you tell people “this is wrong?’, and they respond: ‘On the contrary,
it’s not wrong; it used to be wrong in the past, but the world “evolves™,
society “progresses”, and attitudes vary.”®® A more earthy writer contem-
porary with Qutb opens his discussion of forbidding wrong with a charac-
terisation of the modern, as opposed to the Islamic, fashion (mdéda).%° The
modern fashion has it that people are free, nobody having any authority
over anyone else, or any right to interfere in his affairs; if you see someone
naked in a tram, or bad-mouthing religion, or drinking wine, or gambling,
or kissing girls in the middle of the street, so what? The characterisation he
then offers of the Islamic fashion stresses that the community is a single
body; a public wrongdoer does harm not just to himself, but ro you as well.
He invokes a well-known Prophetic tradition about people in a boat who
perish or survive together depending on their reaction to some of their
number who set abour making a hole in the keel — a clear indication that

5 “Amr, by contrast, simply dismisscs the modern notion of freedom of thoughs where the
well-being of the Muslim community is coneerned, since it is a community ugited in its
thoughr (Amr, 328.9).

57 Already in a discussion of al-asr bi'f-ma viifas the basis of Islamic government, a religious
scholar affiliated to the Cairo branch of the Commitzee of Union and Progress wrote that
mE.ounmn states, while forbidding public wrongs, permit many personai vices in order to
maximise frecdom (fadla itlag-i bitrriyet babanesiyle) { Mehmed Qadri Nasih (f. early four-
teenth/twentieth century), Zulm ve ‘adl, n.p. 1326, 168.7 (I am indebted to Sitkri
Hanioglu for supplying me with a copy of this text); for En author and his role in the Cairo
branch of the Commirzee of Union and Progress, see M. §. Hanioglu, The Yonng Turks in
epposition, New York and Oxford 1995, 52, 248 . 253, S. Balié, Das unbebannte Bosnicn,
Cologne 1992, 238, drawn to my attention by $itkri Hanioglu).

5% Savyid Qurb (d. mmmo\woamv 1 zildl al-Qur'gn, Beirut 1973-4, 949.12 {10 Q5:79).

3 Ibig. 950.10. 80 Tantdwi, Fusal, 174.2.
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the modern enemy is not just libertinism but also individualism.®* Thn Haj;
artacks those who seck to emasculate the duty on the pretext that we live
in a dme of demoeracy and liberty, and that every individual is a free agent,
as if democracy could abrogate this duty, which many today regard as inter-
ference in the lives of others and in itself a form of violence.%? In the same
article he invites the believers to sympathise with some upstanding voung
men who had gone to break up a dancing party, and were received by the
policc with a hail of rear-gas bombs.®® Anonymous participants in a bottle-
smashing incident which ook place in B’rriqi near Algiers in 1410,/1989
give a vivid account of the affair, in the course of which they highlight the
outrageous response of the vinmer: ‘Boumedienne permits taverns for
wine and mosques for prayer; it’s up to you to choose!’®* It was with some
foresight that Louis Gardet once wrote that forbidding wrong as moral
reform (‘réforme des moeurs’), though currently held in check by the
modern state, was alive in the sentiments of the Muslim people, and could
well reemerge in favourable circumstances.%®

It is not surprising, then, that in the modern Islamic world forbidding
wrong appears primarily as a praxis for the spreading of Islamic, not liberal,
values. Conceived in this fashion, it is not in any flagrant discord with the

cld scholastic tradition; but we can nevertheless discern a significant shift of

emphasis. The core of the old conception was a personal duty to right
wrongs committed by feliow-believers as and when one encountered them;
the core of the new conception is a systematic and organised propagation
of Islamic values both within and outside the community. A couple of points
may serve to illustrate the shift away from the old conception of the duty as
primarily one of response by an individual to an immediate situation. One
is the view of “Abd al-Karim Zaydan that a Muslim has an obligation to be

5L Ibid., 174.11; compare "Abd al-Mu‘izz ‘Abd al-Satidr, al-Amr bil-ma'rif wa'l-naby ‘an
al-munkar, Beirur and Damascus 1980, 10.14 (and cf. 7bid., 7.9, 16.8). For the boat tra-
dition in classical sources, see, for example, Buklyiri, Sebib, 2:111.19, 164.7; Ibn Hibban,
Sadrth, in the arrangement of FanisT, 1:306-9 nos. 294f., 297. In Ibn Hibban’s frst version,
which is aceually more apt than the versions of Bukhiri which modern Istamic authors cite,
someonc remarks: ‘Leave him alone! He's only making a hole in his own place!® (644,
306.13). Compare a version in an Ibadi source where the person making the hole savs:
‘It’s my place, I can do what I like here!” {AbG Bakr al-Kindi, Musznnaf, 12:11.7). The
tradition: is not usually made much of by pre-modern writers on forbidding wrong; but for
an cxception, sce Iba al-Nahhas, Tanbih, 87.13-89.17.

82 “All Ibn Ha3jj, *Man sihib al-‘unf’, al-Mungidl (Algicrs), 28 Jumadi II, 1410, 3d4.49,

translated in M. al-Ahnaf er g/, L'Algévie par sos islamistes, Paris 1991, 139. I owe all my

material from al-Mungidly 1o Abdesiam Maghracui, who kindly suppied me with copics.

Ton Hajj. *Man sahib al-‘unf’, 2¢.61, wranslated in Ahnaf, Algerie, 135.

Ibid., 142 = anon., ‘Hal atdka naba” al-B’rriqi: U, al-Mungidl, sccond haltof Rabi' 1, 1410,

2b.16. The article stresses that the action was taken only after less drastic measures had

tailed. 8% 1. Garder, La cité musnbmane, Paris 1961, 187.
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in a state of (psychological} readiness { isti ‘dad wa-tabayyn’) to carry out the
dury;*® Zaydan, characteristically, is writing a work in a modern genre which
might be called ‘mission theory’. The other point is a tendency to empha-
sise long-term results. An example of this is ‘AouT’s argument, in the
context of a discussion of the efficacy condition, that a reproof which goes
unheeded in the short run may nevertheless work on the offender’s sub-
conscious mind.%” But these are subtleties. By far the most obvious and
widespread sign of the times is a new concern with organisation.

‘Abduh’s commentary on Q3:104 as developed by Rida is an early
example of this concern, and it already places it in a context of mission
theory. On the assumption that the ‘community’ who are to perform the
duty are a subgroup of the community at large,®® they proceed to discuss
the nature of this subgroup. Sometimes, as we have seen, they appear to
be talking about consdtutonal government.®® But in one cxtended
passage, they seem to be thinking primarilv of missionaries,”® whether their
efforts be directed towards Muslims or non-Muslims.”? This enterprise
needs organisation: it should be in the hands of what these days is called
an association (jamiyya), and it needs a leadership (riyasa) to direct it.”2
The theme of organisation recurs in two anonymous — and somewhat
vacuous — reformist letters published in a religious journal in 1333,/19157°
and 1334 ,/1916.7* Zaydan likewise stresses the need for the duty to be per-
formed by organised groups,” and he is far from alone in this.”® Thuas

Zavdan, Us! al-da‘wa, 145.14. He is commenting on the “three modes’ tradition, from
which he contrives to infer this obligation. 7 See above, note 34.

See above, ch. 2, 17-28, We are not told whether or not this assumption is correct.

Sce above, note 37. 0 Sce above, note 29,

Cf. Rida, Infitr al-Mandr, 4:27.18, 35.2 (non-Muslims); i#id., 47.4 {both Muslims and
non-Mushms). 72 Thid. 45.7,47.1.

75 Anon., “Hal al-Muskmin al-vawm wa-Jama‘at al-da*wa wa'l-ishad’, al-Mandr, 18 {1333},
793.17,794.16, 794.24 (calling for the cstablishment of such an associadon).

Anon., ‘Hal al-Muslimin al-jum&ivya wa-faridar ab-amr bi’'l-ma‘réf wa'l-nahy ‘an al-
munkar’, al-Mandr, 19 (1334-5), 256.20. The reformist piatform is clearly articulated in
a passage denouncing indigenous tomb-cults and Western materialism (#544., 251.13}.

75 Zaydan, Usal al-da‘wa, 271f. §351, esp. 272.6, 272.17.

7 See Muhammad ‘lzzat Darwaza (d. 1404/1984), ai-Tafitr al-badizh, Cairo 19624,
5:14.12 (speaking of al-jamd Gt wa'l-munazzamar al-ijtima iyya, whose role he distin-
guishes from that of man bi-vadibi [~sulten}; “Umara, al-Ildm wa-lnegiiq al-insdn, 116,12,
Uthmin, Min usil al-fkr al-siyasi al-Islimi, 261.25; Muhammad ‘All Mas‘td, ai-Amr
bil-maritf wa'l-naby ‘an al-munkar, Cairo 1980, 58.4, 94.10; "Ativva, ‘Huqiq al-insin fi
I-Islam’, 147 27 (with the qualificadon thar this should not Imit the scope of individual
activity); see also L. Gémez Garcla, Marxising, {slam ¢ islamismo: el provecto de Adil Husayn,
Madrid 1996, 338, 340 (this study was drawn to my attendon by Marnbel Ficrro). The Basic
Principles Commiriee of the Constituent Assembly of Pakistan recommended in 1952 that
an organisation should be sct up to make the teachings of Islam known ro the people and
to perform the duty (Basic Principles Committee, Reporr, Karachi 1952, 2, drawn to my
attention by Yohanan Friedmann). The manifesto of the Zaydi Hizb al-Haqq speaks of the
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Hawwi explains that Muslims living in a corrupt Islamic state {(dawla
Islgmivya munpbarifa) should organise performance of the duty “with the
hand’; this operation should avoid collision with the state, and should take
as its rarget wrongs perpetrated by individuals {musical instruments, pic-
tures of nudes, liquor, or the flaunting of female sexuality).”” Sometimes it
is hard ro tell whether authors have in mind groups to be formed within
the society or the official activity of the state.”® The former is clearly envis-
aged in the Islamic human right of free association for the purposes of for-
bidding wrong.” Such societies for forbidding wrong have indeed been
cstablished from time to time; one was set up in Palestine in the time of
the Mandate,®” another is mentioned in Egypr.®?

A sense of what has changed with this espousal of organisation can be
obtained from a work in the mission theory genre by Muhammad Ahmad
al-Rishid.®? His concern is to show that the great authorities of the past pro-
claimed the legality of collective action (al-‘amal al-jamd?) in forbidding
wrong, and thus to refute the claim that such action is an innovation alien
to Lslamic norms.®¥ To this end, he collects some exampies of traditional
figures who are said to have performed the duty together with a group of
associates.8* Texts such as these, he remarks, are valuable discoveries which

need o develop a proper mode of performance of the duty ‘on the part of individuals and

groups (jamé& Aty (for this passage, sce above, note 45,

Hawwi, Jund Allil, 392 no. 6 {and see 391.1). He speaks here of sangim ‘wmalivvar nl-

jibhid bi’i-yad; but he has already defined his terms in such a fashion that jifxid within the

Tslamic world is synonymous with a/-anr 0i'i=ma vif, ibid., 364.8. For Hawwi's personal

experience in this kine of duty, sce I. Weismann, ‘Sa‘id Hawwa: the meking of 2 radical

Muslim thinker in modern Svria®, Middle Eastern Studics, 29 (1993), 613}, and for his doc-

trine of jibdd, sce I Weismann, ‘Sa'id Hawwa and Islamic revivalism in Ba‘thist Syria’,

Stndia Iigmica, 85 {1997}, 149-53.

78 For passages where the term rengin clearly refers 1o the lazrer, see "Awdaz, Tadii', H..mOM..mw
‘Amrf, Amr, 244 2; Zavdia, Mufagal, 4:370 $3.584. Mahmad speaks of ransin as desir-
able { Usald al-nujtama® ai-Idgmi, 203.21), but is vagae as to what he has in mind. A clear
case where tansin does not refer to the cfforts of the stare is the passage by Hawwa cited
in the preceding note. .

™ Fussain, Human vights in Ilam, 114, art. X3IV{a), and Mayer, Ilam and lnan vights,

91 (both quoting the Universal Islamic Declaration of Human Rights, adepted by the

Islamic Council of Europe in Paris in 1401 /1981); of. Munazzamart al-Mu’tamar ab-Islami,

“Wathigat hugq al-insan i *l-1sldm’, in Hugig ai-insan 3 "i-Idtm: megdlic al-Mu testiar

al-kiaumis il-fikr al-Isidme, Tehran 1987, 559, art. 22(b). N

See U. M. Kupterschmidt, The Supreme Mustin Council: Islan nnder the British Mandaw

Jor Polestine, Leiden 1987, 2491, on the Jam'ivinz al-amr b L if we'l-naky an ol-

munkar al-markasive of 135371935, note that the founders rendered the name of the

socicty into English as ‘Central Society for the Prescevation of Public Morals’. I gwe this
reference o Mike Doran.

E. Sivan, Radical Isiam: medicval theoloqy and modern pelizics, New Haven and London

1985, 85. 82 Rashid, Muntalag, 146-54. 8 Ibid., 146.14, 148.6.

Ibid., 149.12. The three cxamples given are the Companion Hishim ibn Hakim ibn

Hizim (scc above, ¢h. 4, nore 97), “Abd al-Rahim al-‘Althi (see above, ¢h. 6, note 103),

and Abii Bakr al-Aqgfall (see above, ch. 17, note 204).

N

8

=3

Iz
=

8

b4

T10Z2-40-ADN

=1

A

400°d



518 » BEYOND CLASSICAL ISLAM

should take their place in the law of Islamic activism (al-figh al-baraki).$° He
then quotes Ghazzall’s view that the permission of the ruler is not needed
for the performance of forbidding wrong by armed bands.3 This text, he
adds, is one that should be written in letters of gold, and memorised by mis-
sionaries (4 ‘4t); it shows that the literature of the heritage {kutub al-turith)
abounds in sources for the law of activism.®” Two things are noteworthy
here. One is the gap between the precedents he invokes and the current
practice he seeks to legitimise: the occasional examples of group action in
the literature of the heritage never involve the kind of formal associations
that have sprung up in the Islamic world under Western influence. The other
is the sense of surprise that Rashid displays.®® He takes it for granted, not
that his concerns and those of the heritage are identical, but that they come
from different worlds; the relevance of the views of the medieval scholars to
his own world is not an axiom but a discovery.

Who is it who is to engage in all this activity? One group that had tradi-
tionally been central to the performance of the duty gets remarkably Jittle
attention: the religious scholars. Two authors who still take them seriously
are Samarrd’T and Muhammad “All Mas“ad. Much of what Simarra’T says
about them is negative; but his high-flown rhetoric regarding the horren-
dous consequences of their silence in the face of wrongdoing does at least
pay them the compliment of supposing that they marter.?® In one of his
rare expressions of personal opinion, he tells us that he feels it to be better
for the duty to be undertaken by the scholars ( ‘wlama’).° It may be that
wrongdoing will become so rampant that they alone cannot handle it; in
that case the individual members of the community are obligated to act —
but under the leadership of their scholars.”! Mas“id seems to have in mind
the old saying about the tripartite division of labour, though hc does not
quote it. The duty is to be performed in three modes (mardtil). First, there
is the mode of the rulers {hukkim),”? who alone can use force. Second,
there is that of the scholars, who are to perform the duty with their pens,
tongues and ideas — but not with violence.”® Finally, there are the common
people (‘wwamm), for whom he reserves a fairly energetic version of per-
formance ‘with the heart’ - again without violence.** This ascribes a major

85 Thid., 151.9. ] )

® Tor this vicw sec above, ch. 16, 441. Another figure who is very partial to this text is Ibn
Hijj (see below, note 168). 87 Rashid, Munzalzg, 152.12.

88 See also iBid., 147.5. )

¥ Simarrd’l, Manabij, $-11. Salih al-Din al-Munajjid introduces 2 little anthology of
encounters benween wlama’ and rulers of the past with a similar lamenst {al-Amirin bl
marif, 3.3). % Samarra’1, Manakbij, 61.13. °1 Ihid,, 61.17.

?2 Muhammad “Ali Mas'td, Awmr, 24.2. 9 Ibid., 27.1. M Thid., 30.15.
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role to the scholars, though Mas‘ad’s concept of them is a broad and some-
what modernised one.%

A group that waditionally received rather little attention, and now gets
significantly more, is women.* While no author actually denies their ¢li-
gibility to perform the duty, *Amri comes close to it for although he is
clearly composing his account with GhazzalT’s in front of him, he chooses
to open his analysis of the conditions of obligation by stating that ‘a man’
(ad-rajul) must be legally competent.?” By contrast, an Egyprian aca-

- demic writing on Zaydi thought reacts to the exciusion of women by the

imam al-Mu’ayyad Yahya ibn Hamza (d. 749 /1348¢.} with the remark
that he sees no ground for stipulating that the performer be male.%8 The
Palestinian exegete Darwaza understands Q9:71 to establish the equality
of women with men, in particular with regard to forbidding wrong.?®
The fact that he is alone in raising the question among the seventeen
modern Sunni exegetes whose commentaries I checked may suggest
some reluctance to broach a sensitive issue. 2 Qutside Koranic cxegesis,
however, the verse is quite often invoked to include women, fbn H3jj
takes it to say that the duty is incumbent on women as well as men —
though he adds that women are a special case.!9! Muhammad Shanf
Chaudhry interprets the verse to mean thar Muslim men and women “are
severally and jointly responsible for enjoining the right and forbidding
the wrong’;**? appropriately, his book has an introduction penned by his
wite, Dr Nasreen Sharif of the Fatimah Jinnah Medical College. Fadl
Itaht, who teaches at a religious college in Riyad, ends an otherwise some-
what arid work on the duty by calling on all male and fernale believers to
concern themselves with forbidding wrong, and quoting the verse to

® He inciudes among them authors, school-teachers, preachers, spiritual guides, and
whocver is learned in mariers of religion: (ibid., 27.2).

% See above, ¢h. 17, 482-6.

7 ‘A, Amr, 246,11 (for his dependence on Ghazzill, see above, note 13, and for the
passage of the Jfna’ thar he is following ar this point, se¢ above, ch. 16, 429), Likewisc in
his comments on Q%:71, he dots not take the opportunity to meaton women (£bid.,
218.11). He does aliow z wife to counsel her hasband despitce her subordination to him
(#54d., 344.1, citing Ghazzilt; of, above, ch. 16, 431£). An author who uscs wording
derived from Ghazzili to include women is ‘Abd al-Wahthib Rashid Aba Safivva (Sharl
al-Arbe'in ai-Nawawiyya fi thawh jadid, n.p. 1988, 399.15).

% Subhi, Zeydive, 310 n. 26: £, above, ch, 10, notes 140f

* Darwaza, al-Tafiir ai-badith, 12:186.8 (to Q9:71); and of, ibid., 9:71.21 (xo Q4:34).

1% Another plaasible exampic of such reluctance is an article on torbidding wrong which

appeared in an Egyptian women’s journal, and yet never directy confronts the question

{"Abd al-‘Aziz al-Shari¥, “al-Amr bi'l-ma'rif wa'b-mahy ‘an al-munkar?, al-Nabda nl-

#isEEyye, 9 (1931), 220-2, drawn o my artention by Beth Baron},

Tbn F38), Amr, 1:2. There may be a fuiler discussion of this verse on casscre 2.

1% Muhammad Sharif Chaudhry, Wameen’s rights in Iinm, Delhi 1991, 148 no. 2.

i

T10Z2-40-ADN

29:497

B00°d
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make his point.}%% Fathi “Uthmdn cites the verse to show that in Islam
women are not stipped of rights and duties, nor denied legal personal-
ity and social responsibility, !0+

A particularly strong proponent of female participation is “Abd al-Halim
Muhammad Abi Shuqqa, a pupil of Nisir al-Din al-Albani. He adduces
Q9:71 as a proof-text,'% and finds examples in tradition (badith) of
women performing the duty against men.'% One of these is a story set
among a tribal group which converted to Islam after the conquest of Mecca
in the year 8 /630. The best they could do for a prayer-leader was a boy of
six or seven who happencd to have learnt some of the Koran from travel-

lers. Unfortunately his garment was so short that his bottom was exposed

cach dme he prostrated himself. In response to this spectacle, a tribes-
woman called out: “Aren’t you going to cover up your Koran-reciter’s
bottom from us?’ {a-lg tughartan ‘annd st girithum?). The tribesmen
thereupon made the boy’s day by providing him with a shirt.*%” This is an
original use of a tradirion that plays no part in pre-modern discussions of
forbidding wrong by women or anyone else.

What is less common is for these writers to face squarely the tensions
between such views and the traditional subordination and seclusion of
women. A generation ago Zaydan published a work in which he held that
women should be iavolved in Muslim public affairs {though not in elec-
tions); he spoke of them performing the duty rowards members of the
family, neighbours, and other women!® - but not, by implication, towards
men in general. In a massive work on the legal status of women in Islam pub-
lished a quarter of a century later, he is emphartic that women are obligated
to perform the duty just as men are;'® but again, he does not seem to think

103 Fadl llahi, al-Hisba: ta‘rifubd wa-mashyi‘ipyatuhi wa-wojrbubd, Gujranwala 1993,
82.14. Iiihi, whosc work was drawn to my attention by Kambiz Eslami, uses the term
lrisha to cover both the official and individual dudes.

104 “Uthendn, Min usil al-fkr al-siydsi al-Ildmi, 255.20.

95 “Abd al-Halim Muhammad AbG Shuqqa, Tabrir al-mar'a fi ‘as al-risgls, Kuowait
1990-1, 1:89.6, and «f. 2:49.2,223.2.

106 Ihid., 1:29.8,2:49.16, 50.4, and cf. 226.9,227.9.

107 Bukhad, Sakib, 3:144.7. It is the boy, "Amr ibn Salima al-Jarmi (d. 85/704), who nar-
rates the story in Basra in later life (scc also Ibn Hanbal, Mumad, 5:30.1, 71.4; Abg
Dawid, mana.u. 1:393f. no. 585; Ibn Sa‘d, Tabagdr, 7:1:63.16,64.8,and cf. 64.12). This
is not the only tradition of BukharTs rhat is manifesty intended to amuse us.

108 Zavdin, Usiil al-dara, 136.2, quoting Q9:71.

109 Zavdan, Mufagal, 4:211f. §3,288, §3,291 (arguing that for this reason women too have
frecdom of opinion); 358 §3,557 (his kev statement on the question). He inscrts frequent
references to women in rewriting the traditional rales (see, for example, #6id., 356 §3,555
{ Muslim wa-Musiima), 360 point 4 (rajulan kdzna mw imra’n), 363 §3.569 (al-Musin
aw al-Musiima)); he even does so in a text he takes from Qurtubf (ibid., 356 §3,554,
citing Qurwbi, Jam:®, 4:47.11). He likewisc cxtends Ghazzill’s remarks on boys who
have not vet attzined puberty to include girls in the same position (Zavdan, g..mmamh.h
4:360, point #; <f. above, ch. 16, 429). He states that some scholars had made no explicit
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that they should do it to men, at least not outside the immediate family.t10

Instead, his earfier mention of women doing it to other women now reap-
pears as a programme for endowing women with a parallel public space of
their own. Thus where the state organises the duty officially, it may open a
college to train female officers to perform it {mubrasibiz) ! Likewisc
Muslim women at the present day should undertake the dury as organised
groups, forming female associations (jam iz nisi yya) for the purpose.
These associations should operate among women, whether seeking them
out in their homes or inviting them to their centres; they should publish
weekly or monthly magezines, and arrange classes, lectures and discus-
sions.'*? This, of course, is a rather progressive view. A more conservative
attitude is represented by the Sa‘idi Khalid al-Sabe. Following Ghazzali, he
has no hesitation in taking the position that to be male is not a condition of
obligation!1* However, he goes on to make it very clear that we are talking
about a woman in her own home; this is no licence for women to g0 outside
their homes to practise the duty, involving themselves in religious and other
affairs, as unfortunately happens so much these days.!* Another conserva-
tive Safdi author, ‘Abd al-‘Aziz ibn Alimad al-Mas‘iid, states that for
woren the normal mode of performance of the dury with respect to men is
in the heart.'*® He does, howevez, take the view that thev should do it to
other women, and verbally to those males who are related to them.''¢ This
includes their husbands,'?” and, of course, their children; as he points out,

they are well placed to perform the duty with regard to their children since,

unlike men, they spend all their time at home. 8

statement on the question of the performance of the dury by women because the answer

was so obvious; he is at [east able to invoke Ghazz3lT's explicit statement on his side (ibid.,

358 §3,558; cf, above, ch. 16, note 13). .

He repeats the old view that a wife may reprove her husband (ifid., 362 §3,565; <f. above,

ch. 16,431£); he adds a new nwist by stating that a daughter mav do it to her father (ibid.,

361 §3,564). ML Ihid., 370 §3.584. 112 Jhid., 370 §3.585.

N8 Sabt, Awmr, 171.5; he quotes Q9:71 asa proot-text, iid., 172.6.

Ht Ibid., 172.11. He likewise disapproves of women showing their hands and faces {ibid.,
305.8), but he is by no means totally inflexible: in this ace when the media have brought
evil into every home, he is prepared to countenance Islamic summer centres for women
on the prnciple of choosing the lesser evil (#bid., 242.16). His general conscrvatism is
indicared by the fact that he regards rabacco as 2 wrong on a par with drink, drugs, and
the like (il44.-120.4,217.11,273.18, 353.11, and of. 313.17).

15 Abd al-*Aziz al-Mas'ad, Amr, 529.10. Yo Thid., 528.12.

N7 Ibid., 564.1. i

18 fhid., 562.7. Comparable views are bricfly set out by ‘Abd al-Hasth Radwin: a wonan is
obligated, but her sphere is her home {including her husband) and her own sex { Dirdsdr
S Fhisha, Cairo 1990, 31.3, 32.20, 71.2; the author’s name is vocalised ‘Radwin’ on the
title-page). *All ibn Hasan al-Quran says that a woman may forbid wrong within Hmirs
that do not lead her into anything legally perilous { Eisba, 111.8). Samarrd’t remarks that
some scholars have held thar a woman may undertake the duty, but omits to name them
{Maniiny, 68.5); he adduces traditions about ‘A’isha which would not support the idea
of a woman reproving a man outside her immediate family.
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What of the role of the state? This has always been 2 focus of tension,
and it has become even more so with the rise of the modern state — under
whatever ideological acgis ~ in the -Islamic world. Thus Hawwi aptly
remarks that the state in our epoch has come to hold sway over everything:
cducation, instruction, the economy, the army, society, politics, intellectual
life, culture.t® In some Sunni countries this has issued in forbidding wrong
becoming a function of the state apparatus; this has long been the case in
Saudi Arabia,'?® and more recently such a systern has been established in
Afghanistan.!?! The Sa‘adi model is not, however, widely discussed outside
the kingdom, though it is occasionally mentioned.}?? Eisewhere there are
broadly speaking two very different ways to react to the new salience of the
state. One is to give ground and bmit the performance of the duty to what
modern conditions permit; the other is to capture the state for Islam, if
necessary by revolution.1#®

19 Hawwz, Jund Allgh, 396.10. Cf. also Mahmiid, Usi#l al-muftama® al-Isigmi, 207.10.

128 See above, ch. 8, section 4.

121 The Afghan system is known to me only from reports in the Western press, according to
which the Talibin established a ‘Department for the Propagation of Virtue and the
Prohibiton of Vice’ {or similar titic) after their capture of Kabul in 1417 /1996 ( New
York Times, 1 October 1996, 1; 29 August 1997, 4; 6 October 1997, 9: some of this
material was sent to me by Robert Wisnovsky}. According to the second of these reports,
the rank and file of the religious police are called ‘mohtasebs’. A photograph that appeared
in a Madrid newspaper shows a member of the religious police armed with scissors good-
humouredly cutdng the fringe of a malefactor with curly hair at a crossroads in Kabul; be
was apparently the fiffy-seventh offender to ger an involunrary haircur thar day
{*Flequilios satdnicos en Afghanistin’®, Ef Pais, 5 November, 1997, 7, given 1o me by
Maribe] Fierro).

122 YWhen ‘Awda makes reference 1o a fay’s in connection with the organisation of sl-amr

bi'l-marif (Lo, 1:500.12}, it is likely cnough that he has the Saidi case in mind.

The same is true when Muhammad “Alf Mas®iid, a state-fricndly author, calls for the for-

mation of a #ay’'a of those involved in the da'wa {Amr, 94.15). Ibn Hajj says that if the

government of Algeria were Muslim, it could sct up a special police force (shurrat al-amr

b l-ma raf) which would use force; such a police force does not, he continues, exist in

any contemporary Muslim state — though by way of exception he makes a dismissive ref

erence 1o the Hijaz (Amr, 3:2. Itis, of course, no surprise that Ab@l Bakr Jabir al-Jaza'i3,
who preaches in the Prophet’s mosque in Medina, holds that Q3:104 requires the exis-
tence of commirttees (hay'dt) of al-amr bi’l-mariifin all Muslim cities and villages { Awar
al-tafasir, Medina 1994, 1:358.16); in the same way Qurani extols the Sa"adI system as

a model for other Istamic countries ( Hishe, 719.14, 831.7), But the enthusiastic endorse-

ment of this svstem by the Egyptan ‘Abd al-Qidir Alimad *Ata in the introduction to his

edition of Xhallil { Assr, 67-9} is unusual in the literature 1 have consulted. Cf. also the
view of the Jordanian Ibrihim al-Qattin {d. 1404 ,/1984) that the special group per-
forming the duty laid down in Q3:104 should be appointed by the ruler {al-bzkim) so

that anarchy can be avoided ( Tawir al-tafiir, Amman 1982-, 1:286.15).

I should perhaps also mention in passing the béitba procedure that has become notorious

*in the West through its recent use by Egyprian Islamists seeking o bring about the divorce

of Nasr Flamid Abi Zayd from his Muslim wife on the ground that his views on the Koran
constiture apostasy. This procedure is not, however, a form of al-amr bi'l-ma riif (nor of
hisba in the sense of the role of the offictal censor). A da *wa bisba is a suit which somcone
brings out of concern for God’s rights — or in less theocentric language, the public inzer-

12

o
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We have already encountered the accommodationist reaction in the
rewriting of Ghazzall by the Ottoman Shaykh al-Islam Haydarfzade (d.
1349/1931).1** But the characteristic expression of this tendency in the
Arab world is the view that carrying out the duty ‘with the hand’ is reserved
for those in authority, This idea is not new; but whereas it was rare ouside
Hanaff circles in traditional Islam !5 it is significantly more commeon in
modern writings. Perhaps surprisingly, .it seems to owe its prominence to
Hasan al-Bannd (d. 1368,/1949). In the vears immediately preceding the
Second World War, the Muslim Brothers were divided by a dispute over
the proper means of moral reform in Egypt; a group which in due course
scceded from the movement believed in proceeding “with the hand’® in
accordance with the ‘threc modes’ tradition, whereas Banni himself
inclined rather to the ‘good admonition’ (al-mawiza al-hasanz) of
Q16:125.2¢ This origin has probably bestowed a certain prestige on an
idea which might otherwise have seemed merely time-serving.

As could be expected, this notion is current in Egypt in'quarters friendly
to the state. Thus it is the main theme of an interview given by the Mufit

cst — as opposced o one in which he has a personal stake (se¢ Tvan, Hisoire de Porgani-

sation jrdicizive, 618 no. 1; Gardet, Cigé, 187 n. 2; H. al-Labidt, Da‘awd “Ioliisha, Asviat

1983 (a monographic study); for the sense of Jishs here, cf, above, ch. 16, note 135). The

role of the individual in this procedre is essentially to lay testimony before the 947, who

is then responsible for any commanding or forbidding (cf, #4id., 4.19, 165.14; for a clas-
sical use of the phrase shahidat al-hisba, sec Ghazzali, Wajis, 2:163.15). What this has in
common with al-zsmr bi'l-mariif is the disinterested motivation of the individua! who
takes action. However, this feature does not make the procedure an aspect of al-auer bi'l-
ma‘rif, and accounts of the duty of forbidding wrong de not teat it as such. Modern
discussions of the procedure nevertheiess make reference to al-amr bi'f-ma rif, perhaps
by a kind of rerminclogical osmosis {cf. Labidl, Da@ws T-bisba, 44-8, 163.4). The

Egyprian Court of Cassation (Mabkamat al-nagd) in its decree {Iukm) of 20 Rabi® I,

1417/5 August 1996 in the Ab Zavd case included in its discussion of the dawa bisks

a paraphrasc of the definition of Fishe in terms of al-amr &'l-ma ‘riifwith which Mawardi

(d. 450,/1058) opens his discussion of the censorship (the passage is at 9.10 of the type-

written decree, of which I owe my copy to Khaled Fahmy; for MawardDs definition, sce

above, ch. 16, note 134; ¢f, Labidi, Da ‘i I-bisbs, 2.6, 51.17). As in the AbT Zavd case,
couples deemed not to be legally married are a longstanding target of the procedure

o (thid., 4.19, 132.9, 167.10, 201.16; Labidi gives no extended discussion of this theme).

124 See above, ch. 12, 332. For the rewriting of Ghazzili, sce further below, 5261,

135 See abave, ch. 17, notes 29¢,

126 R P Miwchell, Tie Society of the Muslim Brothers, London 1969, 18, citing *Abd al-Khabir
al-Khiilt, O'id al-da‘wa al-Islimivie Hasan al-Banna, Cairo 1952, 73.15. In one of his
talks, Bannid remarks that righting wrongs “with the hand’ (af-taginte bi'l-vad) is the
responsibility of the raler (al-hakism ai-gddir) ( Nasards f7 idél al-nafy wa'l-nugeama,
recorded by Ahmad “Isa “Ashiir, Cairo 1980, 42.9). This summary observation follows a
lively discussion of the verbal performance of the duty (7674., 41.2), culminating in an
anccdore 2bout a Brother who was invited to a party in IsmiTliyya; forcigners were
present. together with alcohol and other abominations, but the Brother was able to put
things right with 2 reladvely mild rebuke to his host (7644, 41.24). There is no discussion
of the queston in the talk devowed to al-amr bi'l-marifin Bannd’s Hadids al-thulidi’
{recorded by Ahmad ‘Isd *Ashiir, Cairo 1985, 119-28),
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of the Republic, Muhammad Sayyid Tantiw1i, in an Egyptian magazine in
1408,/1988.1%7 He argues, among other things, that if evervone could
right wrongs ‘with the hand’, the result would be anarchy.**® (He is, of
course, against anarchy: he brings up the awful example of Lebanon.)!?* It
is not that he limits the requisite authority to the state; he himself, for
example, has such authority over his children - but not over the children
or wives of others.’*® Confronted with the view that Ibn Taymiyya had
approved of performance of the duty ‘with the hand’ 13! the Mufi avers
that great scholar to have been innocent of any such thing.!32 This inter-
view should not be seen in isolaton; it clearly reflects a period marked by
vigorous polemical exchanges on the issue. Some of these are described by
the Azhar scholar ‘Abd al-*Azim Ibrihim al-Matani, himself a careful critic
of the position represented by the Mufif; 1% he considers the view that per-
formance ‘with the hand’ is restricted to the authorities to be a recent
Egyptian heresy.13*

The Muftl’s views have also had less exalted adherents. One Ahmad
Fusayn tells a story about his youthful involvement in some activity ‘with
the hand’ against liquor stores and his subsequent change of heart in
prison; the setting is the schism among the Muslim Brothers.!®> “Alf al-
Tantawi, like his namesake, makes the point that for individuals to take 1o
executing the duty ‘with the hand’ would lead to anarchy.!*® Other
Egyptian writers in this camp are Muhammad ‘Al Mas‘ad!¥” and Yasir
Muhammad al-°‘Ad!.!* Qutside Egypt the same thinking can be found in

127 Muhammad Sayvid Tantawi, interview in *$alin Okeobir wa-hiwir ma‘a fadilat al-Mufid,
Oktabir, vear 12, no. 601, 1 May 1988, 38—40. 1 am indebted to Emmanuel Sivan for
drawing this interview to my attention.

128 Ibid., 38d.11. Compare the view of Hafiz Wahba {above, ch. §, note 115).

129 Thid., 39d.6. 130 1pid., 38d.31, 39a.1. 131 Cf, above, ch. 7, note 60.

132 Thid., 39d.24. . )

133 Mat'ani, Taghnir al-munkar, esp. 3-8; for his position at the Azhar, see sbid., 80.3. His
account makes it clear that the idea of the tripartite division of labour was in the airat the
time {ifid., 4.12, 15.11). Sec further F. Burgat, L'Islamisme en face, Paris 1995, 117 n.
8 (this book was drawn to my attention by Manbei Fierro). o . ) )

Y3 Mart‘ant, Tagiyir al-munkar, 45.15; he uscs the phrase fafifr b#d 7 in connecdon with this
view, thid., 15.24, . .

135 Ahmad Husavn, ‘al-Amr bi’l-ma’rif wa'l-nahy “an al-munkar vajib an vazall d@'iman fi
hudad &-_.Enmum wa'l-mawiza al-hasana’, Majailat al-Azhar, 50 (1398), 742b4. T owe
this reference to the files of the Islam Arazsormalan Merkezi.

136 Tangawl, Fussil, 175.20.

157 a;ggmu ‘AlT Mas“Gid rejects unofficial vielence {Awmr, 20.4, 27.3, mw.w.,u.o._.m“ note
his partiality for staw‘izs basanz). His book seems stll to reflect .Gn conditons of the
period in which the Islamists were the allies of President S3dar against the left. .

13 Righting wrongs ‘with the hand’ is for those in authority (Yasic Muhammad al-"Adl, al-
Figh al-pba’ib, Manstra 1993, 280.5). This includes vou with respect to your own home,
should vou find vour son in his cups; but as to tipplers over whom vou do not have author-
itv, you can On._w. counsel them {cf. above, note 130). “Adl also quotes the saying about
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Saudi Arabia,’® as also in a European setting in the preaching of the
Lebanese Shaykh Faysal Mawiawi#0 Action against wrong ‘with the
hand’, he says, is only for someone in authority within his proper sphere
{(sahib al-sultan fi sultanibi); and you are not such a person.'* The
Palestinian Darwaza is clearly thinking along the same lines: he ties the roie
of individuals to cthical and personal matters in which their ac givity will not
lead to anarchy or the like.1%2

This view is both a flagrant divergence from the mainstream of tradi-
tional Isfamic doctrine and an unmistakable assertion of political quietism.
The combination guaranteed that it wouid not prove generally acceptable
in a period of highly politicised Islamic resurgence. Writers with more
respect for the heritage, or less respect for existing states, were naturally
disinclined to go against the plain sense of the ‘three modes’ tradition.
Thus “Awda, repeating the standard rejection of the view that the permis-
sion of the ruler is required, makes it clear that he believes that individuals
have the right to perform the duty ‘with their hands’;'* and ‘Amirf takes
the position that ordinary people - or at least ordinary men — are entitled
to perform the duty by force.!* But those who reject the view thar only
the authorities may proceed “with the hand® are not necessarily in favour
of violence. Martani, who considers the idea to be without founrdation and

the tripartite division of labour (#bid., 281.18), but offers no comment on it, and goes on
to pilc up further restrictions on action *with the hand® { ibid.; 282f£.). The book is a reac-
tion 1o the fragmented violence of the Islamist movement in Egyvpt; “Adl has no tolerance
for attacks on other Muslims with knives and machine-guns, or for the burning of
churches and monasteries {ibid., 271.14). To help the militants look bad, he presents
them as a threat to the unity of Islan ar the very time when the religion is the object of
2 world-wide conspiracy to destroy it (ibid., 12.17, and of, 289.16). and as a disruptive
force in a context in which organisation is desperately necded to take acrion against such
major wrongs as the fact that the shasi' is in abeyance {#5:d., 286.15). What a sad con-
trast the Muslims make to the Jews, every one of whom is fully invelved in the Zionist
movement, and knows his duty with regard to the state of Isracl (thid., 290.1)! Despite
his Mu‘tazilite sympathies (sec below, note 309, and of. above, note 45}, he quotes a
Hanbalite condemnation of rebelion with implicit approval (¢6:d., 269.1): the nco-
Mu'tazilites are not the revolutionaries they were 2 generation ago. Cf also Gomez
Garcia, Marxisome, 339.

‘Abd al-Rabmin Hasan al-Maydini, who holds a professorship at the University of Umm
at-Qurdl in Mecca, expresses similar views (Figh al-da‘wa #3 Uk, Damaseus 1996,
2:237.15, 242.18, 243.2, with a broad definition of chose in authority).

Kepel, Banlicucs, 2611,

Mawlawi, Asur, side 2. Mawlaw? doubtless derives this view from Hasan al-Banni, to
whom he makes frequent references on this cassette.

Darwaza, al-Tafiir al-badich, 5:14.18. M3 tpveda, Tasii® 1:501.1.

“Amul, Awrr, 297.1, 303.2 {in the larter passage he speaks of kulf vajied). He quores, but
does not endorse, the saying tbour the tripartite division of libour {ibid., 296.5). Zavdin
is x the same camp as “Awda and ‘Amri in making no move to limit performance “with
the hand’ to the authoritics { Misfagel, 4:364 §3,570), and the same is truc ot Hahi ( Hisha,
80.12).
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has no difficuity in proving his point,?*5 deplores the waves of terrorism
and violence sweeping over Egypt.!*® He eventually makes it clear that, in
his view, violence has no part in the performance ‘with the hand’ that is the
province of individual subjects;!#” his key argument, or rather assumption,
is that the use of violence constitutes punishment { ‘ug#ba), and as such is
reserved to the ruler and his subordinares.!#® Khalid al-Sabt shares with
Mat®ani the formal rejection of the view that performance ‘with the hand’
is reserved for the authorites;!* but in the next breath he speaks only of
the action someone might take ‘in his home or his market or the like’ 150
Others compromise in 2 less subtle way: they make the point that procecd-
ing ‘with the hand’ is in the first instance a duty for the authorities, but do
not exclude ordinary individuals from it.!5! They may also employ a very
broad notion of who the authorities are. One such auther, in 2 modern
commentary on the forty traditions of Nawaw1 (d. 676,/1277), includes
those in charge of schools, factories and offices; someone in charge of a
school is in a positon to stamp out indecorous songs (al-aghint ai-
magina), while someone in charge of a factory or office can stop employ-
ces wasting time.'** Looming behind this whole discussion of performance
‘with the hand’ is the appeal of the ‘three modes’ tradition to revolution-
arv fundamentalists, 152

More direct indications of the attitudes of modern writers towards the
use of violence in forbidding wrong can often be gleaned from their reac-
tions to Ghazz3l’s views on the subject. Several are clearly embarrassed.

145 Mar“any, Taslyir al-munkar, 15.8, Mar‘ani rcturns to this battleground repeatedly in the
rejoinders to a literary antagonist reprinted in the volame, 146 I5id., 9.2.

M7 Ibid,, 112.5, and cf. 32.12, 107.16, 117.10.

148 J#id., 112.10, and ef. 116.7. Whatever its political merits, this assumption seems as ili-
founded as the view he is attacking: obviously violence is sometimes used as 2 punishment,
bur why should this alwavs be the case? The whole tract is an instructive example of an
Azhar scholar attempting to position himself in the moral and political forcc-field of
Mubirak’s Egypt. 149 Cabr, Amr, 331.13. 150 1hid., 331.14.

81 Zavdin, Usitl al-da‘wa, 435 §587; Khalid al-Bavtar, al-Bavin fi sharh al-Arba‘in al-
Nawawivya, Zarqd® 1987, 207.11; similarly Mahmad {Usal al-mujrama’ al-Islgms:,
202.3, but contrast #bid., 202.24). Cf. the view of Ibn Taymivya, above, ch. 7, 155.

152 Baytar, al-Bayin fi shark al-Arba’in, 207.13. A comparable attitude towards such inter-
mediate authorities is taken by Mawlawi in the context of the factory (sec his remarks
quoted in Kepel, Banfieues, 262; and cf. above, note 139, on Maydini). Ibn Haijj, by con-
trast, is asked about a man who works in an agricultural market (siig al-falidh), where he
secks to right such wrongs as the mixing of men and women; the man in charge (mas’s
tells him thar this is not his job, and is on the point of punishing him. Ibn H3jj’s response
is that he should pay no attenton to the manager { m#dir} and persist; it is God who pro-
vides the means of subsistence {2rzdg) (Amy, 7:1).

153 Sivan, Radical Iiiam, 117, citing csp. 8. E. Ibrahim, ‘Islamic militancy as a social move-
ment: the case of two groups in Egypt’, in A. E. H. Dessouki (ed.), Isamic resurgenee in
the Arab world, New York 1982, 127; of. also Burgar, L'Idamisme cn face, 118, and
‘Umira, al-Iddm wa-bugng al-insin, 94.18.
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.H:wm. Jamal al-Din al-Qasim7 in his cpitome of Ghazzill’s Revival of the
religious sciences omits the last three of Ghazzal’s levels of performance
and limits the fifth to officialdom when it involves the destruction om.
offending objecrs. 15 A similarly queasy response to Ghazzilp's atritude to
»ﬂ.ﬂnn conflict is that of a certain Salih Ahmad al-Shami, who in his
epitome of Ghazzali’s work discreetly omits to mention such conflict not
to speak of armed bands.!55 Khilid al-Sabr lists Ghazzali's levels 156 and
gives a few pages each to the first two; but thereafter he EnE,mmoh.qnnw
them, Em.aE.m mstead to the ‘threc modes® 457 The many nmmBEmm of Mn?
.mQ.BmH.ﬁn rshmﬁ.w the hand” that he proceeds to give convey the message that
it consists of violence directed against things (breaking and pouring) rather
.ﬁrwm people.’® He has thus spared himself the awkwardness of nmzm.o;n-
ing Ghazzil’s more aggressive levels of performance; and with regard to
recourse 1o arms, he offers only the passing remark that more than one
scholar has made this conditional on the ruler’s permission.’> A similar
suategy is adopted by another Sa‘iidi, ‘Abd al-Aziz al-Mas“ad: his account
of the levels simply drops those involving violence to the person,¢® and
restricts performance “with the hand’ to objects;!®! he requires the permis-
sion of the ruler for recourse to arms, 162
Others, within limits, are more comfortable with Ghazzali’s approach.
Thus “Amri approves the use of force,'®* but dislikes the idea of armed
bands.!** “Awda in his discussion of the use of violence follows Ghazzali
without flinching, even espousing his views of armed conflict and armed
bands,'®* though he does adopt Ghazzali’s position that the subject
may 1ot use violence against the ruler.'% Some recent figures lack even
these inhibitions. Thus Hawwi strongly endorses Ghazzil’s views on

54 Qisimi, Maw'igar al-nuas'minin, 246.18. (Ghazzil’s 65k level is the fourth in Qasimi’s
s numbering,}

> Salih Ahmad al-Shimi, ai-Mubadbdheb min Ins’ uwin -di 15 i
1095, 147410, seuimty e dh ol mo.M..u aliim al-din, Damascus and Beirut
156 Sabt, Amr, 316.2 (he comes up with ten levels),
158 As fbid., 328.5. 59 Ibid., 332.9.
ol 7hid,, 511.12,

162 Jbid,, 205.7, claiming Ghazzils authority for chis. In 2 discussion independent of
Ghazzill’s, he makes it clear-that the use of violence is excluded in normal circumstances
,...ramu the ruler has s¢t up an cffective committee (bay'a) to discharge the dutv (i5id., 104
1o, 3). Qurani, who is weil disposed towards the Sa‘adT stare. rakes Ghazz3ls series no
m.:.ﬁ.:nn than blows, and in any case denics this option to the individual forbidder of wrong
mmu.&au Mmo..wcv. For an author using Hanbalite sources, a mood way to avoid no:mdzm.:w
Ghazz3air's Views 0 violence is to rely on the bowdlerised version of Ibn Dmamnﬂm
cpirome of 1bn al-fawal's Minbdyf al-gisidin (of, above, ch. 6, 139—41: for an oﬁammn.
mnn W_..uz.?.m? Dirasie f Tfrisha, 60.5). . '
* Sce above, note 144, et “Amri, Amr, 309.13; of. above, ch. 1

5 “Awdda, Tashri, 1:507.19, 508151 aboe, ch. 1o a1 o -0 4

o Ibid,, 509.22; ¢f. above, ch, 16, notes 33f. ’

57 Ihid., 323.4.
190 “Abd al-"Azlz al-Mas'ad, Amr, 519-26.
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528 ¢ BEYOND CLASSICAL ISLAM

violence.!%” Ibn Hijj quotes Ghazzal’s passage on armed bands with
obvicus relish, as also the denunciadon of the quietist tradidonists by

Jagsas. 168

Against this background, it must seem paradoxical that it is precisely
one of the most radical of fundamentalist visions that has gone farthest in
modern times towards voiding the duty of the individual to forbid wrong.
When Sayyid Qutb comments on Q3:104, he seems almost to deny the
existence of this duty: ‘commanding’ and “forbidding’ are things only
someone in authority (444 sultdn) can do, and accordingly we need an
authority (s#ita) to perform the dury.’®® This authority would seem to be
the Muslim community;'”® there is no mention of the Muslims as indi-
viduals. But it is not until he comments on Q5:79 that we learn what has
become of the duty of the individual. Here Quib remarks, promisingly,
that the Muslim community is one in which no one who sees another act
wrongly can say ‘What’s that to me#*'7* But there is a carch. A Muslim
soctety is indeed one that enables a Muslim ro devote himself to forbid-
ding wrong, without his attempts being reduced to pointless gestures or
made impossible altogether as is the case in the Jahill societies that exist
today. The real task is thus to cstablish the good sociery as such, and this
comes before the righting of small-scale, personal and individual wrongs
(islabat juz’ivya, shakhsiyya wea-fardivva) by way of forbidding wrong;
such efforts are vain when the whole society is corrupe.t”? All the sacred
texts bearing on forbidding wrong, he argues, concern themselves with
the duty of the Muslim in a Muslim society.!”® Thus in commenting on
Q9:112, Qutb invokes the early history of the Muslim communrity in

17 Hawwi, Jund Allgh, 386.8; and cf. ibid., 382.1, and abovc, note 77. .

168 Tbn Haji, Amr, 6:2; <f. above, ch. 12, 336f. Unfortunately his vicws on performance “with
the hand’ are on cassette 5 (see dbid., 6:1). Cf also above, notes 86f.

169 Qutb, Fr zifdl ai-Qur'dn, 444.5, noted in O. Carré, Mystigne et politique: lccture révoln-
tionnaire du Coran par Sayyid Quth, Frive musulman radical, Panis 1984, 193. o

Y0 Qub, Frgriai ad-Qur'an, £44.24, 44429, 445.10, £45.16; and <f. his Ma'alim fi "[-ariy,
n.p. nd., 148.15 (quoting Q3:110}. The language does not explicitly speak ot an Istamic
state, but it is doubtless what he has in mind.

71 Qurb, FE 24dl al-Our'dn, 949.3; of. Carré, Mystigue ot politigne, 211. .

72 Quib, F7 gilal al-Our'én, 949.10. He repears this message more than once in the next

two pages, and again in commenting on Q9:112 (ébid., 1720.1). Comparc the .mn”o_.ﬂ_

of the duty till the coming of the imam in the Sunni caricature of the Imami view (see

above, ch. 11, note 116).

Ikid., 949.28. He gives the exampie of the tradition on speaking out in the presence of

an unjust ruler, here refeered 1o as an imam: an imam is a ruler who acecpts the author-

ity of God and His law — otherwise he is simply an infide] ruler. Other writers, by con-

R.umn. invoke this or stmilar traditions in support of heroism {"Amii, Amr, 260-4, quoting

the wradition at 262.4; Rashid, Muntaiag, 229.10, quoting a farwd; "Abd al-Sattdr, Amr,

25.9, in a discussion making it clear thar this relates only o exceptional circumstances;

and of. ‘Umira, al-Iigm wa-hugiyg al-insin, 95.4, and Ibn Hajj, Amr, 7:2).

-
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support of his view: the followers of the Prophet first devoted their efforts
to establishing the Muslim state and society, and only then turned to for-
bidding wrong in secondary matters.17* It is noteworthy that this ration-
ale of Qutb for voiding forbidding wrong i the present is very much his
own. Thus he does not invoke the authority of the eschatological tradi-
tions that foretell such a time.!”* He does at one point make use of the
notion of performance in the heart,'”¢ but it plays no central rolc in his
argument.

Although it is known to have been current among the foliowers of Qutb,
this renunciation has not become standard fundamentalist doctrine., Thus
Rashid, after quoting Quib’s commentary to Q9:112, feels compeiied to
add thar this does not mean thar missionaries (dn'az) should not instruct
themselves and their followers in their Islamic duties, or that they should
abstain from forbidding the kind of secondary wrongs that can in facr be
stopped.'”” Mawlawi takes the view that in a non-Islamic sociery — partic-
ularly in Europe — it is utterly inappropriate for us to cut off relations with
(Muslim) offenders, since all it does is to isolate us; instead we should
persist, warning them once, twice, thrice, cven ten times.!”s Ibn Hijj does
not mention Qutb, but ire makes a point of identifving many of the Koranic
verses he discusses as Meccan;!7? he asks rhetorically if the Prophet told his
followers to be silent and abstain from performing the duty tll they were
established in Medina, and goes on to reject the idea that one can do away
with forbidding wrong on the pretext that we do not live in an Islamic state
(dawin Ilamiyya).'® The activist tinge of this passage is likely to reflect his
role as a populist lcader in a revolutionary situation: he sirongly endorses

Y4 Quib, Ff gilal al-Qur'dn, 1720.7. 75 CE. above, ch. 3, 39-42.

¢ Ib#d., 951.18. He stesses that such performance is a positive, not a negative stance,
because it creates the mental prerequisite for action when the time comes: but he scems
not to conceive of it as having any ourward behavioural manifestations. Some modern
Sunni writers, by contrast, tend to emphasise such manitestions (Jamal al-Din al-Qasimy
{d. 1332/1914), Islab al-masdjid, Beirut and Damascus 1983, 32.7 (this work was drawn
to my attention by Maribel Ficrro); ‘Awda, Tashri®, 1:497.14; TantawT in *Silon Okabir
wa-hiwar ma‘a fadilar al-MufiT, 395.6; Muhammad “All Mas'td, Amr, 31.1; Samarrdt,
Manalij, 66.15); but others scem to have in mind a purely mental act (*Amiri, Amr,
2847, esp. 286.12; Mahmiid, Usitl al-muftama” al-ldémi, 203.16; Zavdan, Mufasscl,
4:364f. §3,572, 366 §3,576).

Y7 Rashid, Mungalzg, 202.14; similarly Yasin, Jibad, 182.18.

78 MawlawT, A, side 2.

"9 This is not a traditional concern of the scholars (for an cxception, sce above, ¢h, 4, note

12}, bur it has a modern precedent in Rashid Rida {Tafsir al-Mandr, 9:534,18 {10

Q7:199}, 535.7 (regarding Q31.17)}. Ridi’s motve in making the peint is, however,

quite different.

Tbn Hajj, Amr, 1:2; for ai-amr Gélmarif in Mecea, see also ibid., 4:1. For an approv-

ing reference to Quib in a different context, see #bid., 7:2. Compare also ‘Amit, Amr,

127.1,278.3,282.9.

180

T10Z2-40-ADN

29:497

g10°d



530 e BEYOND CLASSICAL ISLAM

heroism,'®! and directs himself to 2 youth that is zealous in performing the
duty and needs only to be instructed in its priaciples.'®? Even Ibn Hijj does
not always speak with this voice.’®® Bur Khilid al-Sabt, who is not a
radical,’® reacts to Qutb’s position in much the same way;® lots of
wrongs, he points out, can be dealt with perfectly well even in the absence
of an Islamic state. %6

3. DEVELOPMENTS IN IMAMI SHI'ISM

According to Ibn Hijj, some of the Shi'a — he specifies the Imamiyva -
believe that forbidding wrong is not obligatory in the absence of an imam,;
he refutes them effortlessly by quoting Ghazzalt.!¥” His Egyptian contem-
porary Alumad Hijazl al-Saqqd is better informed. In the course of editing
the commentary of a certain Abt Bakr ibn Maymun on 2 work by Juwayni
{d. 478,/1085), he comes upon a condemnadon of the view of some of
the Rawifid that the duty is suspended untl the manifestation of the
imam.'®¥ He begins his footnote to this by identifving the Rawifid as the
Shr‘a, and goes on to observe that in our time the Shi‘a do not adhere to
this position, but call people to forbid wrong. He explains that after the

8 Tbn Hajj, Amr, 7:2, dwelling on approprizte quotations fom Ibn al-"Arabl (d.
543 /1148) (sce above, ch. 14, note 59) and Ghazzill (sce above, ch. 16, 433 case (4)).
182 Ihid.,4:1,6:1,7:1. Note in this connecton his remarks to the cffect that remporary mar-
riage (zawdj al-mut'a) is 2 matter on which there is disagreement, and cannot therefore
be the targer of the dury {i624., 4:2; for reports that this was permitted by Malik ibn Anas
{d. 179/795), sec A. Gribetz, Strange bedfellows: mut'at ai-nisa’ and mut'at al-bajj,
Berlin 1994, 111£). ) .
185 In an article reflecting the changed atmosphere following the local elections held in
Algeria in 1410,/1990, Ibn Hajj strongly condemns hotheaded activism: { prm&pm al-tahbir
& bavin qawi'id al-taghvie’, ai-Mungidh, 5 Dha *I-Eijja, 1410, 9-11). That this marks a
change of mene is confirmed by the reaction of a moderate Salafi a couple om.. numbers later,
in effect welcoming Ibn Hajj back to the (politically marginalised) Islamist mainstream
(Yahya Muhammad, “Nazarat § mawdd' qawi'id al-taghyir lil-shaykh .,ﬁ.m ibn Hajj’, al-
Mungidh, 4 Muharram, 14117 20; I am grateful to Abdeslam Maghraoui for explaining
the political background to me). However, most of the arguments deployed here by Iba
Hijj owe nothing to the eccentric ideas of Qutb {nor to Banni). He stresses the u.nn& for
knowledge of the law, for a reckoning of costs and benefits, for experts o determine the
priorities, for doing it nicely, and the like; and he is very explicit in noting the failings om”
Mustim vouth {‘Ijada’, cols. 9¢.33, 11e.7, 11e.13). There is, une.nnn.rn_nwm,‘w clear echo of
Qatb in his argument that most behavioural wrongs are Eﬁmmnmﬂﬂoam of the more fun-
damental wrong of recognising norms other than God’s, and that it is here that we should
begin (i5id., 10e.44; cf. above, note 172}; he adds that Muslim youth aﬂvﬂw dissipare m_.wnn.
energics on such behavioural wrongs are falling into a trap set by the political authoritics.
For his rejection of rebellion, on utilitarian grounds, see Sabt, Amr, 235.6; and scc above,
notes 156-9. .
Ibid., 261.1 (stadng Qutb’s posidon); #hid., 261.17 {his reply). Like Ibn Hijj, he leaves
Qutb unnamed. 186 fhid,, 263.4.
Ibn Hijj, Amr, 3:2; similarly Mat®ard, Taghyvir al-munkar, 113.22. Cf. above, ch. 11, note
116. 135 Abil Bakr ibn Mayman, Shard ai-Irshdd, 605.17.
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Shih of Iran {Muhammad Rid3 Pahlawi, ruled 1360-98 /1941-79) sided
with America, and spread corruption among the population by introduc-
ing American-style cinema and television, Khumayni (d. 1409,/1989)
arose. He still prevails despite the war being waged on Iran by the Ba‘thist
sccularists of Iraq; the Ba‘thists are of course inspired by the Americans,
who fear that Khumayni may become the caliph of Shi‘ites and Sunnis
alike.** This account may not have been a sophisticated piece of politicai
analysis, but it correctly identifies two major features of the receat Imami
development of forbidding wrong: enthusiasm for revolutionary politics
and hostility to cultural pollution. Both are familiar from the Sunnf ex-
perience.

In the early decades of the Western impact on Iran, such an evolution
might have seemed unlikely. What we find is rather the same lax syfcretsm
that we saw on the Sunnf side. Inidally this is the work;of laymen. A fine
carly example is a brief account of freedom of expression given by Mirza
Yosuf Khin Mustashiar al-Dawla (d. 1313/1895f).. He states that
resistance to oppression (mudifa‘a-i zulm) is a law (ganin) in Europe
{(Farangistan}, which explains European prosperity; this value is also
enjoined in several passages of the Koran, of which the first he quotes 1s
Q3:104."° One of the benefits of this law, he continues, is that freedom
of expression (ikhrivir wa Azadi-i zabin wa qalam) has become prevalent.
This law too, he states, is in accordance with the law {(gandgn) of Islam, and
he proves his point by quoting one of the accounts of forbidding wreng
given by Ts (d. 460,/1067)."* He thea goes on to freedom of the press,
and remarks that some aspects of this fall within the scope of forbidding
wrong. He adds that in Paris there are 2 hundred presses and six hundred
book shops.' The same idea appears in a discussion of ‘freedom of speech
and pen’ by Mirza Malkum Khan (d. 1326,/1908).19% This very freedom,

189 Ibid., 605 n. 1 (the book was published in Egvpt in 1407 /1987). For Sunni sympathy
for the Iranian revolution and its limits, sec E. Sivan, ‘Sunni radicalism in the Middle East
and the Iranian revoluton’, International fournal of Middle Ensr Studies, 21 (1989, W,
Buchta, Die ifranische Schin und dic isamische Einheir 1976-1996, Hamburg 1997,
227-34 {shis study was drawn to my amention by Houchang Chehabi).

190 Mirzd Yosuf Khin Mustashir al-Dawla (d. 1313/1895f), Tak batima, ed. §. Sapjadi,
Tcehran 1364 sh., 32.5, cited in A, Hairl, Sh%sm aad constitutionalisn in Iran, Leiden
1977, 34f, {and see #bid., 30L, for the carcer of this reformist official}; the work is dated
1287 /1871 (Yak kalimn, 61.6). )

Yl Yosuf Khan, Yak kalima, 33.4; cf. Tosi, Nibiva, 299.8.

192 Yizsuf Khin, Yak kalina, 34.1.

Mirzd Malkum Khan (. 1326,/1908), Nida-v ‘adilat ba-naglis-i wuzard-vi Irdn, in

Majmi'a-t gthar- Mirzd Malkion Kbin, collected by M. M. Tabitab3™, Tchran 1327

sh., 2068 (cited in Haid, S5 %m and constisnrionalism, 35 n. 97). The tract dates from

1323,/1905 {sce Nida-vi ‘adilar, 1942, and H. Algar, Mirzd Mol Khin, Berkeley

1873, 245-7), shortiy before the Constitutional Revolution.
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he says, which all civilised nations recognise as fundamental, is one which
Mauslims have established for the whole world in the two phrases ‘com-
manding right’ and ‘forbidding wrong’. What positive law (ganun-
dawlati) has proclaimed this freedom more explicitly?®* The Constitu-
tional Revolution of 1324 /1906 was likewise defended in terms of forbid-
ding wrong.'®® Such thinking still continues. Recently the dissident cleric
Husayn-"All Muntazin is reported to have issued a responsum calling for
the formaton of political pardes in Iran as a modern way to apply the prin-
ciple of forbidding wrong.*® In all these cases the motivation of the syn-
cretism is to render a Western idea acceptable in a Muslim context; but just
as among the Sunnis, we also find the same device used to defend Islam
against the charge of deficiency. Thus when the Iragi clergyman
Muhammad Biqir al-Hakim wishes to argue the superiority of Islam in
providing guarantees {damdindt) of human rights, he quotes Koranic
verses on forbidding wrong.!%”

Among the Imimis, as amoag the Sunnis, the resurgence of Islam as a
political doctrine in a modern setting has been a development of the last
two generations. But whereas in the Sunni case the revival has throughout
been primarily the work of laymen, this has not been so for the Imamis.
There have certainly been lavmen who have concerned themsclves with
such matters: ‘All Shart'ad {d. 1397/1977) is an obvious example.'*® At
least one lavman, Mahdl Bazargin (d. 1415 /1995), was involved in the
rethinking of the duty of forbidding wrong at an early stage.'™ Bur the

192 Matkum Khin, Nida-yvi ‘sdalat, 207.18.

195 Hairi summarises the views of a cleric who defends constdtutionalism in this way { S47 %sus
and constitutionalism, 100); and see Aghi Buzurg, Nugabd’ al-bashar, 568.14, for
another instance.

1% This report appeared in the London newspaper af-Hayat, 25 November 1997, 6¢, in the
last paragraph of the news item on Iran.

197 Muhammad Baqir al-Hakim, ‘Hugqiiq al-insin min wijhat nazar Isiimiyya’, in Hugdg al-
insin f3 "l-Ildm: magqilas al-Myu’tamar al-khamis lil-fikr al-Ilami, Tehran 1987, 339,14,
Cf. also Murtada Murahhari (d. 1399/1979), Jikad, Qumm n.d., 42.12.

198 See 5. Akhavi, ‘Shariat’s social thought’, in N. R. Keddie (ed.}, Religion and politics in
Iran, New Haven and London 1983, 133f. SharTatT’s discussion of al-ams bi'l-ma rifin
his $4t'a (n.p. 1362 sh. (= Mafmsi‘a-i dzhdir, vol. 7}, esp. 68~76) has themes aiso found
on the clerical side (see below, notes 239, 329, 333).

19% Mahdi Bazargan (d. 1415/1995), Marz-i méiydn-i din wa siyisas, Tehran 1341 sh., 39.5,
40.1, 40.9 (placing the duty in a context of modern oppositdonal poiitics); sce H. E.
Chehabi, Iranian politics and religious modernism, Ithaca 1990, 57 (this book provides
extensive discussion of Bizargin’s ideas and politics). Akhavi suggests thar it was laymen
who rediscovered the political potential of al-amer b87l-ma'rif (S, Akhavi, Religion and
polities in contemporary Iran, Albany 1980, 120). However, the chronological data avai-
able to me would not cstablish this. Bizargin™s Mars was published at the end of 1962
or the beginning of 1963 (Daymah 1341 sh.}. Two clerdces had already given relevant talks
devoted to al-amr bi'l-mariafin 1960 (1339 sh.), later published in Gufigr-i mal (for
Mutahhar?’s talk see above, ch. 11, note 298; for Ayats, sce below, note 208; for this
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events of the Islamic revolution of 1399,/1979. and the subsequent con-
solidation of the clerical regime, have tended to eclipse lay thinkers. It is
the role of the clerics, and the continuing vitality of their literary tradition,
that distinguishes and dominates the Imami development.

The Imdmi clerics have reshaped their doctrine of forbidding wrong in
tWo major respects. Roughly speaking, one concerns the process by which

they eventually came t& power, and the other the manner in which they
now exercise it. We may consider each in turn. l

The tradidonal Imami doctrine of forbidding wrong displayed a marked
political quietism on two points. One was the danger condition, which in
its Im3mi version voided not only the duty to proceed burt also the virtue
of doing so. The other was the requirement that the imam give permission
for any serious recourse to violence. Recasting the Imami heritage as an
ideology of political revolution was likely to put some strain on the tradi-
tional doctrine at both these points.

The best starting-point with regard to the danger condition is an account
of torbidding wrong written by Khumayni himself 20 The framework of the
account is provided by a set of brief and unremarkable general statements of
doctrine; each such passage is followed by a string of specific points, most of
them of no particutar political significance. The presentation of the danger

series of talks, scc Chehabi, Iranian politics, 170-2). And in the same month that
Bazargin published his Merz, Muhammad BihishtT (d. 1401,/1981} brictly discussed /-
aner bi'l-marif in an equally untraditional way in his ‘Ribinivar dar Isiam we dar mivin-
i Muslimir’, in Muhammad Husayn Tabitabd'l ez al, Baltdi dar bira-: marin vat wa
riilznivat, n.p. n.d., 160.9 (this sccond printing of the work notes that the first appeared
in Daymah 1341 sh.; for BihishuT’s contributon to the volume, sce A, K. S. Lambton, A
reconsideration. of the position of the merja® al-taglid and the religious institution”,
Studia Iinmica, 20 (1964), 129-31). Morcover, clerical writing about ri-amr bi'l-
me ‘TAfin a modern vein seems to go back considerably before this period. While there is
no hint of it in the treatment of ai-amr 6i'l-mavif by the carly Shifite modernist
Kharaqani {d. 1355,/1936) {sce his Malmw al-mawhin, n.p. 1379, 372-5), it is already
apparent in the title of Lutt Allsh $aff Gulpdyagani's Rak-i islaf vd aumr bak wma ‘vif wa
naly as munkar, Qumm 1376 sh.; the work was mostly wrirten at the beginping of
1369/1949, and completed in 1369 /1950 (see ifid., 108.5, and cf. 90.2). The theme
of this short popular work is that al-anss bi’fma ‘riifis the solution to the problem of the
decline and backwardness of the Muslim world (sce esp. ibid., 6.17).

200 Khumayni, Trlrir, 1:462-84 (¢f, K.-H. Gobel, Moderne Schiitische Politsh und Stantsidee,
Opladen 1984, 188-92), The work is a commentary on the Wistlar al-najir of Aba 'l-
Hasan al-Isfahani {d. 1365,/1946) (tor which see Modarressi, Intreduction, 58 no. (xi),
94); the Wasila, however, contains no trearment of al-aner bf f-ma ‘riif, so that Khumaynt
at this point is on his own. Therc is an article in Japanese on the modern development of
the doctrine of al-amr bi'l-ma‘rif among the Imimis (K. Nakara, ‘Shiz-ha hogaku ni
okeru “Zen no meirel to aku no soshi” riron no harten to Homenl ni voru sono kaikaku”,
Annals of Japan Association for Middle East Studies, 12 (1997)); from its references to
primary sources. it appears to be well informed (1 am indebred to Eran Kohlberg for
bringing this article 1o my attention, and to Yasuko Makino for transeribing the title for
meh '
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condition initially conforms to this pattern.?”! Much of what is said is fully
compatible with the traditional doctrine. Thus one of the points madc is that
the prospect of any significant harm (darar) to the performer or those asso-
ciated with him voids the cbligation 292 while another is that if he fears for
his life or honour, or those of other Muslims, it is forbidden to him to
proceed.?®? But in the middle of this generally familiar scholastic material we
come upon a jarring block of fourteen points which transparently relate to
a contemporary political context, the confrontation between Khumayni and
the Shih.2% Many of these points do not in fact relate to forbidding wrong
in any obvious way, but rather prescribe the boycotting of religious instiu-
tions controlled by the regime. The first six points are the ones that concern
us. Taken together, they enunciate the doctrine that there is a category of
wrongs of such relative weight (abammiyya)*® that the obligation to right
them overrides the danger condition, particularly for the clergy (‘wiama’ al-
din wa-ru’asd’ al-madbhab); typically such wrongs involve some threat to
the very basis of Islam.2% This new doctrine is inserted without any attempt
to integrate it with the old.?%7

0 Khumayni, Takrir, 1:472-6. The term used by Khumayni is mafsada.

202 Ihid., 472 no. 1.

2035 Ihid,, 472 no. 4. Khumavni goes on to make distinctions regarding harms to property (cf,
above, ch. 11, note 280).

20 Ihid., 472-5 nos. 6-19 (there is more material of this kind in the discussion of the three
modes, csp. ifid., 477 nos. 36, but it lacks doctrinal interesr). Khumayni mentons in
the preface to the Tabrir that he worked on the book after he was banished from Qumm
in 1384/1964 and carne to Bursa as a result of distressing events which history would
perhaps record {#ffd., 4.5} — as indeed it did {see, for example, 5. Bakhash, 7% reign of
the Ayatoilahs, New York 1990, 24-35). Already in the previous vear he had enunciated
a version of his new doctrine in the context of his struggle with the Shah: given the way
in which the regime was antacking the fundamentals of Islam, fegivya was forbidden,
whatever the consequences (wa-faw balagha ma balagha) (Markaz-i Madirk-i Farhangi-
i Inqifab-i Islami, Sabifa-i nar majma‘a- ribmamsd-hi-yi imam Khumayn:, Tchran
1361-9 sh., 1:40.5).

205 Khumnaynl uses this concept elsewhere in his discussion of the duty in contexes that are
not politically loaded {see, for example, Tabrir, 1:464 nos. 9€, 4679 nos. 4, 7, 16). It
was of course no inveation of his; sce, for example, ‘AR al-Mishking al-Ardabik,
Mustrlabit al-usiil, Qumm 1383, 88.9 (on the role of sbammiévva in deciding which of
two conflicting legal provisions overrides the other); Mubammad Rida al-Muzatfar, Usa/
al-figh, Najaf 1959-62, 3:186.16 {the principle), 189.11 (listing some considerations that
take precedence, including the safeguarding of Islamic territory and the preservation of
life).

208 EVGE the first of these points also specify that this duty of the religious leaders to speak
out overrides the efficacy condition (Khumayni, Tabrir, 1:473 nos. 7-11). It is typical of
the lack of systematic integradon of the new doctrine into the old that no hint of this is
given in the discussion of the efficacy condition itself (ibid., 467-70).

307 This is likewise true of the account of al~amsr bil-ma‘rifin the appendices to Khumayni
(d. 1409 /1989), Risdla-t tawdth al-masi’il, Techran 1399, 573-81 {for the danger condi-
uon, sce ibid., 584.11; for the new decuine, iid., 574f nos. 2,792-6). An innovative,
though sccondary, feature of this work is its verv inclusion of al~amr bi'i-marif; accord-
ing to Avaruliah Mahfizi, it was the fisst work of this title to cover the topic, wheace the

_ grims.
- that the condition is overridden when Islam is in danger.?*? In a longer
* account, he adds a distnction between much and littie harm. He takes the
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Khumayni was not alone among the major scholars of his gencration in
qualifying the danger condidon. Kizim Sharfarmadar (d. 1406/ 1986
holds that what the condition excludes is suffering harm over and above the
intrinsic inconveniences of performing the duty, and on a scale that out-
weighs the utility of the initiative; it is not every kind of harm that voids the
duty.2% Abl’l-Qasim al-Khi'1 (d. 1413,/1992), after stating the danger con-
dition in the usual way,?® makes a rather clumsy addition in which he savs
that — provided the efficacy condition is satisficd — what has to be considered
is the relative weight (ahammiyyz) of the two considerations; torbidding
wrong could thus be obligatory even with actual knowledge of consequent
harm 1% Khwiansart (d. 1405,/1985) remarks that it may be said that some
wrongs are not such that they are not to be forbidden just because of bear-
able harm of whatever kind; that he means that there could be an actual obli-
gation to forbid them despite such harm is indicated by the parallel he
adduces from the duty of pilgrimage, which in the past was not voided by
virtue of the protection:money (ubkhuwiwa) that used to be levied on the pil-
2! Muhammad Husaynd Shirizi in a short wreatment of the duty states

view that much harm voids the duty unless Islam is in danger; such a threat
can be 1o the fundamental beliefs of the religion or to public morals.213

trearment of its possession as a crime by Savak {(anon., ‘Guzirishi az simindr-i amr bah
ma‘rif wa nahy az muankar dar Danishgah-i Tihedn’, in Risdglas, pish shumara 3, 12 Aban,
and pish shiumdra 4, 23 Abin, 1364 sh., here 12 Abdn, 42.27). The work did not, however,
originally includc this section; it is not found in the printing of 1342 sh. Cf. also H, Dabashi,
Theology of discontent: tlze ideological fonndations of the Ilnnzic revelution in Iran, Now York
and London 1993, 455, citing a brief respensum of Khumaynt's dared 1391 /1971,

208 Ibrahim Sayyid ‘Alawl, Nisarar-i wnzitmi-i Iigmi, Tehran 1347 sh., 13011, 131.7. The
‘author” of this lirtle work explains rather belatedly in a postseript that it is a record of lec-
tures given by SharTarmadarT in Qumm (#kid., 143). For a rather similar view, scc
Muhammad Ibrihim Avard (d. 1384,/1964), ‘Amr bah ma‘rif wa nahy 2z munkar’,
Guftar-i mah, 1 (133940 sh.), Tehran nd., 53.10, 53.22 (in a calk given in 1339
sh. /1960, sce ibid. 421}, 2 Kha', Minkaj, 7:150.5.

219 Jhid., 151.2, Note that the identical text appears, but withour the addidon, in the work
of the same title by Mubsin al-Tabataba’ al-Hakim (d. 1390 /1970 (Minbhdf al-sélibin,
gism al-thadat, Beirur 1976, 489.1). The probicmade relationship in Khi'Ts text
between the additon and the statement of the condition itself is pointed out in the com-
mentary of Tagl al-Qummi (Madani, 7:152.9). The view put forward there is that there
is no proof that danger voids the obligation (6:d., 151.9, with the long activist tradition
invoked in supporr); but the motivation is unlikely to be polidcal (cf above, ch. 11, 295F).

1 Khwinsard, Jami® 5:406.5.

Muhammad Husaynl Shirizl, Risdln~ tawdil al-mas@’il, np. nd., 388 no. 2,163; his

statement of the condition itself is traditional (04, 388.6). This work was drawn to myv

attention by Kambiz Eslami,

38 Muhammad al-Husavni al-Shirazi, Figh, Qumm ¢ 1374-1408, 38:132-5 no. 6. esp.
13418, 135.6.
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Gulpayagani (d. 1414/1993) states uncompromisingly that we have no
business modifying conditions we don’t like, but then effectively compro-
mises by saying that if what is at stake is the standing of a religious precept,
that is another matter; the analogy would then be with holy war, and the
issuc would have no connection with forbidding wrong** Even
Muhammad Amin Zayn ai-Din (d. 1419/1998), who as the head of the
Akhbiari community in Bahrayn might be expected to stand apart from devei-
opments among the Imami mainstream, adopts the principle of relative
weight (@bammiyys) with regard to the danger condition.?*

It is no surprise to find more recent scholars following Khumayri. His
pupil Murtadi Mutahhari (d. 1399,/1979), in a talk given in 1390/1970,
expresses his regret that some Imami scholars of the past, from whom one
would not have expected such a thing, had maintained the danger condi-
tion without qualification.?!¢ He accepts that the duty may be overridden
when the result would be greater damage (mafiada) to Islam;?'” but,
appealing to the example of Husayn ibn ‘All (martyred in 61,/680), he
does not accept that mere personal harm {darar) dispenses one from per-
forming the duty-2'® It may be that what is at stake is something on which
Istam sets a higher value (@hammivar) than it docs on life, property or
dignity — as when the Koran is in danger.?!? “Ali Tihrani, a cleric who was
active in Mashhad, composed before the revolution a work on forbidding
wrong in which he quietly adopts much material from Khumayni;*?? in his

28 Myhammad Ridd Gulpdyagani (d. 1414,/1993), Majms* al-masi’il (in Persian), Qumm
1403-6, 1:419 no. 1,273; ¢f. his classical staternent of the danger condition, ilbid., 418
no. 1,271, and 438.19. An authotity who makes no medificarion to the danger condi-
tion is Shihab al-Din Marashi Najafi (Risala-i tawdth al-masi’il-i jadid, Qumm 1409,
500.13). GulpayaginTs point about holy war is also made by Talib al-Riff 7 in a rejoinder
to an article by Fadii al-Husayni al-MilanT (“al-Amr bi'l-ma‘rif wa'l-nahy ‘an al-munkar’,
al-Najaf, 2 no. 2 (March 1968), 104.21; for Milant's article, see below, note 219).

215 Muhammad Amin Zayn al-Din (d. 1419/1998), Kalimat al-taged, Qumm 1413-14,
2:308.9 no. 10, He assimilates cases involving scrious harm to jibdd in 2 manner reminis-
cent of Gulpayagani { ébid., 308.17). He also invokes the principle of abammivye inan unre-
lated context (ibid., 317.20, no. 35); he there observes that one has recourse to al-fagih
al-jimi lil-shora it in order to derermine relative weight (#b#d., 318.2; of. below, note 243).

216 Murtada Mutabbar (d. 1399 /1979, Homdsa-i Husayni, Tehran and Qumm 1364 sh.,
2:128.6. For the date of the series of talks to which this one belongs, sec i6id., 7.3, Itis
noteworthy that there is no anticipation of this attack on the raditional danger condition
in a talk by Mutahhari on al-amr b'f-marif which was given in 138071960 {*Amr ba-
ma‘rif wa nzhy az munkar’; for this talk, sce Akhavi, Religion and politics, 120).

27 Mutakharl, Hamédsa, 2:131.12.

8 Ipid.. 132.1. Modern writers on af-amr bi'l-ma ‘rif make frequent references to Husayn,
and like to guote the form of salutation used by pilgrims to his romb (i0id., 67.15,179.11;
Husayn-‘Alf Muntazid, Dirdsit i walivat al-fagil wa-figh al-dawle al-Idamixya, Qumm
1408-11, 2:228.2 (this account was brought to my attention by Kambiz Eslami); and «f.
Nart, Amr, 112.13; for the formula, sce the references given above, ch, 11, note 507.

219 Murahharl, Hamdsa, 2:129.3. A similar position is taken by Fadif al-Husaynd al-Miiaor
(“ai-Amr bi’t-ma‘rGf wa'l-nahy ‘an al-munkar’, al-Najaf, 2 no. 1 (January 1968),44.173.

220 A% Tihrdnl, Asr ba-mariaf wa naby az menkar dar Idim, Mashhad n.d. The work was
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wreatment of the danger condidon, he integrares Khumayni’s new thinking
more closely with the rest of this material 22! Pupils of Khumaynl who have
published legal handbooks for their followers tend to foliow him closely,
though again they may make changes to smooth over the intrusiveness of
Khumaynt's innovation.??? In a work free of the constrictions of this genre,
Husayn-°All Muntaziri — at one time Khumayni’s designated successor —
takes the position that since the duty is one intended for the reform of
society (iah al-mujrama ) and the cradication of evil and corruption, one
must weigh the prospectve harm against the targeted wrong, and give
precedence to the weightier (ahamm).?** He goes on to speak of the kinds

written in 1393 /1974 (ibid., 188.15), and appcars to have been published before the rev-
olution — which may explain why Khumaynl is nowhere referred to by name {note the
vague reference to views of ‘major scholars” with which matedal dedving from
Khumaynt's Tafriris introduced, i6id., 164.2; compare the similarly anonymous way in
which another pre-revolutionary author, ‘Abbas-"AlT Islimi, introduces the same mater-
_ial in his Do as yid rafta: amr bab mavif wa naby as munkar, Tehran 1354 sh,, 121 .9).
For Tihrini’s involvement in opposition activitics within z couple of years of the revolu-
tion, sec Bakhash, Te reign of the Ayarollaly, 134, 138—41.
He rewrites the condidon itself to specity chat the harm must be significant (s tand
bif), and. more importandy, he incorporates the principle of afammivar (Tihrini, Aue,
173.18, 173.21; cf. Khdmaynl, Tehrir, 1:472.1}. He likewise rewrites the cfficacy condi-
tion to make a place for the category of issucs of overriding refigious importance (Tihrani,
Arnr, 168.20, to be compared with Khumayni, Tabeir, 1:467 .9, and see Tihrdng, A,
175f, no. 44), He inserss references to this category at several other points (fbid., 168
nos. 18, 21: 172 nos. 31f.: 175 no. 42; 180 no. 62; 183 no. 74). He also seeks o neu-
tralise quictist tradidons (ibid., 153-62, csp. 157.7, 162.1).
Of the trearments of ai-amr bi'l-mavif in the various approprations of Khumaynt's
Risala-i tawdih al-uasd’il, thar of Sadiq KhalkhiiT comes closest to being an example of
taghid of a dead majtalid { Risila-i tawdib al-masiil, Qumm 1372 sh., 540-7}. That of
Husayn-‘All Muntazird (Risdfe-f towdth al-masi’il, Qumm 1362 sh., 363-71) is only
slightly morc adventurous in departing from the master’s text {he adds an item which
takes account of the existence of the Islamic Republic, #6id., 367 no. 2,162}, but uniike
Khalkhili, he cevises the danger condition to incorporate the principle of alansnivaz (Au-
kil dar gmr wa naly, mofinda’? mubimmtar nabishad, ibid., 364.16; contrast Khumayni,
Risdla, 57411, and Khalkhali, Rirgla, 541.11, where the word mubimmtar does not
appear), Nisir Makarm Shirizi gives only a bricf account of al-amr bi'f-mnritf ( Risala-
i tawdih al-wasi’id, Qumm n.d., 494£), but most of what he does say is taken from
Khumayn; in his treatment of the danger condition, he begins with a classical formula-
tion of it, but then appends the substance of Khumaynt's statement on albamsnivas (ibid.,
494 7, of. Khumayni, Risila, 574f no. 2,792). Mubammad $idigi TibrinT offers an
account of al-auer bi’l-ma rif which is not a clone of Khumayni’s and does not really
abscrve the conventions of the genre (Resala-f towdily al-masd’il, Qumm nd., 237-43);
but he firmly endorses the principle of abammivar (ibid., 239.20), saving thar it makes
no sense for the condition to hold without qualification (#04d., 240.11; he also rcjeets the
cfficacy condition, &4, 240.16).
Muntazid, Dirdsar, 2:251.14,255.20, 256.5. For other expressions of the idea that what
counts is relative harm, see also Muhammad Sadiql, af-Frergdn f1 rafiir al-Qus'an, Tehran,
Qumrm and Beirur 1397-1410, 10-11:221.17 (to Q%:71) (again this author rejects the
efficacy condition entirely, #bid., 221.15); Mubammad Jawid Maghniyya (d
1400,/1979), al-Tafiir ai-kashif, Beirut 196870, 2:124.11 (ro Q3:104); anon.. “Ams
bah ma‘rif wa nahy az munkar v ‘amal bah mas Glivar-hi-vi ijuimaT), a scrics of six arti-
cles which appeared in furnfitri- Isidmi, 13, 14, 15, 17, 21 and 22 Urdibihishr, 1366
sh., on pages 9,9, 7,9, 9 and 7 respectively, bere no. 6, <ol £.32.
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of evil where a modicum of harm could hardly be held to override the duty;
these include contagious social ills and threats to the foundations of
Islam.??* Flusayn al-Ntr al-Hamadani in a rather noisy monograph on for-
bidding wrong gives a lengthy discussion of the danger condition,??
mounting a sustained attack on the traditional Imami view. Like others he
argues that, just as there can be no holy war without cost, so also there can
be no forbidding wrong without cost.2?¢ He rehabilitates the long activist
tradition with its contemptuous reference to those who perform the duty
only ‘when they are safe from harm’.??” He greatly widens Khumayni’s
view of the circumstances in which the condition is overridden: stopping a
single act of fornication is worth a bloody nose.??® And he strongly rejects
any suggestion that martyrdom is tantamount to suicide®? — indeed he sus-
pects that the hidden hand of colonialism might have played a part in creat-
ing and spreading this misconception.**® A more recent monograph on the
duty is that of Muhsin al-Kharrazi. 2! His approach is dry and scholastic,
and he avoids Nirt’s flights of rhetoric.2%? In his discussion of the danger
condition, he makes no effort to conceal the weakness of the attestation of

2+ Munrazini, Dirdsdz, 2:252.2.

25 Nor, Amr, 99-135. According to my copy, NGrl wrote the book in 1395 /1975 (ibid.,
255.16), in other words a few years before the revolution. There was apparently a print-
ing in Lahore for which I have scen the dates 1354 (sh.)/1975 (so in the bibliography of
Hasan Islimi Ardakidni, Amr baly ma'rif wa naby az munkar, Qumm 1375 sh., 207.15)
and 1393 /1973 (Turathund, 12 (1417}, nos. 45-6, 400b.6, drawn to my attention by
Etan Kohlberg); these dates do not quite tally. The equatdon of Shi‘ism {as opposed to
Sunnism) with revolution is a prominent theme of the book (sce ihid., 182-90, 2531
point 3).

226 Ibid., 105.5, 117.9. This argument is also advanced by, for cxample, Shirizi (Figh,
38:134.11) and “Al-Akbar al-Sayfi ( Dalil Tabrir al-Wasila Li-Imam al-Khumayni (s)
lamy b’l-mariif wa'l-naby ‘an al-munkar, Qumm 1415 163.3).

227 Nta, Amr, 110.17, quotdng and refuting the efforts of Najafi {d. 1266,/1850} to explain
the tradition away (cf. above, ¢h. 11, note 282). This madition is a favourite of Nari: as
weil as quoting it at length (ifid., £3.1}, he repeatedly echoes its wording (ibid., 16.3,
65.10, 65.21, 90.13, 106.20, 247.13), and ncver casts doubt on its reliability. This is in
sharp contrast to his treatment of quictist traditions which get in his way (#5id., 85.13,
86.16). Munraziri, who might have been expecred to be equally tendentious in his treat-
ment of the long activist maditon, is too much of a scholar to attempt to conceal igs
defects { Dirdsaz, 2:218.6, 231.1).

128 NG, Amr, 118.18. Whart he says is comparable to ShirizTs view of cases where the

prospectve harm is smalf {see above, note 213). 229 Ihid., 119-35.

Ihid., 121.15. He is inhibized from pursuing this insight by the facr thar he finds the mis-

conception already present in the Koran commentary of Tabrisi (d. 548/1153}.

Muobhsin ai-Kharrazi, al-Amr b'l-ma‘rif wa'l-nahy ‘an al-munkar, Qumm 1415, The

work is a2 commentary on the relevant part of the Muhaqqiq’s Shard’", but it also

addresses systematically specific points (firi*) often taken from Khumayni's Teirir.

232 Hc makes only one reference to Niud, in connection with the latter’s activist assault on
the tradition about not confronting 2 man with a whip or sword {36id., 71.20, with ref-
erence to NOri, Amr, 85.14; for the tradition, sce above, ch. 11, note 14). My impres-
sion is that he finds Nirf’s tonc somewhat unprofessional.

23
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the long activist tradition.?** But he accepts the principle of relative weight
where omission to perform the duty would have major untoward conse-
quences.’®* He also quotes from Mubsin ai-Tabdtabil al-Hakim (d.
1390/1970) a distinction between two kinds of wrong. On the one hand,
there are extraordinary wrongs which threaten the foundations of the faith
or the integrity of Islamic territory; the righting of these is not subject to
the conditions of torbidding wrong. And on the other hand, there are com-
monplace wrongs — failing to pray, drinking wine — the righting of which
1s indeed subject to these conditions.?®® The Lebanese jurist Muhammad
Husavn Fadl Alldh likewise makes frequent use of the principle of relative
weight in his account of forbidding wrong.?%

An interesting figure who does not fit into the analysis given above is
Ahmad Tayyibt Shabistari, who nevertheless provides the prototvpe for
much of Nuar’s work. A cleric who had not passed the age of forty when
he died in 1350 sh. /1971, he wrote a rather hot-headed work on precau-
tionary dissimuiation (zagiyya) and forbidding wrong which was published
soon after his death.%¥” What is remarkable about it in the present connec-
tion is that Tayvibi, in his revolutionary enthusiasm,??® was not content to
qualify the danger condition more or less heavily; instead he rejected it out-
right,?? just as he rejected the knowledge and cfficacy conditions.**? As we

253 Kharrazl, Amr, 100.15 {dafsanadifii); <f, also #6id., 121.1, 130.1.

©23 fhid  100.19; also ifid., 104.15, 115.3.

55 JEid., 102.11. He later picks up the distinction {(#6id., 114.13).

236 Muhammad Husavn Fadl Allih, al-Masi’il al-fighivea, Beirut 1995-6, 2:305-13. He

speaks of alhammiyya in nos. 761 (on the condidons under which the duty overrides such

prohibitions as that of entering a home withour leave), 763 (on the danger condition),

771 {on the duty of the “ulama’ al-din in particular to speak out in the face of oppressive

government), 774 (on the right of a wife to deny her husband sexual relations in order

to induce him to reform}; and ¢f. no. 770 {on &da).

Ahmad Tayvibi Shabistari {d. 1330sh./1971), Tagiva; auir bal ma ‘risfwa naly as munkar,

Tehran 1350 sh. He studied in Qumm and later at the University of Tehran (sce the briet’

notice of his life, fbid., 276f.). His picture (26éd., 273) shows him as a cleric, and his editor,

Hasan Tihrini, dignifies him with the dide Hujjar al-Islim (ibid., 276.3). He was sall

engaged in writing the book a tew davs before his death {#64., 273.4). Tayvibi’s vicws were

well summarised by Hamid Enayat { Modern Islamic political thoughe, Austin 1982, 1791.);

I am much indcbted to Anna Enayat for lending me what had been his copy of the work.

23 Tayvibi’s work is typified by a fusion of Islam and modern revolution. He speaks of “the
revolution of Islam’ (fngilad-i Islim, sce, for example, Tagiva, 202.13, 225.5), “the black
forces of reaction’ {(quewd-yi sivab-i frtija’, ibid., 92.12), *beuaying the revolution
{kizivinar bab ingildh, ibid., 213,10} and the like. Words such as ‘ideology’, “dynamic’,
‘revisionist” and ‘opporrunist’ are shown in Ladn characters {#444., 26.2, 53 n. 1, 58 nn.
1f,213 nn. 1£).

9 fhid., 121-44. The absence of Khumayni's principle of abamsmivat is stiking (sce partic-
ularly i#4d., 143.3); the most he concedes is to distinguish al-amr bi'l-ma riif from suicide
(snzzhar) and the like {bid., 143.16). TayvibT's rejection of the danger condition finds a
paralicl in the thought of SharTaz (S/r'2, 71.17).

0 Tayvibi, Thgfva, 104.2, 114.2; and of, 234.14.
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have seen, not even Nurl follows him so far, despite obvious similarities
between them.?*

The other quietist feature of the traditionai doctrine was the require-
ment of the imam’s permission for the performance of the duoty in its more
violent forms. Here one possibility would have been to reject the require-
ment zltogether, a position that had distinguished representatives among
the classical Imami jurists.?*? However, recent Imami scholars have shown
no interest in so drastic a manoeuvre. Instead they have opted to render
the necessary permission more accessible; this has been done most expli-
cidy through the modification of a minority view of the early Safawid
period, according to which such action could be undertaken by a suitably
qualified jurist.

Again, we can best begin with Khumavni. He starts by telling us tha,
according to the stronger view, wounding and killing require the permis-
sion of the imam (#l-imdm ‘alaybi l-salim); he then goes on to say that in
our time the jurist who satisfies the relevant conditions (al-fagih al-jami’
lil-shard’it) takes his place.?*® (The reference here is clearly to any suitably
qualified jurist.?**) Khumayni’s contemporaries are less explicit. Khwiansart
speaks only of the imam’s permission.2*> Khi'T does not mention permis-
sion at all, and restricts the higher levels of violent action to the imam or

1 Tayvibi anticipates NBs polemic against Najafi (see, for example, fbid., 105.7, 134.10,
162.1), and his liking for the long activist tradition: he quotes and translates it (bid.,
129-33), enthuses over its contemporary relevance (#b4d., 133.18), and uscs it 1o trip up
his opponents {#bid., 134.7). Like Niri, he never impugns its transmission, though he is
not above raising such an objection o a tradidon he does not like (ibid., 262.1). For ail
this, compare above, note 227. For another significant fcamure common to the two
authors, see below, note 280, The two authars also agree in regarding zi-amr bi'l-ma‘rif
as having a grounding in reason (i##4., 167.8, and sce above, ch. 11, note 242), and in
holding a mived doctrine as to whether the duty is individual or collective (26id., 165.11,
and sce above, ch. 11, note 256).

242 See above, ch. 11, 268, for the glassical jurists, and cf. note 233 for the eclipse of this view
in later centuries.

243 Khumavni, Takrir, 1:481 no. 11 (and of. nos. 10 and 12); similarly his Risale, S80f.
no. 2,824 (speaking of mujtakid-i jimi® al-shard’i, cf. also ifid., nos. 2,823, 2,825).
Khumavni may owe this view to Burdijird (d. 1380/1961). In his book writien in
1369,/1949-50, $ifi Gulpayagini devotes a few pages to peints of legal docuine
according to the view {mutabig-i farwd) of BurGijirdt (Rak-i ilah, 82-4), and he states
there that killing and wounding require idbn-i fagih-1 jémi® al-shard’ir (ibid., 84.16}.
For the precedents for this view in the carly Safawid peried, sce above, ch. 11, note
234.

2%t See Khumavni, Talrir, 1:482 no. 2, where he cquates the general deputics (nuwwib) of
the imam in his absence with the suitably qualified jurists (al-fregabd’ al-jami‘an li-
shard’it al-fatwd wa'l-guda’). Such is aiso the clear understanding of the English transla-
tion of the Risdln (Khomeini, A elarification of guestions, traps. ]. Borujerdi, Boulder and
London 1984, 378f. nos. 2,823-5).

245 Whwinsir, Jami®, 5:410.9 (drawing heavilv on Najafi}. This goes well with his minimal-
ist view of clerical anthority (cf. ibid., 3:98.17,100.3; 5:411.8, 412.19).
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his deputy {#4°).2*¢ However, Gulpayagani requires the permission of a
jurist (édhn az fagih)** and Shirazi requires the permission of the judicial
authority (bakim-i shary where killing is involved.>** Among more recent
writers, Muntaziri and Makirim Shirizl are aligned with Shirazi’s formu-
lation,*** while Niiri echoes Khumayni.?5¢ Kharrizi comes to the conclu-
sion that such action is reserved to the Supreme Guide to the exclusion of
other jurists.?®! Thus where Khumayni had originally allowed righteous
violence to be unleashed by individual members of the clergy, for Kharrazi
it is a monopoly of the statc.?’? Unsurprisingly, this latter view has the
endorsement of the current Supreme Guide: Khidmina’l declared in a
speech o 1413 /1992 thatin an Istamic socicty the duty of ordinary people
(“Amaman-t marduwm) is to command right and forbid wrong with the
tongue; if the matter would lead to violence {agar kar bab baridnyurd bi-
kashad), it is for the authorities {mas i) to step in.?%?

246 Khi'T, Minbidf, 7:159.2 (the mention of the imam’s deputy is reminiscent of Najafl, sce
above, ¢l 11, note 234). A view close to this is thar of the Akhbar Zayn al-Din (Kalirma:
ai~tagws, 2:311.13 no. 17). For similar views, in which the question of permission is like-
wise not raised, sce Mutahhas, ‘Amr ba-ma‘riif”, 81.12 {reserving violence o the pakinm-

i shar%), and Muhammad Ridi Ashdyant ¢ al, Tafir-i numina, Tehran 1353-8 sh.,

3:40f. no. 5 (ro €Q3:104) (excluding violence from the individual performance of the

duty; otherwise the result would be mavhem); and of. BihishtT, ‘Rithanivat’, 160.9. Thesc
views come closce in substance to those of Sunnis who deny to the individual the execu-
tien of the dugy ‘with the hand” (see above, 5323-5); indeed the Lebanese Fadl Allah

would scemn to have been exposed to such thinking (Masd’il, 2:307 no. 759).

M7 Guipayaginl, Mayma' al-masd’il, 1:417 no. 1,268 (regarding blows that inflict wounds).

M¥ Shirdzl, Risdla, 389 no. 2,168; and of. his Figh, 38:143.19 (fdsar al-hékin al-har?). Cf,

above, ch. 11, notc 238, on Mulsin al-Favd.

249 Muntagiel, Dirdsdr, 2:219.18 (idbn al-bakim); Makirim $hirdzi, Risaln, 493 no. 2,419

{ijaza-i bikin-i shar’); likewise Savil, Dalil, 210.4 (idbn ai-hikin).

280 Nari, Amr, 247.8, 255.5 (but ¢f. 248.20). In onc passage he observes thac the layman

{ai-‘3d3 min ai-nds) may have difficulty figuring out the intricacies of the duty, and may

be subject to inappropriate motivations where it leads to violence; the oversight of the

jurist is therefore necessary, if only through the designation of 2 virtuous person or

persons in cach district to superintend the performance of the duty (ibsd., 247 22},

Tayvibl docs not discuss the question.

Kharrazi, Amr, 152.13; and sce #bid., 146,11, 150.16, 155.17. He uses the torm

(al-)walt al-fagth.

A similar tendency is apparent in Muntazirl's treatment of the duty. He makes violence

and cven, in some contexts, aspects of the verbal performance of the duty a matter for the

ruling authority (al-bakim al-mutasailiz) (Dirdsir, 2:225.3), Compare his similazly statist
interpretations of Q3:104 (ibid., 227.7), and of the long activist raditon, which makes

no mention of the state {(#6id., 231.4, and cf. 228.19).

3 This speech Is reporied in “Amr bah ma‘raf wa nahy az munkar biyad haminaad-i namiz
farigir shawad®, in Jrabitri-i Ifami, 23 Tir, 1371 sh., 14d.98; the passage is quoted in,
for example, Muhammad Ishiq Mas'Gdl, Pighiibishi dar amr bab ma'rif wo naby az
munkar az didgdh-i Qur'an wa riwayir, Tchran 1374 sh., 148 no. 3, 264,11, Masadt
nmaturally adopts this view himself (#5id., 264.5), as do Khusraw Tagaddust Nivd { Dars-
LiEyi as amr bab ma'vif wa naby oz munkar, Qumm 1375 sh., 65.14) and Muhammad
Rida Akbarl (TabfHs naw wa ‘nmall Az amr bob ma'rif wa naby as naoikar dor ‘agr-i
fiidir, Istahdn 1375 sh., 134.18).
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The other major innovation in modern Imami thought on forbidding
wrong parallels a development we have already documented on the Sunnt
side: the increasing sense of the importance of being organised.?** In a talk
of 1380,/1960, Murtahhari observes that individual action is not very effec-
tive, particularly in the world as it is today; what is needed is cooperation.?5
Ten years later he simply equates forbidding wrong with fellow-feeling
(hamdards), solidarity ( bambastagi), cooperation { hamkars) and other such
qualities.?36 Tayyibi speaks of the need for institutions and for an Istamic
state.?™ Shirizi remarks that in this age commanding and forbidding
require something like industrial planning (zasni wa-tansig).258 N argues
thatin our time the forces of evil are well equipped (mujabbasza bi-tajhizat),
and we have to respond in kind.?*® What is called for today is accordingly
something much more concerted and systematic than the view of the duty
enshrined in the old juristic tradition. It is not the business of the writers
who concern us o tell us exacdy what this revamping would consist of; but
a couple of indications are given by $idiqi, who infers from Q3:104 a duty
to form a group of guardians (pasddrdn) of Islam,*® and requires the
Islamic state to establish a Ministry of Forbidding Wrong.2%!

In this new emphasis on organisation, the Imamis sound very much like
the Sunnis. Where they differ from them is that the Imimis have moved to
provide a conceptual foundation for this emphasis through a development
within their scholastic tradition. Specifically, what is involved is a new twist
in the handling of three conditions of the classical four: the knowledge,
efficacy and danger conditions. .

351 We already find $3fi Gulpiyagani devoting a section to the need for cooperation in for-
bidding wrong (Rahb-i iih, 53-6). For the Sunnis, see above, 516f.

55 Mutahharf, “Amr ba-ma‘rf?, 89.5. The limited extent of the powers of individuals is also
remarked on in Asheiyini, Tafir-f numana, 3:36.7. Whether Mutahharf would have liked
the kind of cooperation that cmerged in the Islamic Republic may be doubred.
Expounding a proposal of Khumayni in an interview that he gave two weeks before he
was killed, he set aside the idea of 2 ministry for al-amr bf'l-ma'riif on the ground that
this would mean an undesirable clerical role in government { Pir@miin-¢ Jumbiri-i Islamsi,
Tehran and Qumm 1364 sh., 25.8); he called for organisaton, training and cental
authority, but in the framework of an institution independent of the statc {ibid., 27.9),
For the idea of a ministy for al-amr bi’l-ma‘rif, sce also below, note 261.

56 Mutahhars, Hamdsa, 2:160.4. 257 Tayyibl, Tagiva, 160.7,165.11, 166.7, 253.9.

358 Shirazi, Figh, 38:145.13. His examples of ways in which it might be appropriate to
perform the duty inclide opening 2 college, moE&Em a clab and creating a Library {i6id.,
145.8). 3% Niri, Amr, 65.6.

260 Sadiql, Risdla, 242.9. For the Pisdarin-i Ingilih, or Revolutonary Guard, as established

during the revolution, see Bakhash, The reign of the Ayatrollabs, 63F,

Sadiqi, Rusdln, 243.5. For this idea, cf. also W. Floor, “The office of muhtasib in Iran’,

Iranian Studics, 18 (1985}, 53 (I owe this reference to Giorgio Vercelliny; al-Mijaz an

Irdn, 6 no. 3, November 1996, 74.3; and above, note 255. Niirf mendons that the j _E.Eﬁ

(sc. the mEumnn._n Guide) should oversee the performance of the dugy, if only by naming

a good man or men in cach locality (sug* wa-halad) to superintend it (Amr, 248.2; cf.

above, ch. 13, note 51).

26.
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It will be simplest to begin with Nari’s account, since this presents the
ideas in a fully developed form, and then to go back to trace their evolu-
tion. What Nt argues is more or less as follows. In a situation in which
performance of the duty has been aborted because one of these conditions
was not satisfied, we might be tempted to assume that we are thereby
morally in the clear: we had no duty, and accordingly did nothing. But
what such an outcome in fact suggests is that we were negligent in a prior
duty to prepare oursclves for such eventualities. If the probiem was that we
did not know right from wrong, we should have been at pains to educate
ourselves in advance.?%? If the problem was that we lacked the means to
perform the duty effectively, we should have expended effort to prepare
those means beforehand.?63 And if the problem was that we were in danger,
that points to a weakness which again we should have had the foresight to
remedy 26

This style of thought does have a root in the older Imiami doctrine of
torbidding wrong.2®® In discussing the knowledge condition, scholars of
the early Safawid period had suggested circumstances in which one might
have a duty to get to know. It is a condition for valid praver that one be in
a state of ritual purity; but faflure to put oneself into such z state does not
mecan thar one is entitled to forget about prayer. In the same way, mighr it
not be argued that in certain circumstances one has an obligation o inform
oneself about right and wrong? The situation the jurists envisaged was that
one knew (say from the testimony of two witnesses of good character) that
what someone was doing was wrong, bur that one did not caeself know
just what was wrong about it. As this may suggest, the Safawid jurists were
not engaged in confronting a burning contemporary issue; in a stvle that
was very typical of them, they were simply being clever. But the idea they

- put forward was one that could be applied to all three of the relevant con-

ditions, and used to quite different effect.

262 NG, Amr, 77-83, esp. 79.10, 83.5; cf. also ibid., 94.17.

383 Ihid., 89-95, esp. 95.9 (with analogy to the knowledge condition}. He draws an analogy
with .}.?mh (ibid., 89.14), defining the rclation of al~zmr bi'l-ma 7iaf to fildd ina manner
rerminiscent of Sa‘Td Hawwa (ilid., 90.6; cf. above, note 77}, He admits that the jurists
have not explicitly addressed the issue of preparing the means of efficacy in advance, but
finds a precedent in their argument that there is a duty to take office under an unjust ruler

B

where one will thereby be enabled to forbid wrong (#d., 91.3; for an earlv statemicnt of

this view, scc W. Madelung, *A treatisc of the Shartf al-Murtadi on the legality of working
tor the government’, Bullerin of the School of Ovicnral and African Studies, 43 [1980),
23.14 = 27). The power he is talking abour may be culwral, social and financial (N,
Amr, 92.15), or financial, cconomic and military (#64d., 94.12). He speaks of i'did
mugaddamar al-ta’thir (ibid., 89.16), or uscs similar phrases. o Ihid., 114,18,
Sce above, ch. 11, notes 2881, The undetlying technical distnction is berween a condi-
tion for being obligated (shart al-wafil) and a condition for valid performance of the
duty {sharg al-wdajil); the farrer, unlike the former, imposcs a dury 1o rake acrion o fulkl
the condition (see Savyid "Alawi, Nizdraz, 38.8).
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To my knowledge, the first scholar to move significantly in this direction
was Sharf'atmadiri. 2% After raising the question with regard to the condi-
tions in general, 2’ he discusses the knowledge condition, and concludes
that it is of the kind that one must take action to fulfil.*® With regard to
the efficacy condition, his position is more complicated. He has already
introduced a typically modern distinction between a social (##im4%) and 2
personal (fardi) form of the duty; the former, unlike the latter, is per-
formed by an organised group (gurih, jamJyat) of suitably trained and
qualified people.?® He now savs that in the case of the social and collec-
tive form of the duty — as opposed to the personal form — there is an obli-
gation to satisfy the efficacy condition;?”® we must lay the foundations for
the social duty so that its performance will be effective. 27! He does not
discuss the question when he comes to the danger condition, though he
remarks in his account of it that students of the Islamic sciences in partic-
ular need to be prepared to carry out the social duty.?”?

This stvle of thought does not seem to have been widespread in
SharT'atmadarl’s generation. Shirzi shared it, but only with respect to the
knowledge condition;?”* Khumayni was untouched by it, which helps to
explain its rather unsteady progress. Two younger authors who took it up
were Mutahhart and Tayvibl. Mutahhari showed no familiarity with it in
his talk of 1380,/1960, though his plea for logic (mantig) - by which he
meant something like creativeness and ingenuity in social engineering?™* —
could be construed as a concern to secure the means of efficacy.?”® In his

8 The lecrures written down by Sayvid ‘Alawi cannot have been given later than
1387 /1967, the daic that appears at the end of the book (i#44., 137.13; ¢f. also the dating
of the introduction, ibid., 22.11). There is a rather vague anticipation {(or ¢cho?) of
SharTatmadT’s thinking in Bihishd, ‘Rithinivar’, 160,21, 207 Jhid., 40.2,

268 Ihid., 447,

209 Ihid., 31.3, 31.13; and cf. ibid., 17.7 in Sayyid "AlawTs introduction. SharTatmadir
remarks that the social form of the duty brings into being 2 government which is one
hundred per cent virtvous and Islamic (ibid., 36.10). 70 Ihid., 52.8.

271 Thid., 534. 272 Jbid., 130.8. *73 Shirdzi, Figh, 38:127.6.

#* Mutahharf, ‘Amr ba-ma‘rif’, 89.14. For example, if we want to put a stop to vicious

gossip among our traditional Eranian wormen, pious exhortations get us nowhere; we have

to think up some other way for them to relax in their spare time {s4id., 90.14).

Cf. Mutahhari, ‘Amr ba-ma‘rif”, 91.8. His insistence on logic goes with his emphasis on

the face thar forbidding wrong, unlike praying or fasting, is an activity that turns on

getting results (see Mutahhari, “Adalar az nazar-i Islim’, 45.9; his Hamdisa, 2:190.5; and
his Jadbibe wa difi'a-i ‘Alf, 124.18). Onc root of Mutahhari’s thinking here is the
scholastic doctrine thar the duty of forbidding wrong is tawags#/z (that is, the duty is dis-
charged if the purpose is achieved irrespective of the intention of the performer), not
ta‘abbudi (the duty is only discharged if the acton is performed with the intenton of
obeying God) (for this distinction, see Mishkini Ardabill, Musgalabiat al-nsil, 191.17; for
its application to forbidding wrong, see Khumayni, Tafrir, 1:465 no. 13, and Mas'idi,

Pishiihishi, 254.2). It is, of course, good that the duty be performed with a pious inten-

ton; one medieval Imami jurist provides appropriate verbal formutac for such perfor-

mance (Ibn Tayv, Durr, 104.5).
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talk of 1390,/1970 he continued to speak of logic.27¢ But he also insisted
on the duty to secure the power needed for efficacy. The responsc of Islam
to the man who says he doesa’t have the power to perform the duty is:
‘Fine, but go and acquire the power!’?””7 The other author who adopted
the doctrine of prior duty, and with regard to all three conditions, was
Tayyibl.?’® His doctrine is essentially Shariatmadar’s, but extended to
cover the danger condition, and expressed in a language suffused with
political activism.?”® His call for the fuifilment of the prior duty of prepar-
ing the means of forbidding wrong is insistent.?®? Such views are by now
widely known,?! but they have not achieved the same recognition as the
revision of the danger condition. The intellectually conservative Kharrizi,
in his recent monograph on forbidding wrong, does not pay much atten-
tion to them;** nevertheless, an equaily recent commentator on one of
Khumayni’s accounts adopts them.283

Alongside these doctrinal questions, the history of forbidding wrong as
it has been established in the Islamic Republic over the last twenty vears is
a subject of considerable social, cultural and political interest. According
to the Constitution, the duty is one that must be fulfilled *by the people
with respect to one another, by the government with respect to the people,
and by the people with respect to the government’.*% In practice, the first

¥ Mutahhard, Hamdsa, 2:190.5.

#7 Jbid., 193.22, and cf. 201.8 (speaking also of the knowledge condition). He gives the
analogy of the waditional discussion of taking office under an unjust ruler (874, 194.5;
sce above, note 263). .

*7% This was alrcady noted by Enayat (Modern Islamic palitical thoughe, 180,

37 Sec esp. Tayyibi, Tagive, 97-101; note the cmphasis on extending the analvsis of the knowl-
edge condition to all three (b4, 101.10, 105.3). Tayvibi makes what is basically the samc
distincrion as Sharfatmadari berween the personal and social forms of the duty (ifid.,
165.11), though in tiwe context of the social duty he lays more cmphasis on popular par-
ticipaton (1éid., 166.7) and the role of the state (ibid., 165,14, 253.12, 261.4); however
for Tayyibi this distinction seems to have no special bearing on the cfficacy condition.

0 See, for example, ibid., 1444, 145.7, 165.3. He anticipates N&T's talk of mugaddamiz

(sec, for cxample, ibid., 98.9, 146.15).

An indication of this is the way in which authors who do rot adopr the approach in any

systematic way will nevertheless refer casually to the ‘prerequisites” { menegeddmmdc) of the

duty. Scc Muntaziir, Dirdsar, 2:256.1 (i'didd al-mugaddamar), Sadiqi, Rissla, 239.9

(tabiva-i mugaddamdsasd; niz wijib as), and cf. 239.19; Kharrdzl, Amr, 155.15 (vujil

tadisil mugaddamiribi), Ibribim Amini in anon., *Guzarishf 2z simIndr-i amz bah ma‘ruf,

23 Abin, 4b.77 {bivad an msgaddamdt fardham shawad),

282 For his casual usc of the term mugrddamdz, sce the preceding note. He accepes — with

duc qualification — the dusy to get to know {Kharrdzi, Amr, 63,10), but that is as far as

it goes. Contrast his endorsement of KhumaynT's qualification of the danger condition

{scc above, note 235).

Savfl; Dalil, 101.4, 104.6 (on the knowledge condition); #béd., 121.13 (on the efficacy

condition}. He emphasises the institutional aspect of the prior duty with regard 1o efficacy

(ifid., 121.16). He offers no comparable analysis of the danger condition, but this is

because he more or less rejects the condition as such (ibid., 167.3).

¢ Islarmic Propagation Organization, The Constiturion of the Idlamic Repubiic of Fran,
Tehran n.d., 21 article 8.
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and third have been relatively muted by the din of the second.5 Iran, like
Saudi Arabia, has become a society in which forbidding wrong is over-
whelmingly a function of the state apparatus, in this case involving a plu-
rality of organs which do not always act in concert.?® Because Iranian
society is culturally richer than that of Saudi Arabia, and Iranian politics
more open, there is a better story to be told here, and much more material
with which to tell it.?%” It has been bad all morning,” as a pious Iranian
confided to an American journalist regarding s task of forbidding wrong-
doing by couples hiking in the mountains behind Tehran in the high
summer. ‘Girls in baseball caps, covered with makeup, coming up here
without proper headscarves. And the boys use words I can’t repeat and
strip off their shirts. It is a dirty, lonely job. But we must be ready to die
for God.”?3% Yet for all its considerable interest, this would not be a study
which I am qualified to attempt; nor does it relate to the individual perfor-
mance of the duty.

One source that does shed some light on the performance of the duty by
the peopie with respect to one another’ is a collecton of responsa of
Khumayni which date mostly from the early years of the revolution.?® The
section on forbidding wrong contains twenty-three questions with

5 1 was told some vears ago that the Supreme Guide issued a pronouncemcent stressing

individual responsibility for al-ams b6i’f-ma ‘riif — this being a way to get the state off

people’s backs somewhat — and that discussion followed. I have no written record of this

development.

For a vomplint abour the lack of central coordination {zansig markasi) beoween the

various parts of the Iranian state apparatus whose activities bear on wl-amr bi'l-ma ‘riif,

sec “Abbas ‘All *Amid Zanjini, ‘Hagqg ai-mushiraka  siyighat al-nizim al-sivast wa'l-
ijimaT, in Hugiig al-insdn fi 'Isldm: magalar al-Mu tamar al-khdmis lil-fikr al-Ildmi,

Tchran 1987, 75.21. A casc in point is an incideat in which the “All ibn AbT Talib

Foundation organised a compettion to test the general public’s knowledge of ai-zmr 57

ma‘rif. The Foundation ran into a storm of criticism because it had announced that one

of the prizes would be a video — this at a dme when traffic in videos had been declared
illegal, and there were daily reports of clashes between the forces of order and the owners
and distribuzors of videos (anon., ‘Intiqid az i’lim-i jayiza-1 “widivo” bard-yi musibaqa-

i ‘amr bah ma‘rif wa nahy az munkar’, Iran Times (Washington), 2 October 1992; [ am

indebred to Shohreh Gholsorkhi for giving me a copy of this argcle).

For two contrasting perspectives, see the lectures of Nabi $adigl published in Dadsara-vi

Ingilib-i Islami-i Mubaraza b3 Mawidd-i Mukhaddir wa Munkarat-i Tibrin, Shrwahi-vi

sabih-i amr bak ma'rif wa naby az munkar, Tehran 1371 sh,, and Geraldine Brooks,

‘Teen-age infidels hanging out®, The New York Téimes Mugazine, 30 Aprl 1995, 44-9. As

Sadiql sees it, the problems are not confined o teenage delinguents; he considers it intol-

crable that marriage-halls {#8ldrhd-vi ‘ariisi) in the Islamic Republic, though private,

should not be under official supervision (Shiwaks, 228.11).

288 Chris Hedges, ‘With Mullahs® sleuths cluded, hijinks in the hills’, The New York Times, §
August 1994, 4. *“When we see couples go up the peaks, we must follow to make surc they
arc brothers and sisters or are married’, the poor man explained. ‘But all this climbing, ail
this walking, is hard. By the end of the day I collapse.”

#9 Khumayn (d. 1409 /198%), Isiftd’az (in Persian), Qumm 1366-72 sh. The introduction
states that most of the questions were put to Xhumayni in 1360-2 sh. (i.e. 1981-3).

286

287
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Khumaynt’s answers.??? Sometimes the questioner makes explicit reference
to the duty,*?! but more often it is the answer that does s0.2*2 One question
is about our obligation with regard to strangers ‘under today’s condi-
tions’;*3 bue with few exceptions,** the common thread of the questions is
a concern about our duty towards people with whom we have regular social
relations. Can one, for example, be friends with an observant Muslim who
lacks faith in the authority of the Supreme Guide (wilayai~ fzgik} and has
an eclectce (#rigars} stvle of thought??*® Many of these problems concern
family ties, Every Iranian family, it scems, is unhappy in the same way: one
member or another remains mired in the immorality, irreligion or political
allegiances of the fallen Taghtd regime. One questoner has four nephews
and a niece who are not in the least religicusly obscervant, make their living
mostly from gambling and drug-peddiing, and even now live in hope of a
Taghia restoration — may they never see it even in their dreams!?® A woman
laments thar her father does not believe in God, the Prophet, or the world
o comg, never prays, and is strongly opposed to the revolution -~ whereas
her mother, sister and brothers are all befievers. Talking to him nicely
doesn’t work, and things arc getting worse by the day. At this point she men-
tions that she is married, and explains that matters have now reached a point
where her husband refuses to visit her parents’ house. What is she to do:?%7
One husband of an impious wife complains that she never performs the
dawn prayver.?”® Another has 2 wife who prays only once in a while, and then
afrer much aggravation; he suffers mental anguish, and is worried as o
whether he will be held responsible at the Resurrectdon.?*? In the years that

20 Jbid., 1:482-90. in what follows, 1 shall refer to the questions by their numbers within
the section.- %! Nos. 1,4, 8.

22 Nos. 2, 10-12, 14-16, 18, 20, 22. In other cases the answer refers to counselling (irshid)
(nos. 7,9, 13, 19) or guidance {(hiddyat, ralnumi’) (nos. 21, 23). In some instances the
reference to the duty is at most implicit {nos. 3, 5, 17).

25 No. 1. The point of the question scems to be that so many ofour interactons under modern
conditions are impersonal, and therefore unconducive to the performance of the dugy.

4 No.-5 is about the politcal stance to be adopted towards people with a Jukewarm (but
not overtly hostile) attitude to the struggle against *World Taghiit and Unbelief™; no. 6
poses the same question regarding pseudo-clerics who are openly pro-American; and no.
10 is about people who throw away food. -~

295 Wo. 8. The answer is that onc should counsel him.

%6 No. 13. Here, as in several other cases where ties of kinship arc at issue, Khumayni warns
against severing such tics and enjoins counselling or reproving the offender (nos. 12f,
18,21, and cf nos. 17, 20}, Where such ties are not at stake, cutting off relations, though
not necessary in itsclf (no. 3, and ¢f. no. 8}, may be a way to perforn: the duty (n6. 2, and
cf. no. 4} %7 No, 21. 2% No. 16.

2 No. 15, Some of the same concerns occur in the responsa of Gulpdyagini (see, for
example, Magma® ol-masd’sl, 1:426 no. 1,298, 427 no. 1,301, 428 no. 1.304, 429 no.
1,309, 431 no. 1,315, 432 no. 1,317); but the presentation of the questions is rather dry,
and the sharp political focus is absent.
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548 = BEYOND CLASSICAL ISLAM

have passed since Khumayni pronounced on these questions, the tensions
they reflect are likely to have diminished to the extent that sharp polarisa-
tion has given way to shared cynicism in the Iranian population.

‘We may end this survey by glancing at modern Imamf attitudes towards
the performance of the duty by women — an issue which the Imami schol-
ars of the past had not thought to raise. Here those scholars who discuss
the question — and many do not — usually quote Q9:71 and infer that
women too are obligated.?® Imami exegetes are significantly more likely
than their Sunni counterparts to highlight this aspect of the verse: of the

fifteen modern Imami Koran commentaries I consulted, five did 50.3%! But .

there is little discussion of how other aspects of the legal position of women
might affect their performance of the duty. Tayvibi says that Muslim
women must participate in the duty ‘shoulder to shoulder’ (dwshadish)
with Muslim men, which certainly suggests that segregation should not be
much of a barrier; and although his youthfitl enthusiasm is unlikely to rep-
resent settled clerical opinion, his phrase is echoed by two recent clerical
writers of a more or less liberal bent.’*? Khumayni himself was once con-
sulted by a nurse (parasdr) who was concerned about her duty with regard
to war-wounded patdents who failed to pray because of the inadequacy of
their faith; he replied that it was her duty to forbid wrong.3%?

300 Tavyibi, Tagiva, 206.15 (a strong statement); Muntazird, Dirdsas, 2:225.11; Muhanmmad
Khimina', ‘al-Huquq al-insaniyva lil-mar’a fi “l-Islam wa-ff l-qawanin al-wadya’, in
Hugig al-insin ft IFldam; magaldc al-Mu’tamar al-khiamis lil-fikr al-Islamz, Tchran
1987, 379.2 (exphicitly pusting men and women on an equal footing in this regard);
Muhammad Jawad Bahonar, *Islam and women’s rights®, in Muhammad Tagi Mesbah ez
al., Status of wemen in Ilgm, New Delhi 1990, 38 (cited in Mayer, Ilam and human
rigiits, 121). In a seminar on the duty, Avatuilahs Mubammad! Giiani and Ibrahim Amini
mention the inclusion of women, though without quoting the verse (anon., “Guzirishi
az simindr-i amr bah ma‘raf”, 23 Aban, 4a.23, 4b.72}, and Tagaddusi Nivi relates a story
it which 2 woman corrects the caliph “Umar (r. 13-23/634-44) { Dars-haxi az anr baly
ma‘rif, 104f. no. 13). The Akhbiri Zayn al-Din, likewisc withour quoting the verse,
remarks in a domestic context’that a believing woman is obligated (Kalimar al-taqwd,
2:316.26 no. 32).

301 Muhammad al-Karami, 7afir, Qumm 1402, 4:102.11; Muhammad Thagaff Tihrint (d.
1404,/1983f.), Rawdn-i jadid, Tchran n.d., 2:600.9; ‘Ali-Akbar Qurashi, Tafsir-i abman
al-badith, Tchran 136671 sh., 4:269.23; Muhammad Bagir Bujjatd and “Abd al-Karim
Br-azar Shirdel, Tafir-s kashif, Tehran 1363- sh., 5:415.13; Akbar Hashiml Rafsanjani,
Tafsir-: rabnuma, Qumm 1371-sh., 7:189 no. 8. A commentary that docs not address
the point is that of Bindi Majtahida-i Amin (d. 1403 /1983), Makhzan al-irfin, Isfahin
r.d., 6:73. For Sunai exegetes, cf. above, note 100.

302 Tayvibi, Tagim, 208.5, and of. 209.4. Onc of the authors who ccho him is Abn “Alf
Khudakaramd (Do gsi-i ustuwdr yi amr bab ma'rif wa nahy as munkar, Qumm 1375 sh.,
137.13, and sce 69.1; this author is in the tradition of Mutahhar, sce for example ibid.,
178.15). The other writer, and the more liberal, is Isiam1 Ardakani (Amr, 35.2). Women,
he savs, have the dury of commanding and forbidding men, who have to accept this trom
them (2bid., 35.15). TayvibI's work appears in Islami’s sclect bibliography (ibdd., 206.13).

208 Khumavnt, Iiftd i, 1:489 no. 22 (it was well known at the time thart such nurses were
female). Khumavni also savs that, subject to the observance of Islamic norms, a girl may
give guidance and assistance to & boy (#4#4., 490 no. 23). Guipdyagini tells a woman that
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4. SUNNIS AND IMAMI SHI'ITES COMPARED

So far I have presented the evolution of Sunni and Imam attitudes towards
torbidding wrong in modern times as two separate stories. It is now time
to bring them togethier by considering the links between them and exam-
ining the major similarities and differences.

The bnks berween the two camps have been notably asvmmetrical - as
mighr be expected from the disparity in size berween the two communnities.
It is rare indeed for Sunni authors to show awareness of Imami views, let
alone a willingness to learn from them. As we have seen, the Egvptan
Ahmad Hijaz al-Saqqi knows and approves of the fact that his Imami con-
temporarics are not following the doctrine attributed to them by the
medieval Sunni scholars.®* The Jordanian Koran commentator [brihim al-
Qartan (d. 1404,/1984) quotes at length, and with implicit approval, a
passage from a work of his Imami colleague Muhammad Jawad Maghnivya
(d. 1400,/1979);%% this is the only such case I have encountered. Egyptian
writers sympathenic to the Mu‘tazilites make occasional reference to Imami
views in accordance with their catholic approach to theircsources of the
wider Islamic tradition.3% A recent work in this vein by the leftist “Adil al-
Sukkari is a case in point.*¥ But for all his openness, he knows little abour
traditional ImamI thought,*® and nothing about modern developments;

i’ she can, she should forbid wrong to seme improperly dressed women with whom she
interacts socially {Majma® al-masi’il, 1:434 no. 1,324); bur the question of her reprov-
ing men is not raised. Fadl Allzh discusses the related question of pious veung men
admonishing women to whom they are not related, approving the practice with suitable
qualifications (Masi ', 2:313 no. 775). 34 Sec above, 330f
5 Qartan, Tarsir al-zafir, 1:287.5 (ro Q3:104), quoting Maghnivya, al-Tafiir al-kashif,
2:124.1. Bowever, the passage from which Qatdn is quotng includcs a foomorte citing
the Tefir al-Manar (Maghnoivva, al-Tofiir al-kashif, 2:125 n. 1} which Qattan discreetly
omits { Taysir al-zafitr, 1:288.22): in it ‘Abduh complimients the Shi'ites on their prose-
Ivtising zeal, and backs this up with a reminiscence about a proselytising Muotawali wet-
nurse whom he took into service in Beirut (Rida, Tafitr al-Mandr, £:33.9). Cf also
above, note 4. 306 For this philo-Mu‘razilite wend, of, above, notc 45,
“Adil al-Sukkari, al-Amr bfl-ma‘riif wa'l-naby ‘an al-munkar nda “l-usilina, Cairo
1993. This author advertises his catholic approach (ifid., 12.3), and makes frequent ref-
erence to Mu‘tazilite sources and views (sec, for example, 1544., 21.5,42.17, 69.6, 82.1),
while Zaydis, Ibadis and Imimis arc also represented in his footnotes {see, for example,
ibid., 56 n. 4 for the Zaydis and Ibadis, and ibid., 31 n. 2, 39 nn. 2f, 47 n. 3 for the
Imamis}. Most strikingly, he shows no discomfort in lumping tagether Ja'far al-Sidiq {d.
148,/765) and Ibn Hanbal (4. 241 /855) as quictists {if4d., 120.8). This gives him wide
room to manocuvre, which he uses to privilege a view intermediate between activism and
quictism: we should maintain a truce (hredaa) with unjust rule untl such dme as we are
in a position to overthrow it (ifid., 128.11, 131.15, 133.5). The clegance of this view is
twofold. It cnables him to distance himsclf from the current fundamentalist violeace,
which he dislikes (#6:d., 14.14, and <f. his unfavourable account of Flanbalite rampages
in Baghdad in the tme of Barbahard (d. 329,941}, ibid., 122.15). And yet at the same
tinie he is able to endorse the full range of GhazzalTs levels (1424, 134-8), and to remain
a tevolutomary at heart. 8 See particularly #6i4., 37.9,59.11,110.9.
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the traditional Imami doctrine of forbidding wrong has in any case little to
offer a iefrist. "Adl is another contemporary author with Mu‘tazilite sym-
pathies, though he keeps them more in check.* He knows enough to teil
us that some Imami scholars consider forbidding wrong to be obligatory
by reason, but spoils the effect by going on to say that they hold it not to
be obligatory by revelation.?!¢

Imami scholars, by contrast, are often prepared to make some usc of the
resources of Sunni Islam. They like to draw on the first modern commen-
tary on Q3:104, that of “Abduh and Rida. Thus ‘Abbads-*All Islami, a
preacher,’! takes a mass of material from it,?12 while NiirT summarises its
curriculum for prospective missionaries;3!? it is likewise cited in Koran
commentarics,*'* and even finds its way into the newspapers of the Islamic
Republic.?!® Imami authors also go back to older Sunni sources. On occa-
sion they quote Ghazzali,?! and they develop a liking for some Sunni
Prophetic traditions. One is the tradition about the people in the boat;?
another stazes: ‘Each of vou is a shepherd, and each of you is responsible
for his flock.”*® As these examples suggest, the borrowing is not randon:

889 For these svmpathies, sce, for example, ‘Adl, al-Figh al-ghd’ib, 252.7, 254.3.

818 Ihid., 252.3; cf. above, ch. 11, notes 130f, 241f,

31 Telami, Do as yid rafin, 16.9 of the introduction.

32 Thid,, 94-112. He also makes ase of other Sunni Koran commentaries, such as those of
Fakhbr al-Din al-Razi (d. 606,/1210) (ibid., 82.6) and Sayyid Qutb (#5d., 89.8), though
not on the same scale. Cf. also Ja'far Mir "Azimi, Do farida-i busurg: amr bal marif wa
naby as munkar, Qumm 1372 sh., 20.14,

313 Nard, Amr, 30.14; of. above, notwe 29,

34 Maghnivya, al-Tafiir al-kasdif, 2:125 n. 1, Ashiyadd, Tafidrd numina, 3:42.6 (o0
Q3:104).

35 Anon., ‘GuzdrishI az simindr-i amr bah ma‘raf®, 23 Aban, 4b.68; anon., ‘Amr bah ma‘raf
wa nahy az munkar va ‘amal bak mas’iilivat-hi-vi ijdma'T, no. 3, col. d.19. Cf. also $adiqy,
Shiwaba, 123.11.

316 Ayati, ‘Amr ba-ma‘rif’, 48.2, 53.13 (from Ghazzali, liya’, 2:306.4), 38.21, and cf. 66
on. 2—4; Mumhhart, Hamdsm, 2:44.18, 45.9; Sadiqi, Shiwaba, 138.9 (quoting the
Kimiyi—vi sa'@dat). Both are rather eclectic authors: Mutahharl quotes Sarire ( Hamdsa,
2:107.19), while $adigf drops such names as Mendeleyev, Jung, Freud, Schopenhauer,
Hammurabi, Samuel Smiles, Gustave Le Bon and Max Planck (Shiwahd, 18.11, 48.13,
48.16, 64.6, 67 4, 68.5, 113.1).

317 Saff Gulpavagani, Rah-i islih, 14.13 (citing the Sabih of Bukhart (d. 256,/870)); Sayvid
‘Alawd, Nigdrat, 81.4 (an unacknowledged paraphrase); Ashtiyinl, Tafsir-i numina,
3:37.20, whenee Khumayni (d. 1409/1989), Risgla-i nawin, Tchran 135967 sh., vol.
4: Masa’tl-i sivisi wa bugiigi, collecred by “Abd al-Karim Bi-izir Shirizi, 206.3; Abi -
Qisim “Alzada Hasanabadi, Nigdrai-i milii yd amr baly ma'raf wa nahy sz munkar,
Qumm 1371 sh., 25.18; anon., ‘Amr bah ma'rif wa mahy 2z munkar v3 ‘amal bzh
mas’Gityat-ha-vi jimaT, no. 1, col. b.37; and of Mas'odi, Pizhathishz, 347.12;
Muhammad Taqr Misbal Yazdi, “Tashrih-i falsafa wa angiza-i amr bah ma‘riif wa nahy az
munkar’, in Nigarat-i salibdan, Tehran 1371 sh., 35.5; Tagaddust Niva, Dars-hdyi az amr
bab me'rif, 105f. no. 14. For the tradition, see above, note 61,

M8 538 Gulpayagini, Rah-i islih, 45.12 (citing a Shifite source); Sayyid “Alawi, Nisgrar, 81.1
(saving that it is transmitted by Sunnis and Shi'ites alike); Mutahhari, Hamdsz, 2:155.4
{with a footnoted refercnce to a work of Suyind (d. 911,/1505); Islami, Do az vad rafia,
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the theme, once again, is solidarity and organisation. It is in line with this
that modern Imami writers show a marked interest in the classical Sunni
institution of the censorship (bisha) and its litcrature 319 and even make
accasional reference to the organisation of forbidding wrong in contem-
porary Islamic countriecs — by which they presumably intend Saudi
Arabia.320

Turning to politics, Sunnts and Imimi Shi‘ites have found themselves in
rather different situarions in recent decades. On the Imami side, the picture
has been clear-cut. The fact that Iran is a major Islamic country, and also
the only major Imami one, has given it an indisputable predominance in
the Sht'ite world. This is fully reflected in its intellectual role; most of the
Imami authors quoted in this chapter are Iranian, and it is the Iranian polit-
ical scene to which their thinking is primarily related. Elsewhere, Imami
communities usually find themselves within the borders of countries in
which other communities predominate, often exercising outright hege-
mony — 2 situation that has not changed in the last few decades, and may
well not do so in any foreseeable future. Meanwhile in Iran, the political
context of Imami thought has changed sharply. Before the Islamic revoiu-
tion, Imamism faced a state that was at best inhospitable, and at worst inim-
ical to its clergy; the choice was between putting up with the state and
confronting it. Since the revolution, the state has been Islamic by defini-
tion, and revolution is now for export only; the choice has been between

11.8 (without a source); Mir “Agzimi, De farida- buzurg, 7.12 (withour a source);
Hasandbadi, Nigdraz- nilli, 94.2 (with a2 reference to the Sazf#h of Mushim (d.
261,/875)); Mas‘Tds, Pishithishf, 169.13 (citing both a Sunni source and a rather recon-
ditc Sht'ite one), Khumayvnl showed 2 liking for the tradition in the first vear of the revo-
lution (Sedifius nar, 7:34.9, $:47.7, 9:194.13). It is mendoned once in Majlist's Bibar
(75:38.23). Note also the pride of place given to the Sunni ‘three modes’ tradition in
Muhammad Mahdi ai-Asiff, ‘Dirasa fighivya mijaza “an hukm al-Islam i mas’alat al-i*tirid
‘ald “l-anzima wa'l-hukm’, 2/-Nizr, no. 44 (Sha'bin 1415 /January 1995}, 374.33, and £,
37a.20 (I am indebted to Yitzhak Nakash for seading me a copy of this article). Other
Sunni traditions are quoted by Avad (*Amr ba-ma‘rif®, 65.7, 65.19, 66.7).

319 Mutahharf, "Amr ba-ma‘riif®, 78-82; Murzhhari, Hlamdsa, 2:197.21 (with a warm word
for Orientalists, may God forgive their fathers, who publish such texts as the Ma'd@lin al-
gurba of Ibn al-Ukhuwwa — the reference is to Rerben Levy, though he is not named;
Mildnf, ‘al-Amr bi’}-ma’rif”, 46.12 (with reference to the Ma‘@lin al-qurin, ibid., 47 4);
AbQ *I-Fadl Shakari, Figh-i sivisi-i Ildm, Qumm 1361 sh., 194.4 {with the suggestion
that, with some revision of detail, the Ma‘@fim al-gurba could be adopted by the courts
of the Islamic Republic in the struggle against wrongs, #44., 195.13); anoa., "Amr bah
ma’riif wa nahy az munkar va “amal bah mas’iillvar-hi-yi ijimiT, no. 2, col. £.49, and no.
3, col. a.1; Islami Ardakini, Amr, 59-74 (with an account of the Ma'‘dlim al-qurba, ibid.,
67.3); Khudikarami, De asl-i sstaowir, 77~106 {with many references to the Ma @lim ali-
qurba), Ramadin Fo'idivin, Sawi dar farida-i amr bab ma'vitf wa sady o5 sombar,
Qumm 1375 sh., 87~97 {with a long cxtract from MutahharT).

320 Tihedni, Amr, 156.9; IbrihIm Amind in anon., ‘Guzirishi az siminar-i amr bah ma'raf,
23 Abian, 4b.61; and ¢f. below, note 330.
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identifying fully with the regime and pursuing a mildly dissident course
within the limits of the system. This transition is readily apparent in the
evolving doctrine of forbidding wrong, as it moved with considerable
fanfare from quietist pessimism to revolutionary optimism, and then
inconspicuously gave way to post-revolutionary concern for social order.32!

By comparison with the Imimi communities, the Sunni world is enor-
mously diverse and confusing. There is no one country whose politics set
the pace, no single defining event, and in place of the stark contrast
benween the Shah and Khumayni there are many shades of grey, Few
regimes are as adamantly secular as was that of the Shih, while revolution-
ary Islamic regimes exist only in countries such as the Sudan and
Afghanistan which are marginal to the intellectual life of the Muslim world:
the one other sclf-consciously Islamic regime, that of Saudi Arabia, is
deeply suspect in the eyes of many Islamic activists. Small wonder that the
history of Sunni political values as seen in modern Sunni doctrines of for-
bidding wrong shows no clear and unequivocal evolution. Ironically, and
in marked contrast to the Imami evolution, the most striking developments
are in a quietist direction: the doctrine that performance of the duty ‘with
the hand’ is for the state,*?? and the effective voiding of the duty by Sayvid
Qutb 523 :

The main concern that Sunnis and Imamis have in common is solidarity
and organisation.’?* It is in line with this that neither group shows much
excitement about the humble traditional core of forbidding wrong: the
duty of the individual to right wrongs as and when he comes across them,
and to the best of his knowledge and abilities. The increased attention paid
to the duty by modern Imami scholars®?5 does not point to a revival of
interest in this traditional core. Instead, the driving concerns of both
Sunnis and Imamis are at once more ambitious and characteristically
modern, even when authentic features of the tradition can be adduced in
support. Rashid is excited to discover that the medieval scholars did on
occasion touch on the law of Islamic activism.3?® Politically engaged
Imamis were doubtless just as gratified to encounter in a work of the
fourth /tenth-century author Ibn Shu‘ba a speech of the martyr Husayn in
which forbidding wrong is the central term of a cascade of revolutionary
rhetoric.7” But it is precisely the rarity of such passages in the tradidonal
321 Sec above, 533-41. 322 See above, 523-5. 325 Sec above, 528
324 See above, 516-18, 542. 335 Cf above., notes 200, 207. 526 Sea above, S17F
27 Sec the anthology of Mahmid Akbarzida, Husayn pishwdyi inginbd, Mashhad 1343 sh.,

158.4; Khumayni (d. 1409/1989). ai-Hukiima ai-Iigmisywe, n.p. n.d., 102.13 (the key

passage, ébid., 104.1, is repeated dbdd., 112.3); Khumayni, Wildvas-i faglh dar kbugis-s
lmkimat- iami, n.p. n.d., 124.14 (cf. Nagel, Staat wnd Glanbensgemmeinschaft, 2:317€);
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sources that makes them finds, and by the same token the concern for
organisation is very much a modern one. It is the result of living in a world
in which the competitors for political power, whether states or parties, tend
to be far more organised than ever before.

‘The countervailing tendency to marginalise what was previously central
becomes explicit in some recent discussions. On the Sunnf side, we have
seen how Qutb downplays the individual aspect of the duty.328 On the
Imimi side, such thinking abounds. Shari‘ati denounces the reduction of
the duty to a merely personal (fardz) one,3*? and the restriction of its scope
to such trivialities as beards, hair and dress®" — this atr a time when the
wrongs that really matter are such things as international imperialism,
world Zionism, ¢olonialism oid and new, not to mention infatuation with
the West (Gharbzadapsi).>®' Tayvibl describes forbidding wrong as ‘the
most social of social questions™;*32 he laments the fact that in recent centu-
rics its ‘social, progressive and revolutonary content” has been distorted,
reducing the dury for the most part to a personal (infirddi ) affair of little
or no significance.*** MuntazirT speaks of the performance of the duty by
‘ordinary people in minor contexts’ (al-ashlhis al-Gdivvin fi l-mawarid
al-juz’iyya);>** this petry form of the duty is clearly not much of a contri-
bution to the grand objective of ‘reforming society {is/dh ai-mugrann )
and exrirpating corruption and wrong’ — the purpose for which, he avers,
the duty was created.?3® Nt formalises this attitude by distinguishing two
circles.®*® In the first, our agenda is the total reform of sociery — moral,
credal, economic and social — through the preparation and organisation of
the means appropriate for the realisation of right in its broadest sense.337
In the second, we are simply concerned with specific rights and wrongs that
are actually happening or likely to do s0.3*¥ God, as might be expected, is

Tayyibi, Tagive, 158.11. For Ibn Shu'ba sec above, ch. 11, note 49. Akbarzida’s anthol-
ogy represents fay, not cierical activism; his immediate source for the speech is a work by
Jawad Fadil which was published in 1334 sh. /1955 (I am indebted 1o Azar Ashraf for
obuining this date for me).

528 Sce above, note 172, His dismissive reference to #sl#fis jusivya is echoed by Yasin (Jifidd,
181.10, on not wasting all one’s time on ki #l-fus’fvyae), and he in urn is quoted by
Ibn Hajj (*ljada®, 10¢.55). Ibrihim Dasiql al-Shahdw has a schema distinguishing three
levels of Bisba, of which the third is al-de‘wa al-juz’yva (al-Hisba f “I-Islém, Cairo 1962,
26.5); while he does not actually disparage it, he passes over it very quickly {7044, 27.1),
CFf. also Gémez Garcia, Marxismo, 339, 3% Sharf'afl, Sk, 71,17, 74.11, 75.15.

550 Ihid., 74.33,75.5; of. also the disparagement of the Sa*idi practice of ad-amr bi'l-ma iy,

d , 71.6. 331 fbid., 76.1, and cf. 75.8. 332 Tavvibi, Tagiya, 160.7.

Ihid., 160.17. He concedes a lirde later that action on a personal basis {ififde-i fard?) is

indeed part of the duty, but he does not want o see morc important aspects of it sacrificed

to this {#bid., 163.17). Sce also ibid., 254.1. 3% Muntazirl, Dirdsdr, 2:256.13.

8 Ihid., 251.14. 356 See N, Amr, 66.23, where the distinction js inroduced.

T Lhid., 69.12. 338 Ibid., 67.5, and <f. 65.15, 66.16.
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much more concerned with the first circle.?¥ Other Imami scholars express
similar attitudes.3*¢

A Sunni text that indirectly conveys a strong sense of the shift is found
in a volume containing a separate printing of Ghazzall’s treatment of for-
bidding wrong.! In this format, this classic text becomes a little book of
some 130 pages. It is not a scholarly edidon, and was presumably aimed at
a wide market. It is, however, accompanied by a short introduction by a
scholar well known in the West, Ridwin al-Sayyid. Sayyid’s main concern
in these pages is clearly to forestall the iikely disappointment of the Muslim
general reader. You might expect, he tells him, that Ghazz3ll would take
the opportunity of a discussion of forbidding wrong to set out the social
and political problems confronting the Muslim world of his day, and pro-
pound solutions to them. And yet for whatever reason, Ghazzall elected
not to do this.®*? Sayvid’s sense of what the contemporary reader mighe be
looking for in a tract on forbidding wrong is doubtless accurate.®** There
are, of course, passages here and there in Ghazzall’s discussion thatsuch a
reader — like Rishid — will find intensely rewarding, but all in all they are
few and far between.’** The core of Ghazzall’s message, however well
articulated, is not one that speaks to the concerns of political Islam today.

While modern Sunni and Imami thinkers show the same interest in
gettng organised, there is 2 significant divergence with regard to the iden-
uty of the organisers. On the ImamT side the clergy has played the central
role, whereas among the Sunnis their positon has been rather marginal.
One might infer from this that Imami doctrine would be likely to differ
sharply from that of the Sunnis in conferring a much more prominent role
in forbidding wrong on the clergy. But whatever the situation in real life,
no such prominence is reflected in doctrine; as in the past, forbidding
wrong is not a part of the law-book in which clerical authority is strongly
entrenched. 3%

39 Ibid., 69.22.

340 Gee NMWMANEH, Tafir-i numinag, 3:36.2; and of, Akbard, Tabll, 140.3, 142.2, and above,
note .

Ghaezili (d. 505,/1111), Kiiabh al-amr bi’l-ma'rif wa'l-naly ‘an al-munkar min g’
“elfim al-din, Beirut 1983, * See esp. ibid., 5.16, 6.18, 8.1. -
Sayyid writes asif he himself were jooking for it, but given his wide knowledge of medieval
Istamic texts, he would hardly expect Ghazzill's treatment of al-amr bi'l-mariifto be a
tract in the same genre as Lenin’s What is to be done?

For a particularly striking passage, see above, ch. 16, 445f.

ch main exception is, of course, Khumayn?'s version of the doctrine of the imam’s per-
mission (scc above, notes 243f.). Otherwise, authors may emphasise the special obliga-
dons of the clergy (see above, note 206, for Khumayni), or state that the clergy have a
special role in carrving out the duty (Nark, Amr, 28.9; Nt Hitim, al-Amer bil-ma ritf
wa ' f-naly ‘an al-munkar, Qumm n.d., 220.10 (the most claborate discussion [ have seen;
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Where the contrast does signify is in the relationship of modern to tra-
ditional scholastic thought. In the Sunni world, the austerely traditionalist
inteltectual heritage of the scholars has combined with their marginalisa-
tion by social and political change to make it hard‘for their scholasticism
to provide convincing Islamic solutions to modern problems. Mag'ani’s lit-
crary polemics on righting wrongs ‘with the hand™®9 provide a good
example of their predicament. It is not just that neither the state nor ‘rclig-
ious youth® { al-shabiab al-mutadayyin), the two forces that define the polit-
ical context of his thinking,3¥ are likely to pay much attention to him.
What he says is in itself problematic. When he attacks the view that action
twith the hand’ is reserved to the authorities, the traditional Sunni horror
of doctrinal innovation is on his side. Like many a medieval scholar, he wins
by rightly insisting thar his position is not some innovation he thought up
for himself {lam abtadi%hu min ‘ndi nafi)* In the same vein, he
describes the view he is rejecting as an unknown and innovatory interpre-
ration ( tafiir bid Tghayr ma‘raf),>** and as a recent opinion which not one
of the scholars of the community had held in the past {gaw! mubdath lam
yaqul bili abad min ‘wlami al-wmma).3*° Having said all this in the
manner of a medieval traditionalist, it is superfluous for him to argue that
the position he is attacking is a bad idea. But when he puts forward his own
idea — severely Limiting the type of action “with the hand’ permitted to indi-
viduals — he is hoist with his own petard. We wait in vain for the roll-cail of
authoritative opinions from the past which alone could make his view
respectable. Among the Sunnis, therefore, new thinking — and in a new
world there has to be some — cannot easily take place within the framework
of the scholastic heritage; instead the locus of intellectual creativity of
necessity shitts outside it. Among the Imimis, this does not have to be so.
In their discussions of forbidding wrong, the modern Imami scholars have
attacked and gone behind the traditional view of the conditions of obliga-
don in a way that Mat"ani could never have done. Tavvibi, for example,
invents a novel conception of a “collective obligation’. He then considers
the possibility that someone might object that it is new, and responds ‘So
be it!*31 Other Imami scholars are not so brazen, but they are significantly
less constricted than their Sunni colleagues; wimness the claboration of the

the preface is dated 1416,/1996); Isiamt Ardaking, Amr, 34,11} But they do not go
beyond this. 3¢ See above, notes 133E., 145-8.

7 See, for example, Mat i, Taghyir al-munkar, 3.8. M5 I, 4.8.

M Ihid., 4.14, and of. 15.24. 38 flid., 45.11.

1 Tayyibi, Tagiva, 166.13. He later proudly repeats the word ‘new” in referring o his
concept {ibid., 253 1. 2, 261.7).
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essentially novel doctrine of the prior duty to sccure the prerequisites for
torbidding wrong.%5?

The collective and political orientation of the Islamic revival also helps
to explain another feature of contemporary writing on forbidding wrong
in both communities: the fact that the traditional concern with rights of
privacy® receives relatively little attention.

On the Sunni side, the old material may be repeated, but it does not gen-
erate excitement.®* Thus ‘Awda stipulates that a wrong must be manifest
(zakiry without spying or prying, among other things because God has said
so (Q49:12), and because of the Eﬁowmmu.m@ (hurma) of wan.m and
persons until such time as sin is apparent.’* To emphasise the point he
relates the story of the three sins of the caliph ‘Umar (r. 13-23/
63444356 But when there is reliable evidence or good reason to believe
that someone is engaging in covert wrongdoing in his home, these restric-
tions no longer applyv.35” The presentation is clear and balanced, but there
is nothing clectric about it. Likewise Khalid al-Sabt has some short discus-
sions of aspects of privacy.**® Thus the first sets out the conditions under
which it may or may not be permissible to refrain from exposing sins (sai7);
but he says .DOnW.Em here of any conditions under which one has an actual
duty to refrain, or of any rights of sinners to privacy.

On the Imimi side, where privacy was never a standard topic in the tra-
dittonal discussion of the duty,’*® we usually hear even less of it. Imami
authors attack Western individualism just as Sunnis do,3%® and they fre-
quently report and rebut the invocations of freedom and charges of Enm-
dlesomeness made by those subjected to forbidding wrong.3*! But this

352 above, 542-5. 353 Sce above, ch. 17, 479-82. .

354 .,MMM..MWOMEREH to the examples that follow, Bayinani, Amr, 44-7; Yasin, \w«b.a&, G.uum
no. 12; Muhammad ‘Al Mas'ad, Amr, 17.1; ‘Amr, Amr, mmoLr. Z&Eca. Usitd,
204.10; Sukkarl, Amr, 82-6. For a recent Sunni study of the Hmf., om.. privacy in Islam, sce
below, ch. 20, note 24; but the book is not concerned with forbidding wrong.

855 “Awda, Tasbrit 1:502.20.. L

356 Ibid., 503.8. For the story, see above, ch. 4, note 269, and ch. 17, note mu“ it is also told
by Bavanini (Amr, 45.1), "Amiul { Amr, 321.12) and Sukkad (Amz, 83.5).

37 “Awda, Tashrt®, 1:504.4. 8 Sabr, Amr, 296.13, 298.7, 316~19, . o

% It appears only, I think, in the accounts of authors who base themselves nm_mnma.«‘ or munr'
rectly on Ghazzali {Favd, Mabajja, 4:109.5; Muhammad Mahdi E.Zn.nw.ar u.m“ax.am-
hanmmmﬁ 2:242.14; Ahmad Nariqi, Mirdj al-sa'dda, 516.3). For Ghazzill's discussion,
sce above, ¢h. 16, 436.

360 ?ﬂmvwm Yazdr, ‘Tasheil’, 34.1, and of MasQdi, Pichitlbishi, 169.16, 346.2. For the
Sunnis, see above, note 61. ) .

5ol Akbarf gives a practical list of objections which nrcmm subjecred to mrn. &.cm.,, come out %i.__“
together with ape replies tor the pious forbidder of wrong. .E#,mhmﬂ is‘I'ma free person!
(#sad-am); the second is “This has nothing to do with vou!”, or, alternatively, ‘Don’t

u
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does not lead them to a systemaric discussion of the limits placed on intru-
sion by wraditional Islamic values. Themes connected with privacy appear
here and there in the modern Imami literature on the duty,’? but there is
no move to consolidate them into a bulwark against abuse, whether per-
petrated by the state apparatus or by individual pietists.

To this there is one significant exception, though it is not entirely isolated
inasmuch as the author in question owes some of his Inspiration to
Mutabhari. One of many recent books on forbidding wrong by junior
clerics is by Sayyid Hasan Islami Ardakani. This one is skilfully written and
nicely produced.$3 It opens with a graphic scene of 2 city asleep — we are

incerfere!” (Tabli, 204.3, 204.7). For a reasoncd response to this chalicnge, which starts
by taking seciously the value of individual freedom (burrivens al-fard) and the fact that
al-gmr bi'l-mavitfis 3 form of intrusion {tadakbidul) which limits this right, see Harm,
Amr, 207-13. See also Gulpayagani, Magma al-mast’s, 1:433 no. 1321 {on a man who
both drinks and recites the Koran in his home, and claims thar this is nobody clse’s busi-
ness); Al Karani, Amer bab ma Faf wa naby oz seenkar, Tehran 1373 sh., 3.9, 7.12 {a
much reprinted little work first published in 1359 sh.; the author savs that of course g/
asisr bi'l-marigf means interfering in other people’s affeirs, and naturally people with their
heads stuffed full of Western ideas don’r like it}); Mishih Yazdi, “Tashrih’, 34.1 (com-
plaining that as a result of Western influence, contemporary socicty regards forbidding
wrong as meddlesomeness (fd#i), and noting the characteristic {esponse *what’s it to

K vou?® (bab to chih?)), and of. ibid., 36.16; Mas“ei, Pishihislhi, 169,16 {reporting the

eguation of forbidding wrong with Improper interference (dikhilat) in the affurs of
others), and <f. also ihid., 346.2; Tagaddust Niva, Dars-hivt az nmr bak marif, $4.4
(tesolving the conflict in a few lines with the argument that human freedon: does not
consist in doing bad things}, 105.12 (appealing o the tradition about the people in the
boat}; Muhsin Qird’ati, Am# bl ma Thf wa naly as punkar, Tehean 1375 sh, 76 no. 2
{describing freedom as a holy word in the shadow of which thousands of unholy deeds
are done); and below, ch. 20, notc 28.

For occasional bricf mentions or discussions of the prohibition of spying, sce Sifi
Gulpdyaganl, Rili igfeh, 83.16, in the section reflecting the views of Buriijirdr; Qiri’at,
Amr, 141.14, 299.13; Khudikarami, Dg asi- nsauwiar, 94.2. Sometimes the category of
hidden sin is mentoned (Qird’ati, Amr, 153.15; ‘Abd al-Husayn Dastghavb, Amr bo-
wmaif wa naly nz munbar, Tehran 1371 sh., 154, in the introduction by Muhammad
Hishim Dastghavb; also, tmplicitly, Khumayni, Tagrir, 1:468 no., 6). Bihishti underlines
the importance of the knowledge condirion by contrasting it with unwitting intrusion
into the affairs of others {‘Rahiniyat’, 160.16). For MutahharPs brief but pregnant
remarks on privacy, sce below, notes 373-6. For Khumaynt’s emphasis on respect for
privacy in his pronouncemenss in the winter of 1403/1982-3, sce Sabifa-i niir, 17:1065
nos. 6f., 118.1, 145 no. 5; for the political context, see Bakhkash, Reggn of the Avatollniy,
227-32.

The book was published in 1375 sh. /1996 in Qumm, the centre of religious publishing
in Iran; it is the fifth of a projected 110 volumes in a serics cntitled, with an obvicus French
resonance, ‘What do we know about Istam? (As Isldm ehily middnim?). The scrics is
under the direcrion of Hujjar 2-Istim Mahdi Kaerdibt, who has been described by Douglas
Jehl as ‘a longtime anti-Western frebrand who has become a Khatami ally’ {“New
US~Iran dinlogue’, The New York Timnes, 6 June 1999, WK 4). The book is in Pergian, the
language in which ¢lerics write for laymen. The author had aiready published a book on
al-asir b l-ma riif with the Ministry of Culture and Guidance in 1373 sh, /1994 (scc
IskimI Ardakani, Amre, 208.7}. so he is not an outsider; I have not seen this carlier book.,
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not told when or where — and a man patrolling the streets.?* He comes to
a house, sniffs wrongdoing, finds the door closed, and enters by climbing
over the wall and descending through the roof. He catches a man and a
woman in their cups, and denounces the man as an enemy of God for his
sin. The malefactor immediately responds by accusing the intruder of not
one but three contraventions of divine law: spying on him, entering his
home other than by the door, and doing so withour asking his leave or
greetng him. Thus someone who sought to expose the sin of another found
that he himself had fallen into no less than three mortal sins. It is only now
that the lay reader, who might at first have been under the disturbing mis-
mmmnnwnnwmom that the scene was set in our own dear w&mud.n. Republic, mloa
to learn thar the triple sinner was the second caliph, “Umar ibn al-Khattab.
Not being an old-fashioned bigort, IslimI does not curse this m.m&.m.omm_
enemy of the Shi'ites; but neither does he find it necessary to bless him. 3
All told, this is not a story calculated to raise “Umar in the estcem of the
Imami reader;3% by the same token, and more to the point, it is well calcu-
lated to give intrusiveness a bad name among good Imamis today.

Later in the book, Islami uses another strategy to the same effect. In line
with Mutahharf and those wheo followed him, he gives considerable atten-
tion to the Sunni institution of the censorship (4isba) as a mechanism for
forbidding wrong.**” By the ime Islami was writing, of course, m:w novelty
of Mutzbharl’s discovery had long worn off. What excites Islami is not so
much the institution itsclf as the reasons for its decay over the centuries, 8
Of these reasons, there is one he presents with particular eloquence: the
abusive behaviour of those purportedly engaged in forbidding wrong. In
this way the very institution that was supposed to be the solution itself
became part of the problem.?*® Islimi returns to the theme of abuse in the
context of the question why the duty is in such a bad way in our own age,
for all that we live at a time when Islam is being revived and an Islamic
Republic has been established .37 He reviews a number of factors, wm.ﬁ one
stands out: abuses which have given the duty a bad name "' There is, he

8+ Ifid.,7.3. Iskimiis not the only modern Imimi author on forbidding WIong 1o mention En.
nbnr.monn, but he is alone in highlighgng it in the way he ao@.ﬁnm Fu’adiyin, Sav, Nwm..m.mv
Khudikarami, Do agl-f ustuwdr, 94.4), For modern Sunni writers, see abave, note 356.

365 Islami Ardakini, Amr, 8.7, He has the story from Ghazzali ( ibid., 8.18). For current stan-
dards of political correctness in Iran with regard to the first three catiphs, see Buchta, Diz
iranische Schi, 714, i

%6 This is why Mubsin al-Fayd (d. 1091,/1680) liked the story (sce above, ch. 16, note 185).

367 Seo above, note 319. ¥ Tglamt Ardakdni, Awmr, 69-73.

3% Ihid., 71.4, and ¢f. 139.7. %0 The question is posed ibid., 77.7. e

¥t Ibid., 82-7. Islimi is not alone in surveving the reasons why sl-amr bi N..‘:ﬂ_a rif Is not
doing as well as it should, or why people are reluctant to perform or submit to the duty;
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says, no need o m,mz witnesses; we have all encountered shamefully abusive
conduct on the part of people supposcdly engaged in forbidding wroag —
people whose actions lead in fact to the ruin of the duty, and indeed of
religion itself 372 He then enlists in this protest an almost incontrovertible
authority: the marryred Mutahharl, 2 man who devoted his life to reviving
the duty and died for the cause of establishing an Islamic government. 73
In his talk of 1380/ 1960, Mutahharf had indeed shown strong antipathy
to thuggery and intrusion. Referring to some recent activities carried our
in the name of forbidding wrong, he commented that, if this was indeed
what forbidding wrong amounted to, it was better that it should remain in
oblivion.*™ We only have the right to intervene, he insisted, where wrongs
are our in the public domain; we have no right to engage in spying { rajas-
sus) and interference ( mudikhzly) in matters relating to people’s private
lives (zindagi-i bbusisi-i mardum).¥% He had then told a searing story of
over-zealous religious students who raided a wedding by scrambling across
the rooftops, E.zm&ﬁ.nm musical instruments, and boxing the ears of the
bride; later they were roundly rebuked by a senior cleric for their multiple
sins.¥”® Islimi, of course, makes excellent use of this material 377 Al this is
exciting, but also perhaps a trifle alarming: is the virtuous reader not in
danger of being drawn into a profoundly subversive attack on the entire
apparatus of religious enforcement in the Islamic Republic? Islami has
thought of this, and slips in a timely reassurance. Fortunately, he tells us,
the horrible actvities to which Mutahharf was alluding are quite unknown
today, and it is devoutly to be hoped that such things will never again sty
the purity of Islam.37® The reader relaxes, albeit still slightiy puzzled by the

information that we have 2/ witnessed abuses of this kind. Many of us can’
scarcely remember the bad old days before the revolution; and even if we
do, over-zcalous religious policing is not conventionally included among
the crimes of the fallen regime.

When it comes to legal prescription, Islami again has a strategy. He pro-
ceeds by enlarging and enriching the category of the ‘norms’ {#4ih) of the
duty which had originally been developed by Ghazzill.?”° Happily, Islimi

but other writers do not include such abuses among these reasons (Mas‘adr, Pichizhishi,
320-32; Hatim, Amr, 227-38; Akbari, Tabii, 144-53,189-203; Qird’atg, Amr, 101-7).

72 Islimi Ardakni, Amr, 83.5. % [pid 8313,

% Mutahhari, *Amr ba-nua‘tif, 84.12. 5 Ibid., 84.20. 30 Thid,, 85.5.

577 For the story of the students on the rooftops, sce Islimi Ardakant, A, 84,16,

%78 fhid., 84.3.

2 Ibid., 171-98. For Ghazzili’s norms, sce above, ch. 16, 441£. That Islami is awarc of this
parcntage is suggested by his obscrvation that the norms have been discussed more by
writess on cthics (akbldg) than by jurists (#6id., 173.1); a leading writer on cthics is none
other than Ghazzali (7., 113.2).
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is able to find an Imami precedent for the category; in any case, as he goes
"on to indicate, bringing a number of points together under this heading is
to an extent just a matter of convenience.’ Having justifed his use of the
category, he goes on to present his set of ten norms. The first is that there
must no spying (tasassus).5®! Indeed the most important point there is to
be made about forbidding wrong, he tells us, is that the forbidder should
absrain from interference in the private lives of others (dikhalat dar
zindagi-i khusisi-i kasdn) and from prying into their wordly affairs.5?
What Islam requires is the elimination of manifest sin; secret sin is reserved
for the jurisdiction of God.*? The second, closely linked norm is that there
should be no curtain-ripping (pardz-dari}, in other words no exposure of
hidden sins.?® In all chis, Islam®’s leading quoted sources are Ghazzdli and
-Sa'di(d. 691/1292); Imimi authorities tend to take a back seat. Looming
behind these Sunnis, it does not take a very sharp cve to discern the ghostly
presence of Western conceptions of rights. Sinners, Islami remarks, are
human like us; they too have rights, and these are not to be trampled
underfoot.?*® ,

Islami’s ideas are certainly not representative of the prevailing religious
culture in Iran. But they are likely to have considerable resonance tor a sig-
nificant part of the educated population. What this means for the future
could perhaps be expressed in a highly conditional sentence. If civil society
is fated to remain a globally relevant notion,?®¢ if [ran —~ and other Islamic
countries — are to become recognisably civil societies, and if they are des-
tined to do so under an Islamic aegis, then Islami’s thinking about forbid-
ding wrong can help us to imagine what such a development might look
like.

%80 Ibid., 172.8. The work he cites is not available to me.

3B fbid., 173-7, esp. 173.16. See also ¢bid., 9.14. 32 Ibid., 173.7. o

3 pid  173.9. See also ibid., 9:12,175.1, 175.5 (quoting Ghazzili and the younger Naraql
(d. 1245 /1829, who owes his Ghazzilian material to his father, see above, ch. 16, note
1923, 176.12. )

8% fpid  178-81. This is a vernacular rendering of satr, as is apparent from the Suan
Prophetc taditions quoied. 35 TIbid., 159.8. Sce also ibid., 182.5, 196.15.

#6 T choose the word ‘nodon’ rather than *concept’ advisedly. 1 do not know anyone who
knows cxactly what civil society is, but most of us have some broad ideas abour what it is
not.

CHAPTER 169

ORIGINS AND COMPARISONS

1. INTRODUCTION

The expression ‘to command right and forbid wrong’, for all its salience in
Islam, is not without parallels outside it. In mbm_msa.,mm was proposed i AD
1801 to establish a ‘Society for the mﬁﬁmﬁawmwms of Vice and the
Encouragement of Religion and Virtue®.! A German legal document of Ap
1616 offers the phrase ‘recht gebicten und unrccht verbieten’ with regard
to the conduct incumbent on the judge %m.m certain court.? Blackstone
(d. ap 1780} in his celebrated treatise o the laws of England defines
mufnicipal faw as “a rule of civil conduct preseribed by the supreme power
in a stare, commanding what is right and prohibiting what is wrong’.? His
definidon echoes one already adopted by the Stoics. Thus Chrysippus
(d. 207 £C) opened his book on law with the statement that the law must,
among other things, command what should be done and forbid what
should not be done.* This in turn echoes Aristotle {d. 322 Bc).? But it

' . Thomas, A long ties brrning: the bistory of literary censorshy i i1 England, London 1969,
188f. (drawn to my attention by Frank Stewart). The sociery was indeed established, and
proceeded to concern iself mainly with pornography.

* G. F. Fihrer, Kurse Darsteliung der Meyervechtlichen Verfassung in der Grafichaft Lippe,
Lemgo 1804, 327 (cited in |. Gomm, Denssche Rechtsaltertiiimer, Leipzig 1899, 1:38,
which was drawn to my attention by Frank Stewart). I am indebred to the library of the
Oberlandesgericht Celle for a copy of the relevant pages of Fiiheer's work.

¥ William Blackstone (d. AD 1780), Commentarics oz the lnws of Englnnd, Oxiord 1765-9,
1:44; and cf. his commentary, #id., 53-8 (drawn to my attention by Frank Stewart).

* H. von Armim, Stoicermm veternm fragmenta, Stuttgart 1978-9. 3:77 no. 314 (I am
indebted te Ruth Webb for help with this text). A similar formuiation is alrcady quoted
from Zeno of Cidum (d. 263 &¢), the founder of the Stoic school (ifsd., 1:42 no. 162 and
cf. tbid., 3:158 nos. 613£). The definition of Chrysippus is quoted near the beginning of
the Digestof Justinian (r. Ap 527-65) {¢d. T. Mommsen and tans., A. Warson, Philadelphia
1985, 11), and Cicero (d. 43 <) says something similar { De repaeblicn, 11Lxx10.33 (= od.
and trans. C. W, Keyes, London and Cambridge, Mass. 1951,210.5 = 211)). [ was put on
the track of this material by Parricia Crone.

 Adstotle {d. 322 5c), Nichemaciean ethics, V.ii.10 {= ed. H. Rackham, London and
Cambridge, Mass. 1956, 264 .21 = 265},
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562 * BEYOND CLASSICAL ISLAM

would be hard to argue that all occurrences of such phrases go back to a
single origin. As will be seen later in this chapter, they also crop up among
the Buddhists and Confucians,® and further parallels doubtless hurk else-
where in the world’s literatures.

If the phrase has such echoes in other caltures, should we mrEw of the
duty itself as a universal human value? Or is there in fact something pecu-
mmi.% Islamic about it? The basic principle involved in the value is that if
one encounters someone engaged in wrongdoing, one should do some-
thing to stop them. My guess is that this principle, or something like it, is
to be found embedded (though not necessarily articulated) in just about
all human cultures.” Thatis to say, [ would expect that in almost any culture
there will be occasions on which it makes sense to say something like: ,Moc
can’t just stand there and let him do that.” I have no idea how one might
amass the empirical evidence that would put such a guess on a firmer .moE#
dation. The principle does not have a name cither in common English or
in the technical language of anthropologists; consequently ethnographers
are not looking for the value, and if they happen to describe it, they are
unlikely to signal this in @ way that makes the information easy to locate in
their ethnographies. In what follows, I shall simply assume that the value
is pretty much universal. )

The existence of this degree of uniformity would still leave room for a
great deal of variation between cultures, not to mention .m._n ﬂ&iam&m
who belong to them. Most cbviously, there are extensive &.mmnnnbnnm
berween cultures regarding what is considered right or wrong: witness the
collision between West Aftican and Islamic attitudes to female nudity.® But
while such differences are clearly crucial for the practice of the value, they
are not intrinsic to the way in which it is conceived.

More interestingly for our purposes, there are likely to be considerable
variations regarding the extent to which our value is identified or empha-
sised in the moral vocabularies of different cultures. The same is true of the
relative weight attached to it in relation to such antthetical principles as
minding one’s own business and keeping out of trouble. M.n would be a
plausible guess that the vernacular subcultures of the Islamic world wm.:a
tended o assign more weight 1o such andthetcal principles wvuum. the main-
stream religious tradition has done;® and it would not be surprising to find
comparable differences obtaining between cultures at large. This would

& Sce below, notes 113, 121 . .
7 Hurnawutm ,&._n Ik as described by Colin Turnbull lacked it; but this was a socicry thar had lost

its human values in general (C. M. Turnbuil, The mountain people, New York 1972).
# See above, ch. 14, note 228. ? Cf. above, ch. 17, 498f.
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surely apply even within the sct of the world’s historic literary cultures.
Here again, I do not know how one would £o about making comparisons
on a serious scale — neither the tables of contents nor the indices of eth-
nographies being of much assistance in this regard. [ have accordingly
made no serious attempr in this direction, except in one case of obvious
historical refevance: pre-Islamic Arabia,

There is, however, a relevant difference berween the literary heritages of
high cultures which is relatively accessible to comparative exploration. This
is the extent to which they subject our value to formal, systematic elabora-
tion. I have consequently made it my business to ascertain which cultures
make of our value what might be cailed scholastic doctrines. It is, for
example, a striking and perhaps historically relevant fact thar in the world
of fate antiquity, monks would rebuke the powerful with the same abra-
siveness as ascetics in the Islamic world, 10 There was, moreover, an old
Greek term for such outspokenness {parriésia). ! But for all that the phe-
nomenon was there, and possessed of a name, it does not scem to have
given rise to any body of systematic thought in the Christian literature of
the time; whereas some other cultures, as will be seen, have more to offer.
Once we have collected some scholastic docuines from different cultures,
we can go on to make comparisons between them. ]

There are in fact two distinet projects that the existence of similar phe-
nomena outside Islam can validly give rise to. One is genetic: here the gues-
ton is whether the Islamic conception of ‘commanding right and
forbidding wrong’ has identifiable pre-Islamic origins. The other is purely

-comparative: here the object is to learn what we can from the study of anal-

ogous, perhaps genetically unrelated, phenomena in different settings. In
what follows, however, I have not formally separated the two exercises.
Whar begins as a genetic inquiry into the origins of the Islamic value will
end up as a comparative attempt to identify and explain what is distinctive

_about it.

2. THE JAHILIYYA

There are rwo separate (though related) questions to be answered regard-
ing the role of pre-Islamic Arabia in the origins of the Islamic conception

9 P Brown, Power and persuasion in lare antiguity, Madison and London 1992, 106, 126,
135, 140. On the other hand, monks were not supposed to rebuke cach other {C. White,
Cliristinn friendship in the faurels ccntnry, Cambridge 1992, 168£).

Y Brown, Pewer and persuasion, index s.v. The term is also well ateested m relevane senses as
a loan-word in Syriac (R. Pavne Smith, Therzurus syrincus, Oxford 1879—1 901, 3242)
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of forbidding wrong. The first concerns the ﬂnnn%bomomf of nw..ﬁ duty. Hwn the
language used to descrbe it in Islam inherited — in a.iwown.n.n in part— from
the Jahilivya® Or is it new to Arabic, perhaps anﬂ<.na from some extra-
Arabian source? The second question concerns the .&nm of m?n umﬂm Did
Jahili society give prominence to the notion that it is 2 man’s ,omm_mnm.m .no
right wrongs and seck to prevent their o.nD.HRbnnw. On was mmnW anS.M
highly valued only when it ﬁwpow place within the limits of specific soci
ionships that required it?
nﬂmww H.”M mm.mn n.nm.BMHn two traditions relating to Mecca in the late pre-
Islamic period, and then consider the evidence of Jahili poetry. ]
The first tradition concerns Hakim ibn Umayya, a Bn%&wﬁ of 2 Sulami
family well established in Mecca and a confederate Qw&@n } of the Camﬁﬁ&
nwbw.wun later converted to Islam.2¥ Itis nnmuoﬂnﬁ that in pre-Islamic Mecca
he exercised the role of restraining and disciplining the rom-wmwoamm young
men {sufabi’) of Quraysh, with the general consent of _En Bcn.. H.w this
connection he is referred to int Some sources as a ,nnmmn.vm Aﬁa_wg.aS.u %wmn
sources then go on to describe him as AnoBB.mn&bm mmr.ﬂ P:& torbidding
wrong’.’® Altogether their wording is so similar that their testimony Ecmw
be treated as reflecting a single source. With regard to their terminology,
are these authors then reporting actual Jihill usage, or are they merely
retrojecting Istamic usage onto a Jihili phenomenon which rm.nm.uob_m to
remind them of an Islamic one? Since they do not make any explicit claim
to be reporting Jahill usage, the safest assumption is that they are _.nﬁaommnn-
ing. With regard to the activity itself, what we r.m.,.ﬁ Un.mn is — as these
authors indicate —a precedent for the official censorship (4isba), rather than
for the duty of the individual believer. The account could further be held

2 Cf, the remark of an ethnographer of the mountain tribesmen of the w‘nBr.n.mMn .:”. MMMM
be .Emﬁmbm for 4 man to presume o hight some wrong done 10 mbonwnn.ﬁpw mH @Mwsw 3
or womenfolk (P. Dresch, Tribes, government, and ‘Fhed. in Yewmen, OWMQ ! 1985 munnmh.:n
15 One source has it that it was his mnnun.manmn..maam.nwﬁmn am,.uwwwuﬁn MM ! mmmmauu Doy
federate of ‘Abd Manaf himse!f {Ibn Sa'd, Tabagar, 8:113.4). or Fakim’s all y
Mumw_wnﬂmednmmom. see M. Lecker, The Banii Sulaym, Jerusalem 1989, 138 2. 151, citing Ibn
isha ire, 1-2:288.15, and other sources. o
i W.WM_WMEW mm.wwmmn ‘Some reports concerning Mecca manmW»w%wﬁwp mMu Hw,_mbﬂm WMMMM«M M% Mﬂ.
nic e i 3 ] 5 (1972}, wi ¢ two enda
Economic and Secial History of the Orient, 1 82 2 the o adden e oS
the first published 76#4., 93, and the second with the rep ) e M. J.
mﬁum”wﬂ Studies _wu Jahiliva and early Islam, H\Q\wmosmw wmo..m Jn%xﬂ...w mw%lnw.aﬁuwonmm Maﬂw
; . El %ecior del soce’, 350f,; Lecker, The Bani Sulaym, 3 ad, it
NMMMHNM, The refereaces to _unB,E.v., sources discussed below arc taken from these
studics. ) . 107 4
s 1 y -7 N. Hasan, Beirut 1986, )
15 “Kalbi (d. 204/819f). Jambarar al-nusab, cd. - 1, Beirut 1 ;
WNWMWEH Am. ﬁmu@ /s m@\wmr Ansib al-adwaf, quoted from manuscript in Lecker, The Bani
Swdaym, 122 n. 79; Ibn Hazm, Jambars, 263.20.
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1o imply that disciplining wild young men across the board was not a
normal activity of individuals, since it required a special arrangement to
establish it and make it work;!¢ but this implication is weak.
The case is somewhat different with a much more widely known instity-
tion of pre-Islamic Mecea, an alliance {(known as the Jiilf al-fudil) which
was created for the purpose of righting wrongs.'” A typical account of the
tormation of this alliance (4:/f) is the following.!$ A member of the Yemeni
tribe of the Banii Zubayd came to Mecca with commercial goods which he
sold to a member of the Qurashi clan of the Bant Sahm. The latter,
however, failed to pay for them. The public protest of the wronged mer-
chant (in verse, of course) gave rise to such concern among Quraysh that
four clans (other sources commonly list five) gathered and made 2 pact
(tabalafir) in the following terms: “If anyone is wronged in Mceca, we will
all rake his part against the wrongdoer until we recover what is due to him
from the one who has wronged himn, whether he is nobie or humble, one
of us or not.”* As a result the Sahmi wrongdoer was prevailed upon to pay
the Zubaydi merchant his duc. Thereafter, if anyone wronged anvone else
in Mecca, the members of the alliance were there to put matters right, 2
Again, we are in the generation before the rise of Islam; the Prophet
himself is reported to have been present at the-formation of the alliance.?!
To my knowledge, there are no other reports of such institutions in pre-
Islamic Arabia, except that it is said by some that the alliance owed its name
(Ielf al-fudialy to a similar alliance among Jurhum,?? the somewhar
shadowy possessors of the Meccan sanctuary in an earlier period.
Again, the story tends to suggest — but not very strongly — that righting
wrongs in general was not the business of the individual: it required a

1 Presumably we should understand thar Hakim’s formal status as an oursider in Mecea was

an asset in this context. But then why did his special refationship to the Bant Umayva nor
disrupt his roles
17 See EI, art. ‘Hilf al-fudal’ (C. Pellat), and P. Crone, Meccan trade and the rise of Islawm,
Princeron 1987, 143F., with references to a wide range of primary sources,
Ibn Habib, Munammag, 45-7.
Ibid., 46.6. The key terms arc al! forms of the roor s+, L have not seen the term munkar
i any account of the alliance other than those mentoned below, note 25,
Ibn Habib goes on to report two such incidents, one involving the goods of a Thumali
(ibid., 47 .10, the other the daughter of a Khath®ami merchant (:bid., 48.9).
M Jkid., 46.8. We are told here thar this was five vears before hie began to receive revelation,
which would take us o the first decade of the seventh century AD, Another version would
place the event a decade carlier {Abl “I-Faraj, Aghdni, 17:289.16. stating that the Prophet
was aged twenty-five at the rine).
See, for cxample, ibid., 288.14, 292.10. 293.3, 300.8. The peint is that the Jurhumis
involved were all called Fadi, or varianrs of the same root This is onc of a number of rival
explanarions of the puzzling term Jridiel,

I
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566 ® BEYOND CLASSICAL ISLAM

formal agreement to establish a group pledged to do this in a single WOQL-
ity.?® This leaves us with the question of terminology. Ibn Abi ’l-Hadid a
656 /' 1258) remarks of forbidding wrang (al-nany ‘an al-munkar) that it
was known to the pre-Islamic Arabs, and he establishes his wommﬁ‘vw adduc-
ing our alliance.?* He does not here actually attribute such nu.n.ﬁﬁe_omv.w to
the pre-Islamic Arabs. However, a report transmitted by Zubayr wvn
Bakkir (d. 256/870) does just this: it explicidy wmnmcanm- ,noﬂﬂggm
right and forbidding wrong’ in the terms of the agreement.?? H.;Em isa clear-
cut ascription of the phrase to the Jahiliyya.?® Bur the report is an isolated
one among our many accounts of the agrecment,? and this suggests that
we would be right to regard it as anachronistic. Qur soucces, after wF NMM
happy to impute statements about forbidding wrong to the wwﬂmz.mmnm.
The other source that cails for attention is poetry.?? There are, of course,
considerable problems regarding the authenticity of poetry ascribed to the

3 Pre bly the fact thar a number of clans had come together to establish the arrange-
”Mmﬁwm vital to its effective functioning. The omission of Owrn.n clans might have Wnnm
expected w0 be problemaric in cases (such as thar of the Sahmi) where the wrongdoer
belonged to a ¢lan outside the alliance, but we do not hear om.. this. ) pial

2% {pn Abi I-Hadid, Sharb, 19:305.13. Earlier in the work he gives accounts of n_.,.Mrmw if .a_w
Jfudil quoted from Jahiz (d. 255/868L} (ifrd., 15:203-6) and Zubayr ibn Bakkidr (d.

56/870) {ibid., 224-8). ] i N .

% W»MM\.WMMNM Aghant, 17:291 4 (for the ascription to Zubayr ibn Bakkar, sce hwi.,mww..mu.

Ibn Abz ._-mpawnr Shar, 15:226.6. In Ibn Abt ;.Em&&.a version, Ns_uw.s,.. &n mmwwmw m.vmm

_an isnad going back 1o the Medinese .?mnm.._m.ﬂnn._um ibrz Ibrahim _Hu.m E-Emﬁ& wm.ﬂwu Enw (d.
120/737£); in that of the Aghdni, the same imdd appears but is combinced fs.n@ o ﬂﬂa
into a composite ésmad. The two versions have peculiaridies in common over and above the
reference to al-amr bi'l-ma'vAf, suggesting that they are indeed a single account.

3¢ Likewise in a report which he transmits to the nmn.nn that the original Jurhumi mﬁ%ﬂwm%mm
had agreed that they would put right any wrong in the <m.~.~n.< of Mccea, the wor wmn _a

,wgﬁ_mﬂmbx (Ab@ 'I-Faryj, Aghdni, 17:288.14; the authoritics for this report arc vaguely
ferred 1o as ‘others’). _

27 mmﬁ for example, muw._ Hisham, Sire, 1-2:133.8; gcl.%@ &-Nm_.,.p.aﬂ, .ZEEW %Mwﬁw@,
291.11; Ibn Habib, Munsmmag, 40.6, 219.6, mmw.wﬁ.mwﬁ. T» 255/868f.), k.n”u. &-Mﬂw i
“3ii “Abd Shaws, in H. al-Sandixbi (ed.), Rasa &.ah.\ﬂnww\uﬁﬁwﬁo 1933, MH.N.m” mm ad m&_
Ansab, ed. Malmindt, 12.15, 15.4; Abd u_.mﬁmr_ .&m.ihar 17:29%9.14. Abu 'i- »u&w mo
gives several versions from Zubayr ibn Bakkdr by ismads mnrnn H.U.ME n.rmn nnmnﬂnm ﬁwmm@ an
{note 23); nonc of these makes reference to al-gmr bi'l-ma’rif (ibid., 288.8, 18,

. 2.6,292.13,294.1). A .

28 W@M«M%Mbn cider, explaining to the emperor Heraclius {r. AD 610-41) why Mwmn vh%hmm
were winning, describes them as, among other things, nomuammn_wmm nm_._ln ww : WM n”imn m
wrong {Dinawarl, Mxjdlasa, 193.14, whence Ibn ﬂm&.ﬁ Bidava, N.H.u_ IR e o
Christian Arab spy spezks in the same way about the Muslims to a wﬁnbngmnnw F&Mm h..n .
{f. ¢. 190/803), Farih al-Sham, ed. W. N. Lecs, Calcutta w.mum;ﬁ 189.6; awe r
erence to Larry Conrad). On the other hand van Ess, who cites the story of m.go nongw.cc.u
of the Lilfal .\.N.:.&.& in the version of the Aghéni, weats the wording as authentic ( Theolggie,

» mm(%mawm desive almost entircly from the Concordance of Pre-Islamic and Ggmﬁdnm wOnEH
of the Hebrew University of Terusalers. They are unlikely 1o be complete, but they wHE ﬁ.H.M.
rainly representatve. I am much indebted to Albert Arazi for making this annﬂw m_ﬁ:w
able, to Nurit Tsafrir for copying the relevant cards for me, and to Andras Hamori for heip

with some of the rexts.
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pre-Islamic and carly Islamic periods; but as will be seen, these problems
arc not of overriding significance in the present context. My main findings
are as follows,

First, the words I have translated ‘tight” (ma7if, with its synonvim
wrf) and ‘wrong’ (mankar, with its synonym rnakr) are widely attested
in pre-Islamic poetry.3® What is more, they are not infrequently used
as anmtithetical terms. In their etymological senses of ‘known’ and
‘unknown’, they are already paired in a much-repcated hemistich of
Muraqqish al-Akbar, who is perhaps our oldest Arab poet: speaking of
dusty deserts, he tells of crossing the unknown wilderness to reach
the known (gara‘tn il ma ‘riafihs munkaritibiz) 3 In more evaluative
senses, we find the words similarly paired by the Jahill pocts Zuhayr

ibn AbT Suimi,*? ‘Urwa ibn al-Ward, 3 Hatim al-Ta1,%* and Nibigha -

# For some examples, sce the following notcs.

1 Mufaddal al-Dabii (d. 168,/7841.), TEhtivarar (= Miufaddaliviir), ed. C. . Lvall, Oxford
and London 1918~24, 1:465 no. 47, line 7 (with translation, i5id., 2:172). For Muraqgish
al-Akbar, see Sezgin, Gesehichte, 2:153f, The same hemistich is found in verses of the fol-
lowing: the J2hili Bishr ibn Abi Khizim (Diwdn, cd. °I. Hasan, Damascas 1960, 114 no.
24, linc 4; for this poct, sce Sezgin, Gesclichre, 2:21 1£); the mukbadram Shammaikh ibn
Dirdr { Diwdn, cd. §. al-Hadi, Cairo 1968, 84 no. 2, line 31; for this poct, see Sczgin,
Geschichre, 2:2395); the mukhadram Dabf ibn al-Hirith (Asma? {d. c. 216/831),
Asmaiyvar, ed. W, Ahlwardt, Berlin 1902, 56 no. 57, linc 15, for this poet, sce Sezgin,
Gusclrichee, 2:2051.): the late fisst/seventh-century Tirimmih (¥. Krenkow (ed.), The pocras
of Tufuil ibn “Auf al-Ghanawi and ap-Tirinundl ibn Hakim az-Ta’yi, London 1927, 76
no. 1, linc 40; for this poct, sec Scagin, Geschiclie, 2:351f); and his contemporary
Fargzdaq (Dowdn, apud L. al-Hawi, Shar Divdn al-Farasdng, Beirur 1983, 1:210 no.
160, line 3; Ton Qutayba (d. 276/889}, al-Ski'r wal-shu'ard’, ed. M, J. de Gocje, Leiden
1904, 334.2; Marzubind {d. 384,994, Muwwashshah, cd. “A. M. al-Bajiwi, Cairo 1965,
273.14; for this poer, sce Sezgin, Geschicire, 2:359-63). Compare also the verse of the
Jahily “Urwa ibn al-Ward (for whom sce Sczgin, Geschichte, 2:141£.) in which he describes
an owl (bdna) as complaining to whomever sire secs, whether known or unknown to her
(sasbeaii/ilg kelli ma‘vifin ra’at-bu wa-mnnkari, “Urwa ibn al-Ward, Diwan, cd. °A. al-
Mulali, n.p. 1966, 67.1; see also Asma’l, Asaaiyviz, 29 no. 31, linc 4).

% He has a linc speaking of a descrt kand in which his generosity is not held in low csteem

(maviifs biba ghaver munkarf) (W, Ahlwardr {ed.), The Divans of the six ancient Arabic

pocts, London 1870, English scction, 114 ne. 30). The same line is quoted (with a variant)

by Ibn Hisham, whe ascribes it to a certain ‘Ubayd ibn Wahb al-*AbsT { SFra, 1-2:305.15).

For Zuhayr, see Sezgin, Gesehichte, 2:118-20,

Here we find the hemistich wa -l ma T labiz diin wanbari (“Am I to show him

my kindncess rather than my unkindness?’, Abd Tammim (d. 231 /846), Humdsn, apnd

Abi l-"AlZ" al-Ma‘acd (d. 449 /1057 (aunib.), Shary Dimasn Hamdsar Abi Trmmdm, od.

H. M. Nagsha, Beirut 1991, 1047 no. 681, linc 2)- The same hemistich appears in a poem

of the Jaluli poer Hatim al-Ta%t {Diwan, 300 no., 113, line 2; for this poet, sce Sezgin,

Gescbicite, 2:208F.); it is also found in onc of the late first \mn*,n:z#aowﬂmc‘ poct “Ujayr al-

Salult (Abd I-Faraj, Aghani, 13:66.15; for this poet, see Sczgin, Geschichte, 2:334f).

In one hemistich the poct, who claims to have turned 2 new leaf, says that he is no longer

one who responds rudely to someonc who behaves pleasantly to him (wa-id gariin

Jawman G-dbi I urfi munkard, Hatm a-Ta%, Diwdn, 267 no. 68, line 115, Two lines

carlier in the same poem we have the hemistich 7407 queizn marafan lobi gala mnnkars

(*When [ speak nicely to him, he responds rudely’, ibid., line 9, in the text of Zubavr ibn

Bakkar, Akbbir, 419.2). Sce also the preceding note.
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568 » BEYOND CLASSICAL ISLAM

al-Dhubyani.*® We even find precedent for one of our Islamic phrases for
taking action against a wrong (ankara “[-munkar).> This latter might be
dismissed as retrojection, since it is not widely attested. Bur it would
require a categorical rejecdon of the corpus of pre-Islamic poetry to
dispose of the attestations of ‘right” and “‘wrong’, and a high degree of
scepticism to disallow the evidence for their pairing.

Second, the locutions ‘commanding right’ and “forbidding wrong’ are
unknown to pre-Islamic poetry. They only begin to appear — and then spo-
radically - in poetry of the carly Islamic period.?” The most that can be said
is that one of these early Islamic attestions purports to be describing a scene
set in the pre-Islamic period.®® In other words, it would require a high
degree of credulity to find in poctry evidence that these phrases were used
before Istam.

The situation is thus fairly clear-cur. Pre-Islamic Arabia knew well the
terms ‘right’ and ‘wrong’, and seems to have paired them. But if we can
judge from its poetry, it did not possess the notions of ‘commanding’ or
“forbidding’ them. Nor, to my knowledge, is there evidence in poetry of

3 Here we have the hemistich fir-f4 Tnnkrn ma ritfun wa-1 - ‘urfie 447 (‘Neither is evil
goaod, nor does a good deed perish®, Nibigha al-Dhubyini, Diwdn, ed. 8. Faysal, Beirut
1968, 53 no. 3, line 35; also Khalll ibn Ahmad (d. 170,/786f.), Kérdb al-ayn, ed. M. al-
Makhziimi and L. al-Simarr3T, Qumm 1405-10, 2:121.7). For this poct, scc Sezgin,
Geselichte, 2:110-13. The context of the hemistich is strongly religious, which renders its
Jalslf elsaracrer somewhart suspect; compare the antithesis of munkars and ma'riifa in an
cqually religious contest in a hemistich from a suspect poem of Umayya ibn Abi *i-Salt,
who lived into Islamic times (Diwarn, ed. ‘A. al-Satli, Damascus 1974, 354 no. 10, linc 2;
for this poet, see Sezgin, Geschichte, 2:298~3001,

The Jahili Qays ibn Zuhayr al-*Abst (for whom see Sczgin, Gesebichre, 2:216) has the line:
widgi min rijglin munbavatin/ fo-unkivuhi wa-mi ana blghashimi (apud Bovan,
Naki'id, 97.6; also Mufaddal ibn Salama (f. later third /ninth century}, Faklr, od. ‘A al-
Tahiwi, Cairo 1960, 228.1, with zalim for ghasbim}. Cf. also the phrase yunkirina ’I-
munkasd in a poem of the J7hili Abd Jundab al-Hudhall (SukkarT (d. 275/888L.), Shark
Ashir al-Hudbalivyin, ed. “A. A, Farraj, Cairo 1965, 361 no. 9, in an isolated couplet; for
this poct see Sezgin, Geschichie, 2:258).

I have the following four arrestations. (1) We find amarza bi-ma‘rifin in a pocm of Hassin
ibn Thabit (d. ¢ 54/674) { Diwan, cd. W. N. "Arafat, London 1971, 1:235 no. 111, line
3); for the conzext, see the following note. (2) A poem of "Amr ibn Ma‘di Kanb has amar-
tiba bi . . . l-marifi (Ibn Hisham, Sira, 3-4:583.22 (but contrast ibid., 584.13); Tabar,
Tr’rikh, series I, 1733 2, likewise from Ibn Ishaq (d. 150,/7671.)). "Ame had just returned
from a visit to the Prophet during which he had converted ro Islam, and was addressing a
tribat chief who had ignored his advice to do likewise. (3} The phrase allazdhi ya murn bi'l-
‘urfi (cf. Q7:199) appears in a poem of Mutiammad ibn Iys ibn al-Bukayr (Ebn Habib,
Munammag, 384.8). The context is the fatal wounding of Zayd ibr “Umar ibn al-Khargab
in an atrempt to break up a fight, apparently during the rcign of Mu'iwiya (r.
41-60/661-80). {4} The words ndlina . .. “ani l-uuksi occur in a poem mourning the
1badi rebels who perished in 130/747£. (sce above, ch. 15, note 18).

The context in attestation {1} in the preceding note is the death of Malik ibp al-Najjar,
who is being addressed by his sons. Malik was an ancestor of Hassin, and lived eight gen-
erations before him {(Ibn Hazm, Jawihara, 347.8).
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such a value expressed inr other terms. Protecting those who have been
wronged is a familiar theme in pre-Islamic Arabia; but it is a protection
extended to those who seek it, not to the wronged as such.®

From what has been said in this section, we can conclude that the Koran

owces the terms ‘right’ and ‘wrong® (ma vif and munkar) to pre-Islamic’

Arabia.*® Bur what of ‘commanding’ and “forbidding’ them? We have no
scrious precedent for such a usage from within Arabia; nor, to mv knowl-
edge, do we have any from outside it that is likely to be historically rele-
vant.*! It is accordingly an obvious hypothesis, though not one we can
hope to prove, thar the usage which provides the Islamic duty with its name
was a Koranic innovation. As far as terminology is concerned, there is little
more to be said.

The religious recognition of the duty is another matter. As we have scen
carlier in this book, it is by no means clear that the Koranic verses that speak
of “‘commanding right and forbidding wrong” are in fact talking abourt the
duty we know from later Islamic thought, and this opacity is strongly
reflected in early exegesis.*2 At the same time, an early usage which clearly
does refer to our duty speaks not of ‘forbidding” wrong but rather of ‘right-
ing’ it.*> We therefore have some reason to put the Koranic terminology to
one side and 1o look ¢lsewhere for the antecedents of the conception itself.

3. MONOTHEIST PARALLELS

Goldziiier, in an extended discussion of the mmﬂwi adduced two parallels
from outside [slam. One was the institution of the censorship wn Confucian
China;* to this he might have added the more familiar censorship of
Republican Rome.*¢ Both were institutions maintained by the state, and as

3 Desenbing pre-Islamic Beduin society, Jacob remarks thar when a man who has been
wronged can get no help from his own tribe, hic often turns to a more powerful tribe or
prince; the later is likelv to see it as a point of honour to stand up for the weak, parricu-
larly when he can expect his deed to receive poctic recognidon (G. Jacob, Altarabisches
Beduznenlebon, Berlin 1897, 217-18). Cf. also B. Farés, Ltwnncur chez les Arnbes avans
Plsiam, Paris 1932, 88-91, 1513,

As suggested in R. Levy, The social structure of [lam, Cambrdge 1957, 194,

Cf. above, 561f. 42 Sec above, ch. 2, section 1 and 22£,

.m Sce above, ch. 3, 34f. + Goldziher, Livie, 85-102.

# Ikid., 87. On this institudon sec C. O. Hucker, The censorial sstem of Ming Ching,
Stanford 1966, esp. ch. 1 (drawn to my attention by Andy Plaks). Goldzilier’s parallel is
not a good onc: the tradidonal Chinese censorship was an official insttution concerned
with the monitoring of the state apparatus, not of socicry at large (see, for example, #bid,,
147} that irs rone was moralistic and its operations involved frequent remonstradons is
beside the point.

For a bricf account of the Roman censership and its regénren morni, sce H. F. Jolowicz
and B. Nicholas, Historical introduction ro the sndy of Romawn low, Cambridge 1972, 514,
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570 s BEYOND CLASSICAL ISLAM

such might bear comparison with the Islamic censorship (hisha) —itsclf a
special case of forbidding wrong. But they are quite unlike the general
Islamic conception of an exccutive power of individual believers existing
outside any institutional framework. The other parallel adduced by
Goldziher is from Rabbinic Judaism,* and this is considerably more to the
point.®

In the first place, a comparable duty is already prescribed in scripture:
‘vou shall reprove vour neighbour (hokheal tokhiak et- ‘amitekha), or you
will incur guilt yourself” (Lev. 19:17). This is adduced by the rabbis, appro-
priately enough, to show that if 2 man sees something unseemly in his
neighbour, it is his duty to rebuke him.*® (Here and below, all Jewish
sources adduced are pre-Islamic, unless otherwise indicated.) He also has
the duty of repeating his rebuke if the offender does not take the point (/o
gibbel)>° How much come-back does he have to put up with in the per-
formance of the dutv? Here there is disagreement: till he is beaten? tll he
is cursed? tifl the offender becomes angry?®* There is also dispute as to
where one’s duty lies if one’s initiative will be of no avail. One rabbi
deciined to rebuke the members of the houschold of the exilarch on the
grounds that they would not accept {gabbel) it from him; another held that
he should rebuke them notwithstanding,52 There should be no respect of
persons: a disciple has the duty of rebuking a teacher.3® Failure to perform

7 Goldziher, Livré, 86 n. 1, quoting (or rather misquoting) Babylonian Talmud, Vilnius
18806, Shabbat, f 54b.51, and notng in passing a cerwain ‘parenté”. {I cite the
Babylontan Talmud by the standard foliation, which appears also in the Soncino transla-
ton, ¢d. I. Epstein, London 1935-52.) Goidziher’s rabbinic parallel has not reccived
rmuch astention from subsequent scholarship, bat it has been noted by van Ess { Theologie,
2:387 n. 6), and independently rediscovered by H. Lazarus-Yafch { Inzertwined worlds:
edieval Islams and Bible criticion, Princeron 1992, 145 and n. ).

48 Tor helpful surveys of the Jewish material, sce Encyclopacidin Judaica, Jerusaler 1971-2,
13:1605f, art. ‘Rebuke and reproof; Encyclepedia Tnlmudica, Jerusalem 1965,
2:616-18, art. ‘Afroshe me-ssura’y E. E. Urbach, The Sages: their concepts and beliefs,
Cambridge, Mass. and London 1975, 563f. Tam indcbred ro Mark Cohen and Menachem
T orberbaum for assistance with several of the references to primary sources in what
follows.

# Babylonian Talmud, ‘Arakhin, f. 16b.14. In another passage the dury is clicited from
1 Sam. 1:14. where Efi tells the apparently incbriared Hannah to put away her liquor { i#id.,
Berakbez, £ 312.61).

50 Ihid., ‘Arahbin, £. 16b.16, Another passage states that one must repeat the rebuke even
after four or five atiempts {Siffa, Jerusalem 5743, sccond part, 4:8, f. 392.10 = trans. I.
Neusner, Sifra: an analytical translation, Atlanta 1988, 3:10%9 {to Lev. 19:17}); yet
another that one should repeat the rebuke as much as 2 bundred dmes {Babylonian
Talmud, Baba Mesi‘a, £, 31a.43). 51 Thid., ‘Arakhin, £ 16b.31.

52 id. Shabbat, £, 552.11. The scriptural advice not to rebuke (al-tokhals} a scoffer (Prov.
9:8) is quoted in support of the view that one should spezk out only when one will be
heard {ilid., Yebamor, £. 65b.18}. 53 Ibid., Baba Mesi'a, f. 31a.44.

19, ORIGINS AND COMPARISONS ¢ 571

the duty can lead to coliective divine punishment: Jerusalem was destroyed
Gnnmc,mn “they did not rebuke one another’.3* On the other hand. there is
a preference for private rebuke: Jeroboam merited the kingship @avnmmmm he
nn@no.ﬂna..moHoBoF bur was punished for reproving him in public {&a-
reeblbim).>> Reproving people is not a way of making fricnds: if a young
scholar is popular with his mncoé-noaﬁﬁmmsn:u it is because mn does :om
rebuke them in religious marters.5s As might be expected, the duty does
not flourish in the present: no one in this generation is mEm to nnw&.ﬂn or
able to accept {/e-gabbel) reproof, or even knows how to reprove.®? u

Hm the sccond place, there is 2 duty (perhaps to be equated with the pre-
ceding) to protest (/e-mahot) at the misdeeds of others. This duty is aired in

connection with the celebrated scandal of Rabbi Eliazar ben ‘Azariah’s cow:

HEm cow would go out on the Sabbath with a strap between its horns, a prac:
tice on which the sages looked askance,’® though Rabbi Eli‘azar VEBmQW.
deemed it permissible.5? So far, these commotions hardly concern us, [n the
vaﬁomﬁs Talmud, however, a discussion takes place which puts a quite dit-
.Rn.w:m complexion on the matter. Here it is suggested that the cow was not
in tact Rabbi Eli'azar’s at all, but rather the property of a female neighbour:
it was mnn.o:nnoa his because he failed to protest about it (/o il bak) o
,E..E censuing Talmudic discussion endorses the principle here su mw&ﬁm“ UJ.mﬁ
m.B_.c.nn 0 protest when one is in a position to do so saddics one with respon-
sibility for what one has failed to prevent.® In this wav one can acquire an
unweicome responsibility for the sins of one’s rocmnwwwmu of one’s fellow-
townsmen, even of the worid at large.5? Elders are liablc to divine punish-
ment for failing to protest against the misdeeds of princes.%® But what if

e

+ bﬁ&; Shabbar, £ 119b.42.

M.whw.m,v .mnhnw\.n&x%wmwwﬁu_u.mw\?me 1 Kings 11:27). Cf. the comment of Rashi {d. ap
10 o Lev. 19: erislic Rashi ‘al ba-Torah, ed. H. D. ave : 8
. m\o.www.m owc this reference to Simon Cook). » < Chivel, Jerusalen 1982,

N quv‘_ou@b Talmud, Kerubbor, 105b.19.
ifa, second : v, 19 3 i

mm.ﬁu.wrw..uh, part, 49, £ 3%a.11 (to Lev. 19:17), and of. Babylonian Talmud, “drakiin,
Mishnah, Shabbat, 5:4 = H. Danby ; {

i , , B . y (trans.), The Mishrai;, Oxford 3 i :
. Wmﬂwsur by the standard division of the HVNC 3 ord 1938, 104, (L cte che
> Mishnah, Besals, 2:8 (traps. Danby, 184); ibid., “Eduyet, 3:12 3
@ WEEE.S Talmud, Shatbas, £ 54b.40. 0 (trans. Danby: 428).

s principle is stated explicitly in the Palestinian Talmud: whoever is able -
wwm\.uﬁv mm._,a, n_Onm not mo 50 is humself guiity of the offence Q«»_nm«nnmwﬁmhﬁwﬂmﬂwwww%“
M.m X noFran. 1522, f. 7¢.28 = trans. |. Neusner ¢z af., The Tidnouid of the Land Q..H.b.a&‘
Nwﬂ.ﬂnmmm p: Lendon 1982, E.Lm.ww fbid., Keznbbor, 13:1 (f 35¢.51 = trans. anmsam
n.ovv .); the first passage S»an referenee to the Babvionian discussion of the fernaie
, Deighbour and the cow). 2 Babylonian Talmud, Shebbat, £ 54b.5)
* Ifid., £. 35a.1, offered in cxplanation of Isa. 3:14. ' .
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?..omnmﬁ would achieve nothing?®* The issue is raised in a discussion between
God and Justice regarding certain righteous men among the sinners of
Jerusalem. Justice alleges against them that ‘it was in their power to protest,
but they did not do so’; God’s retort is that it was already known that, had
they mnwmnmﬁna“ the sinners would not have accepted it from them.,®

Finally, there is a duty to restrain others from forbidden actions (/¢-
afroshe me-issura) 88 It is clear from the Talmudic passages in question that
we have to do with a definite principle of law; it has a set phrasing, and in
rwo instances is held to override other legal principles. Its performance, it
emerges, may be by word (telling someone what to do, or shouting at them
to restrain them fom a violation), or by deed (stalking an uamarried
couple with the intention of restraining them from performing a forbid-
den act). There is no reference to violence.

Here, then, we have the beginnings of a scholastic elaboration of a relig-
ious duty or duties similar in character to forbidding wrong, though rela-
tvely far lcss salient. So far as I know, there is nothing comparable in Syriac
Christianity before Islamic times. A Jewish background to the Islamic duty
is thus quite plausible. It is not, of course, proved by the general similar-
ity, and I doubt if the case could be clinched. But this Jewish precedent
would provide a starting-point for the development of the Musiim duty
which is closer to the classical Islamic conception than are the vaguc
Koranic verses that give the duty its name.%

It may be added in passing that the terminology of the Muslim duty was
reagily m.iomﬁoa by Jews writing in Arabic in Islamic times.®3 At the same

64 1t is here that we find the discussion afready cited on rebuking members of the n..ﬁ_umnwmm
houschold (see above, note 52). This strongly suggests that the duties of ‘rebuking” (4-
bokliaky and ‘protesting’ {ie-mabor) arc, as might be expected, one and the same. They
arc clearly taken to be so by Maimonides (d. Ap 1204) in his discussion. of the .noBBmE&.
ment to rebuke, sce his Mishueh Torah, De'or, 6:7 (Jerusalem and Tel Aviv 1965-7,
1:58b.26, 58b.32; for a translation of the chapter, see Maimonides, The book of knewledge,
trans. H. M. Russcll and [. Weinberg, Edinburgh 1981, 44-7}. . o
Babyionian Talmud, Shabbaz, f. 55a.23. Compare the principle stated in the Palestinian
“Talmud: when one is not in a posidon to protest {le-mafot) (cffectively), one should not
do so (Sotak, 8:2 (£ 22b.41 = trans. Neusner, 27:201£)). o o
6 Babvlonian Talmud, Shabéaz, £. 40b.36; ibid., ‘Erubin, f. 63227, ibid., Sukkab, £. 52a.53.
Hroﬂmr the pre-Islamic material does not explicitly say so, one assumes that those to be
restrained are other Jows,
57 For Muslim awarcness of the Jewish precedent, cf. above, ch. 4, 47. N
¢ Sa‘adya (d. AD 942) speaks of al-awmr bi'l-ma‘réifin his work al-Aman s wa'l-i'tigad st (ed.
S. rmrnmunm, Leiden 1880, 256.17, noted by Goldziher in his review in Nmﬁa&w...%w der
Deutschien Morgentandischen Gescllschaft, 35 (1881}, 775 (drawn to my atention by Frank
Stewart). The fourth/tenth-cenrury Qaraite Qirqisind ma.omnm ﬂTn terms Eaaﬁ_f..ﬁ. E.ua
Shavyara: man ra’d munkovan wa-kdng qidivan 2l8 inkdribi (Qirgisani, al-Anwir wa i-
mardgih, ed. L. Nemoy, New York 193943, 416.9, and cf. 416.10); :&S A lam
yunhivis wa-ynghayyra {ibid., 416.20). One fifth/eleventh-century Mﬂmmu_um::.n document
Tists { al-aner bitl-wra rif) wa'bnady an al-munkar among the prerogatives of the head of

o
o

s
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time, some themes found on the Muslim side now niake their first appear-
ance in jewish discussions of the duty of rebuke.® Christians seem to have
bgen less receptive;”® but we possess a Syriac account of forbidding wrong
by Barhebracus (d. AD 1286}, derived as might be expected from that of
Ghazzali (d. 505/1111).7!

While a Jewish point of departure for the scholastic elaboration of the duty
in Tslam is by no mecans implausible, there is a comparative observation
which significantly weakens the case. Judaism and Islam are not the only cul-
tures in which a duty of this kind receives formal scholastic development.
Such a duty was also well known to the Latin West, where it was termed “fra-
ternal correction’ (correctio fraterna). Rebuking others for their sins was, of
course, a Christian habit ot hoary antiquity and firm scriptural foundations.”

the veshiva (#a's al-mathiba) (In Jerusalem) {see S. D. Goitein, “Arabic documents on the
Palestinian Gaonate™ (in Hebrew), Erets-Ioracl, 10 (1971), 103 line 7, and sce #bid., 105,
for Goitein’s comments on the phrase, and #444., 100, for his dating of the document to
the late 4205,/1030s; T owe this reference to Gideon Libson). In another Rabbanire doe-
ument from the same period, ten elders are to assist the head of the community in Old
Cairo in, among other things, al-amr bi'lmaiaf wa'l-naby ‘an al-munkar (sec S. D.
Goitein, “The local Jewish community in the light of rhe Cairo Geniza records’, The
Journal of Jewisly Sendies, 12 (1961), 156 line 9, and see ibid., 144). As noted by Lazarus-
Yafch (Interawvined werlds, 145), Ibn Paguda (f. later fifth /eleventh century) uses the
phrasc in scveral passages of a pictistic work (al-Hiddvwa #a fard’id al-guiib, cd. A. S.
Yahuda, Leiden 1912, 172,15, 196.11, 211.5, 248.20, 272.8, 330.18); in the larrer two
of these passages he makes mention of the three maodes, and in the last (as noted by the
editor in his introduction, 82 n. 2} he equates the dugy with that of Lev. 19:17. Fudah ha-
Levi {d. Ap 1141} uses the term of the philosophers in his Kbazar? { Kitil al-radd wa'l-
dalil, ed, D. H. Baneth, Jerusalem 1977, 170.11), as noted by Goldziher in his review of
the first edition of the text (Zeitselyife der Dentschen Morgenlindischen Gesellsehafr, 41

- {1887), 692, drawn to my attenton by Frank Stewart).

In addition to the adoption of the three modes by Ibn Paquda (see the preceding now),
there are two examples o be found in the chapier on the duty in the Misimch Toral of
Maimonides. First, he states that a man living among evildoers should emigrate (De'ot,
6:1 (1:584.8)). Sceond, he stresses the importance of performing the dury gendy (614,
6:7(1:58b.28}) and without initial harshness (#5644, 6:8 (1:5%a.3}). It is a pity thar we have
no account of the duty in the extant parts of the Kifzyar al-abidin of his son Abraham
Maimonides (d. AD 1237} (for this work, sce §; D. Goitein, A Mediterrancan socicty,
Berkeley and Los Angeles 1967-93, 5:475-81).

The closest parallel I have seen to the Muslim terminology in Christian Arabic is in a work
of Theodore Abin Qurra (A later sccond/cighth century) in which he quotes Muslims
describing the mission of the Propher: wa-ya’siurnke bil-balil wa-"nmal al-hbeyr we-
yanbdka ‘an el-bardnt wa-‘nmal al-sii” ( Mimar fi winjhd al-khiliq we’l-din al-qgewim, od.
L. Cheiklo, #i-Mashig, 15 (1912}, 770.14, drawn to my attention by Robert Hovland;
this is presumably the passage to which van Ess refers, Tivolagic, 2:387).

7t See below: appendix 2.

2 Sce, for example, Lev. 19:17 and Matt. 18:15-17. The wording of Matt. 18:15 {«f aurern
peceaverit in o frater tuns, vade, ot corripe cun inter et ipswon selwn) can provide
justification for the term correptio frarerna, ‘fraternal rebuke’. For a study of the New
Testament conception and its background, see A. Schenk-Ziegler, Correctio fraternn im
Newen Testament: Die briiderliche Zurcohrweisung’ in biblischen, fridijidischen wd bel-
Iendsteselen Schriften, Wirzburg 1997 (drawn to my attention by Sebastian Brock). The
author, a Catholic, is interested in reviving the practce.
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574 ¢ BEYOND CLASSICAL ISLAM

But to my knowledge, it was not the object of systematic docmnal exposi-
tion untl the thirteenth century aD. The tradition then established has
remained a part, though not perhaps a very prominent one, of Catholic
Cliristianity ever since.” The classic account is that of Thomas Aquinas {d.
AD 1274),7* and it will give us most of what we need.

Much of the derailed argumentation of Aquinas’s account is naturally
peculiar o the Christian tradition, and more particularly to its Latin form.
Yet no reader who is familiar with the Islamic doctrine of forbidding
wrong could fail to be struck by the broad similaritics. Fraternal correc-
tion is a duty {in praecepto),”® but not an absolute one: it is not to be
carried out without regard for place and time,”® and we are not 1o set our-
selves up as investigators of the lives of others (explorazores ritae
aliorwm).”” Correcting a sinner for his own sake by simple admeonition
(admonitic) is the business of everyone’ who possesses charity, whether
he be an inferior or a superior (sive sit subditus sive praclatus) — though the
duty presses more heavily on superiors.”” An inferior may thus correct a
superior, provided this is done in private and in a gende and respectful
manner, without impudence and harshness (non cum protervia er duritia,

7% Tor surveys, scc the article ‘Correction frazernelle’ in the Dictionnaire de théologie
catbolique, DParis 1903-50 (G. Blanc), and J. A. Costcllo, Moral sbiigation of fraternal cor-
rection, Washington D.C. 1949. Both are written: from within the tradition; Costelio
includes guidance on the proper response to some of the evils afflicting Catholic life in
modern times (ibid., 105-12), In general, the Catholic literamure I have consulted on the
dusy facks the weaith of ancedote and consideration of pardicular cases that we find on the
Mustim side. To my surprise, I was unable to Jocate any systernatic discussions in Protestant
litcrature.

7 Thomas Aquinas (d. AD 1274), Summa theologiae, 2a2ac. 33,1-8. In what follows I cite
the Blackfriars cdition, with facing English translation {London and New Yotk 196476,
34:274-305). Another account by Aquinas, this onc using the term correptio frarerna {cf.
above, note 72), is found in his In guattuor libros Sententiarut, iV, 19, 2, in his Gpera
omnin, ed. R Busa, Stutsgart 1980, 1:349¢-552¢; I dite this ouly for some poiats not

_ foundin the Summa theologine~ 7 Aquinas, Swamima, 34:278E. (art. 2).

P Ibid., 280F (art, 2). 7T Ibid,, 282f. (art. 2},

On this point Aquinas quotes a passage from Gratan (writing ¢, AD 1140) to the effect

that the rebuking { redargetio) of sinners is a dury not just of priests, but also of ali the rest

of the faithBal (refigui fideles omnes) (ibid., 284 (art. 3), citing Gratian, Deerernm, second
part, XXIV, 3, 14 = Rome 1584, 1334). This citation is exceptional: fraternal correction
is not = topic that is developed in canon haw (cf. Dictionnaire de droit canonigue, Pans

193565, art, “Correptio’ (H. Durand), 690).

Aquinas, Sumina, 34:284F, (art. 3). A praclarusis someane exercising public authority (sce

Aquinas, In guattuer lives Sententiarum, 550a ra6, and 551a co). In his handling of the

relationship between fraternal correction and formally constituted authority, Aquinas is

addressing an issue that was controversial in Latin Christendom both before and after his
time. For a richly documented discussion, see P. Buc, L'ambignité dr Livee: prince, pouvoir,

¢t peuple dans los commentaives de ln Bible au Maoyen Age, Paris 1994, 352-6, 380-92,

394-8. Buc contrasts an cgalitarian tendency with a hierarchic rendency {ibsd., 399Y; itis

clear from his study thaz the hicrarchic tendency was far more salient in Ladn Chrisdanity

than its equivalent was in Islam (cf. above, ch. 17, notes 29f., 41, 158). Buc’s study was
drawn to my attention: by Parricia Crone. ’

wu
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sed cum mansuetudine et reverentin)S? however, if there is imminent
danger to the faith, it must be done in public®! (but not, it seems, harshly).
Does 4 sinner have a duty to correct a wrongdoer:®? He at least commits
no sin if he reproves him with humility.?#¥ Do we have a duty 10 refrain
from correction if we fear that it will merely make the sinner worse? In
such a case, where it is judged probable ( probabiliter aestimatur) that the
offender will not accept the reproof (admonitionent non recipiat), frater-
nal correction is not to be attempted.™ Does the duty require us to
admonish the wrongdoer in secret before going on to public denuncia-
tion?®® The answer, in general, is that it does.%0 What is more, we should
continue o admoxaish him in private as long as there is hope that this will
work (guandin spes probabiliver babetur de correcrione). But when we
judge that private admonition is unlikely to succeed, we escalate (proce-
dendum est wlterius) S

In later Catholic doctrine further resemblances appear. The duty is held
to be established by both reason (jure . . . naturali) and revelation (jure
.. divino positivo),5* a point Aquinas had not addressed. (This, of course,
aligns Catholicism with an opinion held only by a“minority of Muslm
scholars.) The question whether it is obligatory to perform fraternal cor-
rection in the case of a venial sin is discussed.S? Aquinas’s treatment of the
conditions of obligation is by Islamic standards unsystematic;®™ this is
made good with the appearance of a schema of Ave conditions.”

¥ Aquinas, Swmma, 342861 (T, 4} 8L Ihid., 288f (art. 4).

82 Thid., 288F (art. 5}

8% Ipid., 290F {art. 5. At ong point the familiar argureent is adduced thar if sinners could
nor correct others, then no one could perforn: the duty (ibid., 288F. {art. 5)).

S Ihid., 292-5 (art. 6). 85 rhid., 2941 (art. 7).

6 Jgid, 298F, (art. 7). This applics to hidden sins without public implications.

% Ibid., 302f. {art, 8). He here takes issuc wirth unnamed authorities who are against such
cscalation {diccbant non esse ulterius procedendii).

88 See Alphonsus Liguod (d. aD 1787), Theolagia moralis, cd. L. Gaudé, Graz 1954,1:331
§34; Dictionnaire de théolonie cathaligue, art. *Correction fraternclle’, 1908. The work of
Saint Alphonsus lies behind numerous Catholic treatises of moral theology written since
his day, several of which are cited by Blane (ibid., 1911},

9 Alphonsus, Theologin mornlis, 1:331 §3& Dictionnaive de théelogic carholigue, art.
“Correction frarernelic’, 1909, reporting disagreement among the scholars,

9 Something more like a scrof conditions is given by Albert the Great {d. ap 1280}, a teacher

of Aquinas. In rosponding to the question whether frarernal correction is to be performed

by all against all, he answers that it Is; according to the discrerion of the wisc, however, it
is 1o be done with moderation, and with arrention to four points: {1} the extent of the
wrongdoer’s guil; (2) the expectation that e will ceform fspes emendationis); (3) the
starus of the admonisher; and {4) his motivadon. In his brief comments on these poings,
he says that if the guile is slighcand it is feared that the resuicwould be worse disorder {roi-
batio grovier), there is no obligation { Commentarii in gravein [ilrasan Scutentinrioi,

XIX. E. 20 = Qpera omuin, ed. A. and E. Borgnet, Paris 1890-9, 29:8251.). )

Alphonsus, Thealegin noralis, 1:332f. §$38£ Such five-condition schemas appear in, tor

example, A. Lehmkuhl, Theologio soralis, Freiburg im Breisgau 1898, 1:365, and the New

Catholic Encvelopedia, New York 1967, art, “Correction, fraternal” (F. ]. Connclly, 349a.
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What then of the major differences between fraternal correction and tor-
bidding wrong? In the first place, two issues are treated at length which are
alien to the Istamic doctrine of forbidding wrong. The first of the cight
articles into which Aquinas divides his discussion is concerned with the
question whether fraternal correction is an act of charity or of justice®? ~
the answer being that it is the former.”® The last of the eight articles like-
wise deals with an unfamiliar issue: whether witnesses should be brought
in prior to public denunciation®® - the answer being that in general they
should %5 This concern, which has no equivalent in Islam, is directly driven
by Christian scripture (Matt. 18:16).

In the second place, there are two points worth noting where the issues
are the same, but the answers somewhat different. First, Aquinas is by
Islamic standards strikingly inflexible regarding the conditions that dis-
pense one from performing the duty: it is a mortal sin to omit it out of fear
(proprer rimorem). Thus fear would be no excuse in a case where one had
reason to believe that one could persuade a sinner to pull back.”® Later
Catholic doctrine, however, is much more cautious on this point, voiding
the obligation where it would involve serious harm (grave Agmnuni) to
oneselt.®” Second, Aquinas, as we have seen, does not envisage situarions

Footnote 91 {cont.}

Noldin has four conditions (H. Noldin, Summa theologine moralis, Innsbruck 1955-6,

2:90f. §96). Other authors adopr a schema of three conditions, as in the case of A. Koch

and A, Preuss, A handbook of moral theslagy, St Louis, Mo. and London 1924, 5:31, and

Dictionnaire de thiolagic catholigne, art. ‘Correction fraternelle”, 1910. In this last source

the three conditions arc listed as follows: { 1} the offender must definitely have committed

the sin in question; {2} there must be good reasoin to eXpeCt Success {*espoir fondé de réus-
site™); {3) the performer of the duty must aot thereby place himsclf in serious danger

(“aucun grave danger’). As will be seen below (notes 96f.), the third condition involves a

substantive, though tacit, departure from the doctrine of Aquinas.

Aquinas, Summa, 34:274F. {art. 1). 93 Ihid., 276f {art. 1).

Ibid., 300F (are. 8. % Ihid., 302f (act. 8).

Ihid., 280-3 {art. 2). Aquinas here yokes with fear the love of worldly things (cupiditas)

25 an unacceptable motive for failing to perform the duty. Presumably this would also rule

out danger to one’s property as an ¢xcuse. This whole discussion {including the term

cupiditas) derives from an argument set out by Augustine {d. AD 430) in Book [, ch. 9 of
the Ciiy of God: the Christians too deserved what they sutfered in the sack of Rome because
they had nat done their duty in sebuking the sinness whose misdecds provoked God’s
wrath ( De cipitase Dei, Turnhour 1955, 8-10 = The Cizy of God, abridged translation, ed.

V. J. Bourke, New York 1958, 46-9; «f. the Rabbinic discussion berween God and Justce,

above, note 65, and above, note 54). To make the argument work, Augustinc aaturally

has to minimise excuses, and it is this residue of an ancient polemical context that proba-
bly lics behind Aquinas’s inflexibility.

97 Alphonsus, Theolugia moralis, 1:333 §39, condition 5; how thisis 0 be squared with the
view of Aquinas {cf. /b4, 332 37} is not clear to me. Other authors follow this stpuiation
{s0, for example, Lehmkuhl, Theolgrin smoralis, 1:365; New Catholic Encyelopedin, art.
‘Correction, fraternal’, 349a; and see above, note 91). Noldin resolves the rension by spec-
ifving groundless fear { vanus rimor) (Summa, 2:91 96, condition 4, and cf. condidon ¢}.
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in which it would be appropriate to speak harshiy to a superior; the gold-
smith of Marw has accordingly no place in his scheme of things 7

In the third place, there is a basic structural difference between the
Christian and Islamic conceptions. What I did not make clear above is that
Aquinas repeatedly distinguishes twa kinds of correction. The first is the
fraternal correction with which we are now familiar. This kind is done in
the interests of the offender (whence it is an act of charizy);% it is carried
out by simple admonition, withour any form of coercion { o babens conc-
tionem sed simplicem admonitionem);'® and it is the business of every-
one. % The other kind of correcton is carried out for the common moo.a
(bomsem commune) (whence it is an act of justice);1% it is marked by coer-
cive force (babet vim conctivam), is reserved for superiors ( mg&a&r.ﬂ,ow and
may involve punishment (punitio)'® Aquinas offers no term for this
second type, but it passes under the name of juridical correction’.?% How
does this compare with Islamic conceptions? Fraternal correction has its
equivalent in the verbal rebuke that any believer should administer to an
oftender. Juridical correction is part of the exercise of superior authority
against wrongdoers.’% What is missing on the Christian side is thus the
entire domain of forbidding wrong as performed by the individual believer
‘with the hand’, whether or not this includes recourse to arms.

Finally, it is worth noting thar later Carholic doctrine, unlike thar of
Aquinas, tends to minimise the extent o which private persons are obli-
gated to perform ‘fraternal correction’. One autherity concludes his
account of the conditons of obligation with the observadon that it is clear
that little or no blame attaches to private persons (privari) who fail to
perform the duty.'% Another stresses that it hardly ever extends to correct-
ing a stranger, the reason being lack of good grounds to expect success in
such a case; hence it is rare for private persons to be obligaed to perform

8 Sec above, notes 0L The whole tone of the account suggests that illegitimare power was

far less of a problem for Aquinas than it was in Islamic thought.

Aquinas, Surema, 34:276F. (art. 1).

Ihid., 292f. {art. 6). Noldin says thar the rebuke need not necessarily be verbal, but the

alternadve steps he mendons {c.g. putting on a sad facc) are, in Islarmic terms, in the

nature of avoidance rather than action ( Sumena, 2:90 94(a)}. Costello is unusual in stating
that the duty can be performed by “word or deed” { Moral ebligarion, 23}; this goes beyond

the authority he cites (2644, 21 n. 22), but he docs not claborate. - .

Aquinas, Simne, 34:284F (art. 3), W2 Tgid., 2761 {art. 1), 284f. ?Hn” 3.

EW Ibid., 284f {art. 3}, 292E (art. 6). 104 Ihid., 284f. (are. 3).

105 .UM.hn.Ean.n Adc théolggic catholigue, art. *Correction fraterncile’, 1907 (‘corrcction
juridique’). In his Ju gratznor libros Sentcnrioruy, Aquinas makes the distnetion by con-
trasting the terms corvectio and corrsptior “while correction {correcsin) is an act of sustice,
rebuke {correprio) is an act of chariry” {ibid., 550a ra6).

M6 This distinetion wauld have appeaied to “Abd al-Ghant al-Nabulusi {d. 1143 /1731 ) (see
above, ch. 12, 326f.). 197 Alphonsus, Theologin mornlis, 1:333 §39. ‘
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578 o BEYOND CLASSICAL ISLAM

the duty among themselves uniess they know cach other, and rarer still for
an inferior to be obligated to correct a superior.!%

Now it would be satisfving to argue that this Christian scholastic doc-
trine was in turn inspired by that of Islam. Latin Christendom and Islam
were neighbours, and Aquinas lived in a period when a considerable
volume of material had been translated from Arabic into Latin and received
with great excitement. In this gencral historical context, an Islamic influ-
ence on the elaboration of the Churistian doctrine of fraternal correction is
eminently plausible. But again, clinching the argument is another matter.
The process of transtation from Arabic into Latin is reasonably well known,
and the books translated were overwhelmingly works of science and philo-
sophy; the limited corpus of specifically religious texts translated under the
patronage of Peter the Venerable (d. ap 1156} offered no coverage of the
scholastic tradition of Islam.!?® We thus have no knowiedge of a transla-
tion that would have included a systematic account of forbidding wrong,
and the fikelihood that there ever was such a translation is probably smatl.
At the same time, much that is reminiscent of Islamic doctrine in the
account of Aquinas is missing from the slightly carlier discussion of William
of Auxerre (d. D 1231).12% The systematic doctrine of fraternal correction
could thus be seen as generated by the application of the new scholastic
method to an old religious duty.*!* This in turn would tend to support the

108 ] chmkuhl, Theolagia morelis, 1:366; Noldin (Summnsa, 2:91 §96, condition #) and Koch
and Preuss {Handbook, 5:31, 33) take a similar view. Comparc the guestion put o
Khumayni (d. 1409,/1989) (above, <h, 18. note 293). Another difference between jater
Catholic thought and that of the Muslim schofars is that among the Catholics a question
‘arises about the scope of the duty of fracernal correction where the offence is a violation
of a human law (Alphonsus, Theologia moralis, 1:331£ §36; Dictionnaive de tiiéologie
catholigue, art. “Correction fraweenelle’, 1909f, reporting considerable disagreement on
the question znd a shift of views),

W08 Eor this corpus, sec J. Kritzeck, Pezer the Venerable and Islam, Princeton 1964, ch. 3; and
see also M.-T. d’Alverny, ‘Deux traductions latines du Coran au Moyen Age’,in her La
connaissance de Phlam dans POccident médidval, Aldershot and Brookfield 1994, 125-7,
and M.-T. d’Alverny and G. Vajda, ‘Mare de Toléde, traducteur d’Ibn Tumar?’, in the
same volume. For an unusual work of this period which draws on a wider range of Arabic
material to produce a handbook of practical morality, sce J. Jolives, “The Arabic inheti-
tance’, in P. Dronke (ed.). A kistory of reelfil-century Western philosoplyy, Cambridge
1988, 132f., on the Disciplina clericalis of the Spanish Jewish convert Petrus Aifonsi. But
this work contains nothing relevant to forbidding wrong. I am indebted to Antony Black
for bibliographieal assistance in this field.
William of Auxerre (d. AD 1231), Summa anren, ed. J. Ribaillicr, Paris and Rome 1980-7,
3.1034—44. His account deals only with three major questions. The first is whether all are
obligated, to which he gives essentially the same answer as Adquinas {#6id., 1037.89). The
second is abourt cscalation; here o an extent he seems to side with the unnamed schoiars
with whom Aquinas takes issue (#bid., 1040.41, 1041.70; cf. above, note 87). The third
is concerncd with rebukes administered by superiors {i6id., 1042.3); in other words, he
does not vet distinguish this topic from frawernal correction proper.

111 The question whether, or to whart extent, the scholastic method as such had an Islamic

11
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view that the Islamic doctrine originated independently of the Jewish con-
cepuons considered above. Inshert, while we certainly should not rule out
a monogenctc view of the incidence of the scholastic doctrines we have
reviewed, the fact is that we have little chance of establishing such a
hypothesis.

4, NON-MONOTEHEIST PARALLELS

What then of the major non-monotheist traditions? I shall briefly consider
here the belief-systems of ancient India and China, rogether with
Zoroastrianism. To my knowledge, none of these traditions gives our duty
a name, lavs much emphasis on it, or claborates it in a scholastic fashion.
To start with the Indians. I have not found anything of note in & sam-
pling of the mainstream tradition deriving from the Vedas. Turning to the
Buddhists, most of their literature is for monks, but there are cxceptions;
one of them (the Sigalovadasurza) is part of the Theravida (Pali) canon.*1?
Here the Buddha (¢ fifth cenmury BC) includes among the virrues of the
good friend who tells one what one needs o do that ‘he restrains [one]
from wrong; he cstablishes [one] in right’ (papa nivarcii: kalyane nive-
set£).}12 This has a formulaic ring, and indeed the phrase is shortly repeated:
in one passage it is the parents who do this to their child, and in another
the leaders in religious life who do it to the voung layman of good family. 114
Yet the formula seems not to have achieved a wider currency in the
canon.’!? Nor does the passage receive much attention in the nmom.nmn& it~
erature,''® or even in the one post-canonical Pali work devored to a system-
atic exposition of the proper conduct of the lavman.!” In short, the value

background docs not concern us here (for the view thatit did, see G. Makdisi, The rzce of
colleres, Edinburgh 1981, 245-60).
:w Sec K. R Normaa, Pali liserarnure, Wicsbaden 1983, 42.
U3 Pigha nikaya, ed. T. W. Rlws Davids and J. E, Carpenter, London 1947-60, 3:187 §24
=T. W and C. A F. Rhys Davids (trans.], Diglogncs of the Buddha, London 1899-1921,
" m“mwo vnw.ﬁ. For this work as a wholc, sce Norman, Pzl Urerature, 3234
4 %m_m\.ﬁ nzkdve, 3:189 §28, and 191 §33 = Rhys Davids, Dialggres, 3:181 §28, and 183
3. :
See F. L. Woodward cr al., Pali Tipitaian: concordnmice, London 1952-, 2:517f., entrics
for nivdarets and nivesets.
There is a bricf commentary on two of our texts in Buddhaghosa (fifth century abl,
Sumananle-rildsing, cd. T. W. Rhys Davids ¢t 2/, London 1886-1932, 3:950.22 »,.m.ﬁ
and 953.13 §28. and an cqually brief supercommentary in the L_UM.ES:N.E,uaﬁca?a_\m%m
Iinatthavannang, cd. L. de Silva, London 1970, 3:175.16 §24, and 180.1 §28. For these
works, scc Norman, Pali literatnre, 122, 149. I do not have a very clear idea whar either
of them has 1o sav, but it docs not scem to be of much interest to us.
P Updsakajandlasibara, ed. H. Saddhadssa, London 1965, 269 §64, and 273 §82 (mercly
repeating the commentary of Buddhaghosa), The work probably dates from the twe ;
century AD {(Norman, Pali lfrerature, 170). .
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580 = BEYOND CLASSICAL ISLAM

failed to catch the eye of Buddhist scholasticism. For the Jainas again [ have
nothing significant to report.t™

The Chinese record, so far as it is known to me, is no richer. Confucius
(d. 479 5C) has a saying to the effect that one should admonish friends,
but give up if they fail to respond.!!® Mencius (fourth century BC)
describes the admonidon of the ruler by his ministers in similar terms: ‘If
repeated remonstrations fell on deaf ears, they would leave him "2 In the
T ang period {aD 618-907) it was reckoned one of the duties of the his-
torian ‘to encourage good and to reprove evil’.'!?! Such stray parallcls
could doubtless be multiplied; but here again, there scems to be no single
central value corresponding to ours, and no scholastic elaboration of such
a dury.122

What this discussion of the Indian and Chinese cases might suggest is
that there is something about the development of the duty in the Jewish,
Christian and Islamic cases that has to do with the character of the
monotheist sradition. The relevant features of this tradition might include
the following: a sublimely ethical but personal conception of the divine (or

US There is a systematic presentation of the considerable Jaina scholastic fiteraturc on the
duties of the lavman in R. Williams, Jainz yoga: a survey of the medineval Sravakiciras,
London 1963. There are a few points at which a principle of preventing fellow-belicvers
from acting wrongly might perhaps scem in place, but it does not actally appear (ibid.,
42, item (v); 67F. items (i), (if) and (v}; 272, item 4{iii}}. I owe to K. R. Norman the
information that the Jainas somerimes affirm the principle ‘Do not permit (or consent to)
the doing of evil”,

1% Confucius (d. 479 BC), Analecrs, XII:23 = trans. D. C. Lau, Harmondsworth 1979, 117.
Admonishing friends is a theme casily attested elsewhere; sce, for example, the Pafi text
cited above, nate 113; Cicero (d. 43 BC), Lackins de anricivia, XXV:91 = od. and trans.
1. G. E. Powell, Warminster 1990, 68 (e monere ot moncri proprivg est yerae amicitinc),
White, Christinn friendship, 119, 193. Confucius also has a saying on remonstrating with
one's parents which would not have displeased the Muslim scholars {Analecrs, IV:18 =
trans. Lau, 74).

120 Mencius { fourth centary BC), Mencins, VB:9 = trans, D. C. Lau, Harmondsworth 1870,
159. It 35 ministers wha are not of roval blood whe merely retire in this way it not listened
to: those who arc of roval blood depose a ruler who has made a serious mistake and does
not respond to remonsirations.

120 §ee D). Twitchets, The writing of official history wnder the T’ang, Cambridge 1992,71,78,
and D. McMullen, State and scholars in Tang Chins, Cambndge 1988, 194. The phrasc
goes back to the Toe ehuan, which uses it (with the bwvo components in the opposite order)
to praise the stvlc of the Spring and autnmn chronicle (el'eng o crls ch’fan shan, sec |.
Legge (ed. and trans.), The Chinese classics, Hong Kong and London 1861-72, 5:384.12
= 385 par. 5; L am grateful 1o Andy Plaks for this reference). For the Tio chuan, a com-
mentary on the Spring and angurn classic dating from between the fifth and first century
BC, scc M. Locwe (cd.), Early Chinese texts: a bibliographical guide, Betkeley 1993,
67-71.

122 The Chinese milicu in which one might have expected to find our vabue most clearly artic-
ulated is Mohism, with its cgalitarian and utilitarian ethic. Bur no such value is atrested
in what we know of Mohist cthics (see A, C. Graham, Lazer Moliist lygic, exhics and sciciee,
Hong Kong and London 1978, csp. 44-52).
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to pur it less respectfully, a supremely self-righteous deity); a degree of
active divine and human engagement in the aifairs of this world (much
posting o’er land and ocean without rest); and a tight sense of religious
community {believers are their brothers” keepers). It could be argued that
this combination is alien or peripheral to the central message of Buddhism,
Jainism, the Vedic mainstream and Confuciznism. Bur if this approach
makes some sense, it does not in fact work out very neatly.

Consider the case of Zorcastrianism. Here we have a religion whose
basic doctrines dispiay relevant features of the monotheist tradition. It is
true that Aliura Mazda is not an overbearingly personal god in the style of
Israclitc monotheism. Butwhat better sanction for moral activism here and
now than a conception of individual moral life as part and parcel of the
cosmic struggle between good and evil? ‘Every person ought to know:
“Where have [ come from? For what purpose am I herer Where do [
rerurn?” I, for my part, know that I came from Ohrmazd the Lord, that I
am here so as to make the demeons powerless, and that I shall return to
Ohrmazd.’*? Yet in a characteristic text containing several hundred moral
sayings,'?* we find no sct phrase identifying the value of preventing others
from doing wrong, and little of its substance. We do learn that it is a dury
to prevail on someone “to turn away from a sin through which he might
become wicked’.125 Likewise it is good to find a friend who will tell one
onc’s faults so that one can correct them.?¢ Yet in general it is a vice, not
a virtue, to reproach a sinner for his sing!?” rather, it scems, one should
correct one’s own faults and Jearn from the goodness of others.'® In a
couple of sayings the suggestive phrase ‘the preservation of the good and
the uprooting of the wicked’ appears; but it seems t© describe a function
of rulers and magnates, not of the individual believer.*

The overall effect of the non-monotheist parallels is to confirm that there
is some link berween doctrines of forbidding wrong (to generalise the
Islamic rerm) and the monotheist tradition. But these parallels do not give

12
"

$. Shaked (trans.), The wisdom of the Sasanian sages {Dinkard VI), Boulder 1979, 184f.
no. D9. Ohrmazd is Ahura Mazdi, Compare also; “At least three dmes a day one should
reckon with oneself in the following manner: “. . . Have I been today an assistant of the
zods or of the demons#™ {ibid., 200f. no. E31¢).

124 T e the sixth book of the Dénkaid, in the transtation of Shaked cited in the previous nore.
35 Ibid., 128f no. 322,

126 fhid. 46f no. 115, and 204 = 207 no. E38a; ¢fl also 28f. no. 78.

137 rpid. 69 no. 14, and the parallels noted by Shaked, 1674, 233, tono. 13.4

% Ihid. 82f no. 212, and cf. L10f no. 284.

129 Fpid | 44f no. 113, and 48f no. 118 (darisin i weban 14 a-réyisim 1 wartardn). Tam
grareful to Shaul Shaked for confirming my impression that the value that concerns us is
not a prominent one in Zoroastrianism.
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us much guidance as to how we should see the link. The Indian and
Chinese material would fit the view that there is some elective affinity
between forbidding wrong and monotheism; whereas the Zoroastrian
comparison tends to restore the suspicion that there may be something
monogenetic about the monotheist value. The result is to feave the ques-
tion of origins undecided.

5. THE DISTINCTIVENESS OF THE ISLAMIC CASE

In his commentary to Q3:110, Fakhr al-Din al-Razi (d. 606,/12 10) asks
why the fact that the Muslims command right, forbid wrong and believe
in God should have made them the best religious communiry, given that
other communities have shared these qualities.!®® In answer he quotes the
Transoxanian Shafi‘ite excgere Qatfil (d. 365,/976).2%! According to this
scholar, the difference between the Muslims and their predecessors is that
the Muslims perform the duty in its most stringent form (bi-ghad al-
wujih): fighting (gital), which involves the rsk of being killed. Though
this view was not well received by Rashid Rida (d. 1354/1935),!% it is
clear from the data on Judaism and Christianity presented above that
Qaffil cannot be fauited on his facts. Neither the Jewish nor the Christian
accounts of the comparable duties provide any basis for recourse to vio-
lence by individual believers.!*® Nor, for that matter, do they incite them
to confrontation with unjust rulers;'® and the gencral tone of later
Catholic doctrine is particularly tame.3 All this is in striking contrast to
the political salience and frequent abrasiveness of forbidding wrong in
Islam. There are no Jewish or Christian parallels to the ways in which

Muslim scholars link the duty to holy war'® and Muslim rebels invoke it

to grace insurrecton.!®

130 Fulkchr al-Din al-Riz, Tafir, 8:191.21. 51 For whom sce above, ch. 13, 340f,

132 Rida, Tafiir al-Mandr, 4:61.24, 62.11 {to Q3:110), noted in Roest Croilius, *Mission
and morality’, 281,

133 See above, 572, and note 100. As Gerald Hawting points out to me, it is striking that the
Christian accounts discussed above make no meation of the New Testament story of the
cleansing of the Temple by Jesus (Marr. 21:12f, cte.). Thisisa fine exampie of righting
a2 wrong “with the hand™: Jesus drives out those engaged in buving and selling, and over-
rurns the tables of the money-changers and the seats of the dove-sellers; in one account
he uses a whip to drive sheep and catde put of the Temple {John 2:15). Cf. below, appen-
dix 2, notes 21f. 13+ Cf above, notes 52, 80, 98.

135 See above, notes 107f. As pointed out to me by Alexander Nehamas, the fact that the

Cathotic church — unlike the schotars of Istam — is an organisation with exccutive author-

ity must be part of the cxplanation for the relagve mmeness of the Cathoiic doctrine

of frarernal correction. 136 §ee above, ch. 17, 4901,

See above, ch. 17, 4775

-
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At the same time, the basic idea of the duty is antithetical to a hicrarchic
conception of society.!*® Ir is founded in the axiom that each and every
legaliy competent Muslim possesses an executive power of the law of God. '
And as elaborated in scholastic doctrine, the duty usually takes no account
of differences of social standing. There are, as we have seen, some exceprions
to this. In particular, there is the saying that aflocates the ‘three modes’ to
three groups in society: the rulers are to perform it with the hand, the schol-
ars with the tongue, and the common people with the heart.™? But it is
uncommon to find a major scholar who commirts himself to such notons in
his formal account of the duty; perhaps the only significant example is the
Shafisite Halimi (d. 403,/1012}.3#! Since hierarchic conceptions of society
were commonplace in the thought of medieval Muslims,'* it is the relative

absence of such notions in formal statements of the doctrine of forbidding -

wrong that is striking. Thus while parents are regularly presented as a special
case, this is not so with social superiors in gencral.'** It does not follow that
the duty should be scen 2s actively subversive of all hierarchy. From this point
ofview, it is remarkable that its implications for some of the most fundamen-
tal inequalities are rarely explored: those berween slaves and the free,"**and
berween women and men.*** Nevertheless, the cgalitarian bias of the duty
was by no means entirely neutralised in its exposure to a sodiery that was in
many ways saturated with hierarchic conceptions. Perhaps the evervday
character of the dury and its individual locus rendered it fitter to survive the
realities of medieval Islamic socicty than, for example, the contractual con-
ception of political legitimacy.!*®

We have, then, a duty of an unusual character. It is an integral part of the
mainstream scholastic tradition of Islamic societies; and vet it retains a
marked potential for violence, subversion and egalitarianism.** In this com-
bination kes the distinctive character of the Islamic conception of the dusy.

138 A¢ Khumayni pats it, commanding snd forbidding are in the natre of an excreise of
authority (mawlaw?), even when undertaken by someone of humble station (s34, and
are to be expressed accordingly ( Zzhrir, 1:465 na. 12).

13 (Comparc the story of the ascetic who was challenged by the $amanid Nasr ibn Ahmad (.
301-31,/914—43) with the question who had charged him with bisha, and responded to
che cffect that God had done so {Ya‘qiib ibn Seyvid ‘Al Shark, 497 .24; for similar ance-
dores, scc above, ch. 16, notes 133, 226).

10 Gee above, ch. 17, notes 29£, 158, and the cross-references given there: and ¢f. above,
¢h. 17, notes 159¢, for similar trends. Bl See above, ch. 13, 3411

142 1, Martow, Higrarchy and caalitarianism in Ilnmic thenght, Cambridge 1997, csp. 6-10.

W8 Gee, tor example, Kashif al-Ghitd', Kashf, 420.19. I+ Sec above, ch. 17, 480,

45 Seeabaove, ch. 17, 482-6.

W6 Cf B. Lewis, The political langnage of Ik, Chicago and London 1988, 58.

7 Or as Goldziher rather sourly put it, appeal to this exalted duty provided a ready oceasion
for all sorts of disturbances (‘toures les agitations”) (Livre, 88, and of. the examples given,
ibid., 88-96).
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Here the queston of origins is arguably more straightforward.
Strothmann, who was much intrigued by what he called the ‘democratic’
character of the duty,*® was inclined to see its origin in a combination of
two clements: on the onc hand the ‘inclinations of a democratic Arabian
cthos to a law of the jungle’ (faustrechtliche Neigungen eines demokrat-
ischens Avabercums), and on the other an ‘idea of a religious community’
{ein religidser Gemeinschaftsgedanke).'* We have already touched on the
relevance of a sense of religious community;'*® what concerns us here is
Strothmann’s invocation of the ethos of Jahill society.

Pre-Islamic Arabian society was tribal, and in considerable measure
nomadic, inhabiting a land whose meagre resources favoured neither
strong state authority nor elaborate social stratification. It was accordingly
a society in which every man was an uncrowned king.'*' Or to put it in
more prosaic terms, political and military participation were very widely
spread, far more so than in the mainstream of human societies - whether
those of the steppe nomads,'3? the later Islamic world, or the modern West.
It was the fusion of this egalitarian and activist tribal ethos with the
monotheist tradition that gave Islam its distinctve political character. In
no other civilisation was rebellion for conscience sake so widespread as it
was in the early centuries of Islamic history; no other major religious tra-
dition has lenr itself to revival as a political ideology ~ and not just a polit-
ical identity — in the modern world.!®?

The uniqueness of the Islamic doctrine of forbidding wrong can be
understood against this background. In Islam, of course, the sovereignty
of God means that it is no lorger admissible for every man to be a king.
But as Ibn al-*Arabi (d. 543 ,/1148) put it, individuals (2434 nl-nds) act as
God’s depuries (nuwwilb Aligh) in forbidding wrong.'®*

U8 Strothmann, Strassrechr, 92—4, Strothmann’s remarks are aptly highlighted by van Ess
( Theologie, 4:675 n. 15, 705 n. 14}, who himself follows Strothmann in describing al-
ey bi'l-ma rifas rooted in the egalitarian tribal ¢thos of pre-Islamic Arabia {ibid., 707).

9 Strothmann, Stastsreciz, $3. My transhition of Frrstrecht (literally ‘fist-faw’) as ‘faw of the
jungle’ is perhaps misleading to the extent that it suggests the absence of any kind of law;
Strothmann may rather have had in mind the practice of the late medieval German feud
{sce Handwirterbuch sur demtschon Rechtsgeschichte, Berin 1971-97, 111079f, art.
‘Faustrecht” {E. Kaufmann}). 130 SLee above, 5801

151 sEvery man of us is a power unto himself” { budl rajul minnd fi nafiihi ‘aciz), as the Kurdma
deseribed their rather similar socicty to AblQ ‘Abdalizh al-Shi'T (d. 298,/911) (Nu‘min,
Ifiitdl al-da‘we, 65 .4).

1532 For the contrast with the richer, more stradfied and polideally more developed nomadic
socicties of the Eurasian steppes, see T. Crone, Slgves on borses, Cambridge 1980, ch. 2.

132 D Crone, “The tribe and the state’, in J. A. Hall {ed.}, States in bistery, Oxford and New
York 1986, 74-7. 154 See above, ch. 14, note 53, and ¢f. Garder, Cizé, 185.

CHAPTER 20

CONCLUSION

1. INTRODUCTION

One culture which was conspicuously absent from the comparisons made
in the previous chapter is our own. This culture may not have much stand-
ing sub specic aeternitaris, but here and now it has a certain call upon our
attention, if only by virtue of being ours. I shall thergtore conclude this
book with an atrempt to idennfy some key ways in which the attitudes
bound up with forbidding wrong resemble or differ from those of the
mainstream of contemporary Western culture.?

There is clearly no problem with the intelligibility, and indeed acceprabil-
ity, of the basic idea of the value in Western culture. A contemporary
Muslim writing in Arabic relates an anccdote abour a Swede who told off a
rich American tourist for speeding on a quier Swedish country road; he
comments that this is an instance of commanding right and forbidding
wrong.? More than this, almost everything of substancé that Muslim scho-
lasricism has to say dbourt the doctrine is intelligible to a Western reader who
knows nothing about Islam; and a lot of it makes good sense. To see this,
one has only to make the experiment of ranslating the doctrine of, say, the
classical Emdm1 scholars into plain English. It might go something like this:

‘If you sce someone doing something wrong, you ought to try to get
them to stop. You should say something, or if that doesn’t work, vou

b Al references o Western cuiture in this chapter are to its prevailing modern form — which
1 would describe as broadly sceular and liberal. It is, of course, readily compatibic with a
non-fundmentalist allegiance to a variety of traditional religions, including Judaism,
Christianity and Islam.

2 "Abd al-"Aziz Kamil, ‘Tuqiiq al-insin fi ‘I-Islim: pazra § l-mushkilic al-nawivva’, in
Université de Tunis, Centre d”Erudes et de Recherches Economiques et Sociales, 1lItme
Rencontre islamo-Chrétienne, Droits de Phonrme, Tunis 1983, 43-3. Kamil's use of the
ancedote trades on the moral solidarity of all civilised people (or at Jeast, of Arabs and
Europeans} against Amwericans, The American, of course, tells the Swede to mind his own
business, but backs down in the face of the manifest solidariny of the Swedish bystanders
with the author of the rebuke. ’
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586 ® BEYOND CLASSICAL ISLAM

should do something,. Failing that, well, vou can just wish them to stop.’
But don’t get too violent ~ that’s for the police. If somebody really ought
to take a certain course of action, then you really ought to tell them to; but
if it’s just that it would be nice if they did, then maybe it’s a nice idea to
suggest it to them. If there’s a lot of people there, and somebody else
speaks our, you don’t have to; but if nobody does, it’s up to you. Burdon’t
think you ought to jump in just like that. There may be several good
reasons for keeping out of it, such as: “Come on, what’s wrong with what
he’s doing?”; “Look, they’ve stopped anyway™; “Forget it — those people
just don’t listen”; “Forger it — he’s bigger than you”; “Last time somcbody
told them to stop they smashed up his car”; “Try thar and vouw’ll just end
up making matters worse”.’

What then of the differences? One respect in which the Muslim doctrine
of forbidding wrong immediately strikes us as alien is the scholastic manner
of its presentation — whence my attempt to naturalise it by translating it into
plain, rather than academic, English. In part, this reflects a widespread
fearure of the moral thinking of Western populations today. Whatever pcople
may say about us, we have our moral values, and we think, talk and argue
about them. But we do not do so in a technicat language characterised by
formal definitions and rules. We might like to describe our moral language
as more spontancous, more nuanced, more sensitive to the uniqueness of
each individual case. Others might call it subjective, arbitrary and inconsis-
tent — a primitive and untutored coiloquial. Whether our way of handling
moral questions is a good thing or a bad thing is beside the point;® what
seems clear is that in this respect the Muslims have something we don’t.

We do, of course, have moral philosophers ins our universities. They are
known to have a lot of sophisticared and inconclusive things to say about the
foundations of morality, none of which they agree upon among themselves.
But they have tended to provide us with relatively little direct assistance

# We may not have much use for this notion, but then neither did the Mu‘razilites. Of course

if the idea is to scowl at the offender, thar would make scnsc as a stratcgy.

It would be harder to render into so piain an English the Imami discussion of the question

whether the source of the obligation is revelation alone, or revelation and rcason. But there

arc still a good many people in Western socicties for whom this raises an intelligible issue.

$ My opinion, for what it is worth, would be that the scholastic approach docs not help much
with the more intractzble probiems, such as assessing the relative costs of action and inac-
ton. On this one Bwn_# compare Walzer’s observation on the indeterminacy of the ‘pro-
portonality maxim’ with regard to the morality of war: *“We have no way that cven mimics
mathematics of comparing the costs of fighting to the costs of nat fighting, since onc ser of
costs is necessarily speculative, while the other comes in, as it were, over an indeterminate
time span’ (M. Walzer, Jusr and unjus wars, New York 1992, xvi), On the other hand,
checklists can be very uscful in evervday life. One cannot land a plane by mentally recitng
a checklist, but even experienced pilots who fail to do so sometimes forget ro put down the
undercarriage.

He
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when it comes to thinking through the moral problems that most of us actu-
ally face.® In any case, we are not in the habit of taking our moral dilemmas
to moral philosophers, any more than a scientist would refer a research
problem to a philosopher of science. Nor do they seem to expect us to
consult them in this way.

This straightforward contrast between the scholastic moral thought of

Iskam and the vernacular thought of the West is not, however, quite right.
For one thing, we can take it for granted that the overwhelning majority
of Muslims down the ages did not think scholasticaily. For another, aca-
demic writers in the West have in fact produced a measure of svstematic
thought that is of interest to us. This thought is not precisely concerned
with our duty, but it does grapple with a theme sufficiently close to be rel-
evant. The theme in question is the duty — assuming it is one — of rescue.

2.} RESCUE AND FORBIDDING WRONG

The difference berween rescue and forbidding wrong can be set out as
follows. The duty of rescue is by definition an obligation to come to the
aid of people in trouble. Whether or not the trouble is an intentional con-
sequence of human wrongdoing is to this extent irrelevant. Consider the
casc of rape at a local train station in Chicago with which we began this
book. If the woman had been the victim, not of rape, but of falling masonry
in an earthquake, then — other things being equal — the bvstanders would
still have been under an obligation to try to assist her. Forbidding wrong,
by contrast, is not a duty to help people in trouble, but rather o stop
people deoing wrong. In this case whart is irrclevant is whether or not the
wrongdoing has a human (or animal) victim. If we assume for the sake of
argurnent that consensual sex benween an unmarried couple is wrong, then
there would still have been a duty to stop the man having sex with the
woman even if the two had been lovers. Each duty thus extends to an area
which is foreign to the other. Where the woman is trapped by falling

- masonry, there is no wrong to be forbidden; where she is willinglv having

sex, there 1s no vicdm to be rescued.”

& They are likely to contribute more to our understanding of issues thar arc ar once very new
and fighteningly techaical, as with the ethics of genetic enginecring. .
7 There are ways in which one could seck to minimise the difference. On the one hand, the
Muslim duty in respect of victimless wrongdoing could be seen in terms of rescuing a sinner
who is in spiritual danger (a poinr I owe w Mark Johnston; <f. above, ch. 14, note 169).
And on the other, there is a tendency for tort litigation in the United States to be based on
the axiom that there is no such thing as bad luck (1 formulation which I owe, I think, 1o
the Ecoromist).,
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588 ¢ BEYOND CLASSICAL ISLAM

But what of the intersection? When the man rapes the woman, we have
both a wrongdoer and a victim. On this common ground, the two dutes
remain distinct in principle: one focuses on putting a stop to the wrong-
doing, the other on coming to the aid of the vicdm. Yet in practice, things
mayv not be so neatly compartmentalised. Real life is such that the two
nmﬁmam are casily conflated, not to say confused, and the results are appar-
ent both in our thinking and in that of the medieval Muslims.® _

On our side, the conflation is swikingly illustrated by the disparity
between the words and deeds of Randy Kyles, the hero of the Chicago rape
case. What he did was to ensure that a wrongdoer was brought to justice.
Yet the reason he later gave for his conduct was that he ‘had to do some-
thing to help that woman’.® This may be conceptualiy infelicitous, but it
articulates a basic psychological reality: when we see onc person Bp..Eapn-
ing another, our anger against the perpetrator and our sympathy for the
victim are two sides of the same emotional coin. It would be untrue to the
emotions we characteristically feel in such cases to say, for example: ‘T have
every sympathy with rapists, it’s just that unfortunately their actions are
harmiul to their victims.’ .

A similar conflation is latent on the Muslim side. There is systematic
thought in Islam about the duty of rescue, and in wamﬁmbn m.wn_..n should be
no problem distinguishing this from the doctrine of forbidding wrong. But
in fact, most of what I have learnt of Muslim views on rescuc Qnﬂi.nm from

material incorporated into accounts of forbidding wrong. A particularly
striking example is found in a major Ibadi account of the aE.u.,. H.Hn.aa at one
point we encounter a statement of one’s duty in a sicuation i ﬁ...Env a boy
is stuck up 2 palm-tree and shouting for help.*® This, n_nwn.? is a case of
rescue pure and simple: there is no question of any wrongdoing on the part
of ecither the boy or the palm-tree, or of any right conduct that could be
enjoined upon either. Itis not, of course, that the Muslim scholars are unable
to make the distinction between forbidding wrong and rescue when they

8 Ytis noteworchy that such confusion is not in evidence in m.ﬁ aspects 0.» Jewish mna_. OUEM_E
thought described above, ch. 1%, secdon 3. The reason is perhaps that tie dutics analo-
wous o forbidding wrong in these faiths are 1oo low key to overlap with that of H.nmn..:w .

9 Sce above, preface, note 3. In other words, he presents himself as a mcoa Ammmﬂbﬂn_ _._,
what the Samariran of the parable did was to attend to the needs of the vicdm, rot to con
front the long-departed robbers {Luke 10:29-37), . -

10 Ab@t Bakr al-Kindi, Musannaf, 12:41.2, in 2 short chapter on coming to the help of those
who cry out for it. Likewise the following statement forms part of an account of ”owv.mnm
ding wrong: “If he secs someonc trying to kill another person, he is obligated to &n.»rw :
hint as he would defend himself: for since he is ogmuﬁm to save n:u m_%o of nm.om,.mm. w
giving him his food, and to save him from drowning, so fikewise he is obligared to defen

him’ (Abi Yada, Amer, £ 1092.13).
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want 1o, but rather that the border tends not to be well demarcated. Again,
this corresponds to the way things are. In real life, it would sarely go against
the natural flow of emotion for a Mushim engaged in forbidding wrong to
be a zealous antagonist of rapists and yet at the same time more or less indit:
ferent to the sufferings of their victims. In the reign of the caliph ai-Mu‘radid
(r. 279-89,/892-902), the story goes, a tailor of Baghdad sought helpers to
join him in confronting a high-ranking Turkish mulitary officer who had
abducted a beautiful young woman as she left the baths. He made his appeal
in these terms: “You know what this man has done. So come with me so that
we can go and protest against him and save the woman from him’ (fa-giirus
ma ‘s ibayhi li-nunkiv ‘wlavhi wa-nukballis gl-mar’s manhe) 12 In the circum-
stances, Randy Kyles might have said the same.

This close affiniey between rescuc and forbidding wrong is perhaps
linked to a character trait shared by those who habitually practise them.
Modern Western study of rescuers suggests that, alongside their courage,
they arc characterised by whar might be described as the lack of a faculey
of social discrimination found in normal human beings. A Silesian count-
ess who helped Jews in the Second World War explained that she did so

_because they were persccuted, not because they were Jews; their cthnicity,

she emphasised, “was not important to me at atl’, thougl it was clearly very
salient to many Jews and non-Jews at the dme. '3 But research suggests thar
it is not just ethnicity to which confirmed rescuers are blind: they fail to
discriminaze, in the way that the rest of us do, between their kith and kin
on the one hand and strangers on the other.' This trait would probably
have been immediately recognisable to many medieval Muslims who made
a practice of forbidding wrong. At a certain level we greatly admire such

1 Sec above, ch. 13, notes 183-5. One modern author makes a retevant distingtion, incled-
ing among his examples one thar goes 1o the heart of the Chicago rape case: intervening
ta prevent itlicit sex is an instance of forbidding wrong where the woman is willing, but
not where she is unwilling {*Awda, TashriS, 1:511f no. 349).

# Ibn Katiilz, Biddya, 11:90.9. Likewisc the taitor says of his initial attempr to act on his own;

[faguant ilayhi fi-ankarin ‘alavhi wa-aradtn bhalds al-mar’s min sadayli (ibid., 90.6).

Larer the caliph excoriates the Turk for his conduct, and denounces his violent treatment

of the tadlor, ‘who commanded vou right and forbade you wrong’ (ibid., 91.3). The whole

story goes back to Tanakh (d, 384,/994) (al-Faraj ba'd si-dhidda, 218.20-221.9, and

Nishwar al-muliddara, 1:312-18); here the wording is different, but the concern for both

the enormity of the sin and the well-being of the woman is just as clear in the narratve, &

version also appears in Nigim al-Mulk {d. 485/1092), Siwr af-mulih, ed. . Darke,

Tehran 1372 sh., 66-78 (T owe this reference to Patricia Crone). The story Is quoted from

Ibn Kathir in Sabt, Amr, 289-92.

K R Monroe, The bears of aleruisur: perceptions of 4 contmon bumanizy, Princeton 1996,

148. She expressed her world-view as follows: “You cannot just look ar all this and do

nothing. During my whale life, I've abways been intervening in things [ found unjust.” This

is not how most of us think or act; if we intervene once in 2 while, it is likehy o be in reac-

tion to somerhing that touches us much more closely than *all this™. W Ibid., 19,165.
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indifference, and we are sometimes ready to emulate it at the level of eth-
nicity — which for an educated Westerner today is usually not too difficule.
But even such Westerners are much less likely to maintain this indifference
where their friends and relations are concerned. In other words, habitual
rescuers and inveterate forbidders of wrong may have something in
common that separates them from humanity at large. A pragmatic Yemeni
ruler of the seventh/thirteenth cenzury, refusing to take action against a
pietist who had sabotaged plans for a party in Aden by pouring out large
quantities of wine, remarked succinetly: ‘Anvone who does that must be
cither a saint of & madman, and cither way we have nothing to say to
him.”!® He could perhaps have said the same about outstanding rescuers.

Be this as it may, we can conclude that rescue and forbidding wrong,
though conceprually distinct, overlap in a sufficiently intimate way to make
them broadly comparable. With that much established, we can go on to
ask about the relative salience of systematic thought about the two dudes
in the respective cultures. My overwhelming impression is that the scho-
lastic doctrine of forbidding wrong is far more salient in Islamic culture
than comparable discussion of rescue is in ours. The best evidence I can
adduce for this is autobiographical: as I remarked at the outset, it was only
as a by-product of my study of forbidding wrong in Islam that I became
aware of the existence of a body of academic writing on the duty of rescue
in my own culture.!® This in turn tends to reinforce the finding of the pre-
vious chapter that there is something distinctly unusual about the develop-
ment of the duty to forbid wrong in Islam.

3. RIGHT AND WRONG

Muslim and Western notions of the duty to stop wrongdoing also differ in
another important area: the understanding of right and wrong. The differ-
ences are real, though not always as profound as they look.

5 YagT, Mirds, 4:227.1. The ruler was the Rasilid al-Malik al-Mugaffar (r. 647-94/
1250-95%, and the pietist was a cerrain "Abdallih ibn AbT Bake al-Khatib. T owe this refer-
ence to Tamer El-Leithy.

18 See above, preface, xi. The recent Western attention to rescue has been driven pardy by philo-
sophical concerns, and partly by legal ones. For examples of the former, sce E. Mack,
‘Deontologism, negative causation, and the duty to rescue’, in E. Regis Jr, {ed.), Gewirtly's
ethical rationalizn, Chicago and Londen 1984 (and of. A. Gewirth, ‘Replics o my critics’,
ibid., 233—41) T. Young, *Analogical rcasoning and casy rescuc cases’, Jomrnal of
Pliifosapliienl Research, 18 (1993). The legal concern is more immediately practical. Against
the background of long-standing differences between legal systems, there has been a good
deal of debate over the desirability or otherwise of laws imposing penaltics for failure w
rescue without good cause {see, for example, the references given above, preface, note §, and
Hunt, The compassionare beast, 150-2). Thanks to questions raised under 2 French law of this
kind regarding the role of the paparazzi in the death of Princess Diana in a car-crash in Paris
in 1997, this concern is now better known than it used o be in the English-speaking world.
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Most obviously, there are significant differences as to which particular
things arc right and which are wrong. As we have seen repearedly in this
book, these differences are ar their most colourful with regard H.o wine,
women and song. Yet even here, Muslim norms are usuaily intelligible to
us to the extent that they tend to be closely related to whar we recognise
as moral dangers. Mainstream Western culture has little use for an outrieht
prohibiton of alcohol; but we do not approve of drunken drivers or like
to sce people become alcoholics. Our ideas as to how women should be
mnnmmoa and the degree to which they should be segregated, while puritan-
ical by some West African standards, are a long way from traditiona Islamic
mores; et we worry a great deal about the less desirable consequences of
the interactions we permit between the sexes. Itis perhaps onlv in the case
of the stance of the Islamic scholars against music that cross-culrural intel-
ligibility breaks down almost completely. It would be hard in the West to
present the 5a'di campaign against the mouth organs of the street urchins
of Jedda as anything but a comedy.?” Yet even here, such attitudes to music
can strike a chord in our past, not to mention the fringes of our present.
There is, after all, nothing uniquely Islamic about purirans who do not like
other people to have fun, and nothing exclusively Western or modern
abourt anti-puriranism.!® Nor should we forget one remarkable, if advenri-
tious convergence: middle-class America has come to re gard smoking with
an intolerance verging on that of unrecomstructed Wahh3bism. But
whether we dwell on the similarities or the differences, the fact remains that
questions about the rightness or wrongness of particular activities have
only an indirect bearing on the way in which the duty itseif is conceived.
They arc merely the circumstances that trigger it.

There is, however, a contrast between the Muslim and Western views of
rights and wrongs which takes us somewhat closer to the core of the value.
This has to dowith conccptons of public and private. We can best approach
this contrast by going back to the moral - or amoral - principle that is so
often pitted against forbidding wrong: minding one’s own business.

Aswe have seen, telling a busvbody to mind his own business was a stock
response to unwelcome attempts to forbid wrong in the wadinonal Islamic
world.’ During his westward journey through North Africa, Ibn Tomart

17
1

Sec above, ¢ 8, nore 128,

The late Qdjir poct Iraj Mirza (d. 1344/1926) has a short poem ridiculing some pictsts
in Masithad who rushed to a caravanserai to cover up a plaster image ofa beautifal woman
(Dowan-i kamil, od. M. J. Mahjib, Van Nuys, Ca, 1989, 1774 no. 36, and sce /8id., 278
therete). We can sce this poem as the work of someone whe had modern ideas and was ar
home in Russian and French {see J. Rypka ez o, Hiszory of Iraninn literature, Dordreche
1968, 384f.}. Bur at the same tinic it is not out of place in an indigenous and-puritan mwa-
dition going back to Hifiz {d. 791 ,/1389) (scc above, ch, 17, notes 241-3). ’

¥ See above, ch. 17, 4981

“
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{d. 524 /1130) found the people of Dashr Qallal engaged in making music
in mixed company. He sent two of his followers to torbid this wrong, but
the response they met with was: “This is how we do things.” When the dis-
ciples insisted to the offenders that Ibn Timart was commanding them
right (maraf), they received the retort: “We go by our kind of right, and
you go by vours; go away!"?® The replies are laconic, but they clearly assert
the moral sovereignty of the local communirty and the wider moral relat-
vism this implies. In general, however, our sources give us little sensc of'the
thinking behind the stock response. Is it the cynical irritation of the hard-
ened wrongdoer whe has no intentdon of mending his wavs, or the moral
outrage of someone confronting intrusion into what are properly his own
affairs?

The idea of minding one’s own business is doubtless more complex than
it looks in either Muslim or Western culture. Perhaps the main point that
needs to be made is thar this value, though it may sound individualistic or
parochial, is not necessarily so. What constitutes my business has as much
to do with: the social groups to which I belong as it does with the particu-
lar tvpe of business in hand, and these groups may be large ones. For
example, it was under the rubric of minding one’s own business that, as a
British child growing up in a Mediterranean country, I was counselled by
fellow-nationals not to interfere when the locals were cruel to animals. The
corollary, I take it, was thar within the British moral community crueley to
animals would indeed have been my business. A national group of dhis kind
falls well short of embracing the entire human race, but it gocs consider-
ably bevond the social groups we usually encounter in evervday life.

In modern Western thought, the demarcation: of our business tends to
be dominated by a pair of strongly artculated principles. The first is that
where wrongdoing inflicts harm on others, it is evervbody’s business.”! In
accordance with this principle, we concern ourselves with violations of
human rights in such culturally exotic regions as East Asia, the Middle East

0 Lévi-Provengal, Documents inédits, 63.3 (hakadha “I-sira_ m.umhumm.r 635 Tx,h rifund
Sndand wa-marifuham Tndakun, sirdl). Uhave departed from Lévi-Provengal’s transla-
ton {#5id., 98}, For the context, see above, ch, 16, 4581 )

21 A few years ago a black Princeron undergraduate recounted how she was exposed to Bnﬂ,w_
slurs in 2 local store. She stood up o her verbal assailants, and was subsequenty nom._m_w.
mented for this by white bystanders. But why, she asked, had the bvstanders done nothing
at the time? *Obviously they felt it was right what I was saving, and maybe they felt scarcd
or whatever or it wasn’t any of their business. But it is their business, and ir's everyvone’s
business when something like that happens’ (D. Vogl, *The other side of Paradise: race
relations and the minority community at Princeron’, The Princeton Ecleetic, Fall Howwu 6).
The answer to her question is likely to have been the *bystander effeet’ (sce above, preface,
note 33; bur her observation about ‘everyone’s business” scems an endrely natural usc of
our moral language.
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and Africa. Here our business is coterminous with that of the human race,
and our censoriousness has no geographical or cultural bounds. The
sccond principle is that wrongdoing thar affects only the wrongdoer is
nobody’s business but his own;** indeed it may be argued that, for this very
reason, there is no justification for calling it wrongdoing at all. In accor-
dance with this second principle, we deny that moral puritans, social con-
servatives, misstonaries and paternalists of all sorts have any business
encroaching on our right to decide for ourselves how to live — and 3%
extension, on the right of others to make the same decision for themselves.
Here our business is transacted within the immuniry of our castles, and
would-be censors are contemptuously turned away. The two principles are
in marked contrast to each other. But the combination is not dlogical, and
it makes very good sense — to us.

The siruation in traditional Islamic thought is somewhat different,
though once again not unrecognisa biy so. The distinction between wrong-
doing that harms others and wrongdoing that affects only the wrongdoer
is well established. The first is the business of a very large, though not in
practice universal, group: the Muslim community.2® If members of this
communityrespond to fellow-Muskinms wholreprove them for this kind of
wrongdoing by telling them to mind their éwn business, this riposte will
sound more like cynical irritation than moral outrage. _

With regard 1o wrongdoing that does no harm to others, the situation
in traditional Islamic thought is more complicated. Ir is beyond queston
that in Islamic terms such wrongdoing is indeed wrongdoing. This is
related to the fact that it is necessarily the business of at least one other
person, namely God; in other words, it is sin. But the most significant point
for our purposes is perhaps that such wrongdoing, while not in itself the
business of other members of the community, can nevertheless become so.
As we have seen, while Islam has definite notions of privacy and gives them

22

CE the classic formulation of John Start Mill {d. Ab 1873}): ‘the only purpose for which
power can be rightfully exercised over any member of 3 civilized community, against his
will, is to prevent harm to others; whereas in the part of his conduct that merely concerns
himsclf, ‘his independence is, of right, absolute’ (On Iiberzy, London 1859, 22; note that
in speaking of power he intends here not just legal sanctions, but also ‘the moral cocrcion
of public opinion’, fbid., 21}, This suggests that the owo principles are complementary,
thus removing any basis for proceeding against o category of wrongs which, while they
could not be said o do actual harm to others, nevertheless cause them great offence (soc
the highly imaginative st of such wrongs in Feinbers, Morad fimits, 2:10-13 ),

The believers are brothers (Q49:10). Compare the familial idiom in which Randy Kyles
constructs 3 wider moral community: *Ir could have been myv mether, my aunt, one of my
mother’s friends’ (sce above, preface. note 3). Converscly, as pointed cur to me by
Alexander Nehamas, cases of failure to rescue migger laments about “the breakdown of
COB._WSCGPH.. .
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strong articulation, there seems to be a difference between Islamic and
Western thinking along the following lines.?* In a Western perspective,
certain kinds of behaviour tend to be thought of as an inherently private
matter, whether or not they happen to become public knowledge.?® In
Islamic thought, by contrast, such behaviour may be only contingendy
private.2® Wrongdoing that does not affect others will tend for that very
reason to remain in the private domain; and by and large, it is urged, it
should be allowed to remain there. But once it ceases to be private, the cat
is out of the bag, and more drastic norms may properly come into piay.
Here the initial response to the censorious intruder that he should mind
his own business does indeed bespeak a valid moral outrage;*” but the
Muslim’s home may in the event prove to be something less than his castle.

These differences benween modern Westernt and traditional Istamic
views have clear consequences in the modern Islamic world. In conse-
quence of the Western impact, the Muslim doctrine of forbidding wrong
now conironts a theory of minding one’s own business significantly differ-
ent from its own. In the globaj setting in which we now live, there is a much
stronger sense than before that the Muslim community is just one among
others, and in consequence that it enjoys no monopoly of moral judge-
ment. [ts members are accordingly liable to be subjected to moral scrutiny
and condemnation from ousside their own community. At the same time
the focus of this scrutiny is often preciscly on the atrempts of zcalous
Muslims to impose their own standards of virtue on their corcligionists.
Such zealots may be materially assisted in this by the power of the modern
state, which has a way of turning castles into sandcastles. But in the long
run these states are not proving very successtul in insulating the societies

2
g

Sce above, ch. 17, 481£ For Muslim attirudes to privacy more generally, sce above, ¢h. 17,
section 3, and cf. above, ch. 18, 556—~60. A bricf but uscful modern survey of the field is
Muhammad Rakan al-Dughmi, Himdyat ai-payis al-khissa fi T-shari'n al-Iigmiyya, Cairo
1985. The author represents @ moderare Jordanian Islam.

Writing in the United States in the fast years of the millennium, [ am compelled 1o make
an exception with regard to the attitude of the local culrure towards adultery among
American politicians and military officers. But even here, Vernetha Grant of Harlemn
seemed in the event to speak for a considerable part of the American public when she
summed up the scandal over President Clinton’s affair with Monica Lewinsky in chese
words: “This is a nation of busvbodics. If he’s guiity, let his wife handle ic” { The New Tork
Tismes, 27 January 1998, B1).

26 The concept of ‘private [ife’ (al-bavie al-khiga), which appears in Dughm’s titke and
shapes his work, is 2 Western onc, without precedent in his Islamic sources (cf. the
comment of ‘Abd al-*Aziz al-Khayvar in his introduction to the book, ifid., 3.19). The
indigenous concepts {saer, rajasss) typically relate to the processes by which what is secret
reMmaing or ¢eascs to be so,

As in the story of “Umar’s three sins {scc above, ch. 4, note 269; ch. 17, note 85; and ch.
18, 557£).
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they rule against the influence of the West. A contemporary Iranian cleric
complzins that attempts to forbid wrong now meet with the following
riposte: “What's it to you? I'm free, it’s a free country, it’s a %BOQNQN
everybody does whatever he wants!”*® The opening question is ﬁm&ﬁ__osmu
but the contnuadon is not. The prevalent Western values thus tell Mustims
that it is oxr business how they treat other Muslims; and at the same time
they tell them that it is not #heir business how other Muslims choose to
live. Both messages involve sharp departures from the traditional — and
modern — Islamic conception of forbidding wrong. It should not therefore
be surprising thar there has been considerable friction between Muslim and
Western moral attitudes in such marters.

One example of this friction is a braising exchange which rook place
between Ayatullih Khumayni {d. 1409,/1989) and the Italian journalist
Oriana Fallaci some months after the Iranian revolution.?? With regard
to the undemocractic direction in which the Islamic Republic was
moving, Fallaci prompted Khumaynl to make these remarks: ‘If vou
foreigners do not understand, too bad for you. It’s none of vour business,
vou have nothing to do with our choices. If some Iranians don’t under-
stand it, too bad for them. It means that they have not understood
Islam.”® Later Fallaci raised the even more contentious topic of the seg-
regation of women. She made pointed reference to Istamic norms gov-
erning behaviour on the beach, and mischievously posed the question:

L r o~ r 1 H iy ' 7
_ "By the way, how do you swim in a chador?” To this, Khumayni responded

tetchily: “This is none of your business. Qur customs are none of vour
business.”** In claiming the standing to ask her impudent question, was
Fallaci simply including herseif in the brotherhood of all mankind: Or
worse vet, was it her nefarious purpose to deny Khumayni the standing
to answer the question by excluding him from the sisterhood of all wom-
ankind? It is striking that in the face of this provocation, Khumayni
should have been reduced to talking like the people of Dashr mewm as
one commentator indicates,® an Ayatullah might have been expected ro
appeal to a higher authority than local custom. Towards the end of the
interview, Khumayni’s irritation increased perceptibly: ‘And now thar’s
enough. Go away. Go away.” Even ar that point, however, Fajlaci did not
take the hint.3?

# Misbah Yazdi, ‘Tashril’, 34.3. Cf above, ch. 18, notc 361.

Oriana Fallaci, *An inrerview with Khomeini®, The New York Times Magasine, 7 October
1979. This interview is cited in Feinberg, Moral limits, 4:39, and Fﬁm,wo:onna ibid., 342
n2. - Fallaci, ‘Interview”, 30c. 3UoThid. 3lb. o T

* Peinberg, Moral limirs, 4:39. 5% Fallact, ‘Interview?, 31d.
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In conclusion, it is worth noting that the two major differences between
Muslim and Western ideas discussed in this chaprer are closely linked. The
reason why Western thought concentrates on rescue and neglects forbid-
ding wrong is bound up with the fact that in Western thoughe the category
of victimless wrong — pure sin, so to speak — has been swripped of most of
its practical moral significance, if not denied to exist altogether. “They’re
not doing any harm’ is regularly given as a sufficient reason for leaving
them alone. If all wrongs must have victims, then what is left of the moral
ground is covered by rescue: This, of course, takes us back to a fundamen-
tal point of tension between the two world views: the standing, if any, of
God in human atfairs.

APPENDIX 1

KEY KORANIC VERSES AND
TRADITIONS

Certain Koranic verses and traditions recur frequently in the preceding
chapters. For the reader’s convenience, 1 give here the text and translation
of the more important verses, and a transtation of the rraditions most often
referred to. Where relevant verses also contain marerial that does nor bear
significandy on forbidding wrong, I have omitted it. I have given tradidons
in a standard form without noting varfants. For each verse or tradition, a
cross-reference is given to the place where it is first discussed (not neces-
sarily first cired).

A, KORANIC VERSES

(1) Q3:104: wa-lrahun minkum wwmmatun vadina i3 l-hbavri wo-
ya'muring bi'l-ma viaf wa-vanbawna ‘gui Yl-munkar (‘Let there be one
community of you, calling to good, and commanding right and forbidding
wrong’). See above, ch. 2, 13, ,

(2) Q3:110: kuntum bhavra wmmazin uhbrijat lil-nisi ta’murina bi’l-

ma vifi wastanhawna ‘ani munkar (You were the best communiry ever:

brought forth ro men, commanding right and forbidding wrong’). Sec
above, ch. 2, note 5.

(3) Q5:78f: Inna “lladbina kafard win Bani Ind’ile . . . hing 13
yatanabawna ‘an munkarin fo‘alihs (‘Cursed were the unbelievers of the
Children of Israel . . .; they forbade not onc another wrong that thev com-
mitted’). See above, ch. 2, 15£. ,

(4) Q5:105: vg-myyubd “lladhing Gmani  ‘alavkuwm  anfusokzm 13
yadurrahuam man dalln idhi “htadayvenm (‘O believers, look after vour own
souls. He who is astray cannot hurt you, if vou are rightly guided?). Sec

above, ch. 2, 30f.
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