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mb{m½Υ 59{¢9Y[9a9 T[9 9[9 ¢TwT !w!{Lb5! m½9[ .Tw 59bD9Η  
FOREWORD: THE SPECIFIC BALANCE OF SUPPORT CUM CRITIQUE   

 

YƤǊƪ ȅƤƭƤ ŀǒƪƤƴ ŀƪŀŘŜƳƛƪ ƪŀǊƛȅŜǊƛƳ ōƻȅǳƴŎŀ ƘŀƪƪƤƴŘŀ ŘŀƛƳŀ ōƛǊ ǒŜȅƭŜǊ ƻƪǳƳǳǒ ŘǳȅƳǳǒ ƻƭǎŀƳ 

da Goldziher ōƤǊŀƪƤƴ ƎǸƴŘŜƳƛƳŘŜ ƳŜǊƪŜȊƛ ōƛǊ ȅŜǊ ƛǒƎŀƭ ŜǘƳŜǎƛƴƛΣ ƛƭƎƛ ŀƭŀƴƤƳŀ ƎƛǊŜŎŜƪ ƪŀŘŀǊ 

ŎƛŘŘƛ ōƛǊ ȅŜǊƛ ōƛƭŜ Ƙƛœ ƻƭƳŀƳƤǒǘƤǊΦ .ǳƴŀ ǊŀƐƳŜƴ ƻƴǳƴ ǸȊŜǊƛƴŘŜ ōǳƴŎŀ ȅƤƭŘŀƴ ǎƻƴǊŀ ōǳ ƎǸƴƭŜǊŘŜ 

ȅƻƐǳƴƭŀǒƳŀƳ ǘŀƳŀƳŜƴ ǘŜǎŀŘǸŦƭŜǊƛƴ ŜǎŜǊƛŘƛǊΦ Tƭƪ ƎŜƭƛǒƳŜ DƻƭŘȊƛƘŜǊΩƛƴ aǳƘŀƳƳŜŘŀƴƛǎŎƘŜ 

{ǘǳŘƛŜƴ ŜǎŜǊƛƴƛƴ ¢ǸǊƪœŜ œŜǾƛǊƛǎƛƴƛƴ ȅŀƪƤƴƭŀǊŘŀ ȅŀȅƤƴƭŀƴƳƤǒ ƻƭƳŀǎƤ ǾŜ ƪƛǘŀōƤ ōŜƭƪƛ ŘŜ TƭŀƘƛȅŀǘ 

ŎŀƳƛŀǎƤƴŘŀ ǎŀǘƤǊ ǎŀǘƤǊ ƻƪǳȅŀƴ ƛƭƪ ƪƛǒƛ ƻƭƳŀ ǳƴǾŀƴƤƴƤƴ ŜƭŘŜ ŜǘƳƛǒ ƻƭƳŀƳŘƤǊΦ 5ŀƘŀ ǀƴŎŜ ƪǳƭŀƪǘŀƴ 

ŘǳȅƳŀ ōƛƭƎƛƭŜǊ ȅŀ Řŀ ȅǸȊŜȅǎŜƭ ƻƪǳƳŀƭŀǊ ǸȊŜǊƛƴŘŜƴ ƪŀŦŀƳŘŀ ƻƭǳǒŀƴ DƻƭŘȊƛƘŜǊ ƛƳŀƧƤ ōǳ ƪƛǘŀōƤ 

ƻƪǳȅǳƴŎŀ ȅŜǊƭŜ ōƛǊ ƻƭŘǳ ǾŜ ōǳ ōŜƴŘŜ ƛƭƪ ǒƻƪŀ ȅƻƭ ŀœŀƴ ƎŜƭƛǒƳŜ ƻƭŘǳΦ !ǊŘƤƴŘŀƴ DƻƭŘȊƛƘŜǊΩŜ ŘŀƛǊ 

ŘŀƘŀ ƪƛǘŀōƛ ōƛƭƛƳǎŜƭ ōƛƭƎƛƭŜǊŜ ŘŜ ƎǀȊ ŀǘƳŀȅƤ ŘǸǒǸƴŜǊŜƪ IǸǎŜȅƛƴ !ƪƎǸƴΩǸƴ DƻƭŘȊƛƘŜǊ ǾŜ IŀŘƛǎ 

ŀŘƭƤ ƪƛǘŀōƤƴƤ ƘƤȊƭƤŎŀ ƎǀȊŘŜƴ ƎŜœƛǊŘƛƐƛƳŘŜΣ ƛƪƛƴŎƛ ǒƻƪǳ ȅŀǒŀŘƤƳΦ 4ǸƴƪǸ ōǳ ƪƛǘŀǇǘŀ ǸȊŜǊƛƴŘŜ ŎƛŘŘƛ 

ƻƭŀǊŀƪ ŘǳǊƳŀȅƤ Ƙŀƪ ŜŘŜƴ ōƛǊ ōƛƭƛƳ ƛƴǎŀƴƤ ǘŀōƭƻǎǳ ƻǊǘŀȅŀ œƤƪƤȅƻǊŘǳΦ YŀŦŀƳŘŀƪƛ ƛƳŀƧŀ ŀǎƤƭ ǀƴŜƳƭƛ 

ve öldürücü darbeyi vurup paramparça eden ise ς DƻƭŘȊƛƘŜǊ ƛƭŜ ƛƭƎƛƭƛ ƻƭŀǊŀƪ ȅŀǇǘƤƐƤƳ ōŀǒƭŀƴƎƤœ 

ƴƛǘŜƭƛƐƛƴŘŜƪƛ ƪƛǒƛǎŜƭ ŀǊŀǒǘƤǊƳŀƭŀǊƤƳ ŜǎƴŀǎƤƴŘŀ ȅƛƴŜ ǘŜǎŀŘǸŦŜƴ ǊŀǎǘƭŀŘƤƐƤƳ 5ŀǾƛŘ aƻǎƘŦŜƎƘΩŜ ŀƛǘ 

Ignaz Goldziher and the Rise of IslamwissenschŀŦǘ ŀǎ ŀ ȫ{ŎƛŜƴŎŜ ƻŦ wŜƭƛƎƛƻƴΩ  ōŀǒƭƤƪƭƤ ŘƻƪǘƻǊŀ 

ǘŜȊƛ ƻƭŘǳΦ ½ƛǊŀ ōǳ ǘŜȊŘŜ DƻƭŘȊƛƘŜǊΣ ǸƭƪŜƳƛȊŘŜ ǾŜ TǎƭŀƳ ŘǸƴȅŀǎƤƴŘŀ œƛȊƛƭŜƴ ƪƭƛǒŜ ƻǊȅŀƴtalist 

ǇƻǊǘǊŜǎƛƴŘŜƴ œƻƪ ŦŀǊƪƭƤ ōƛǊ ƪƛƳƭƛƪ ƛƭŜ ƻǊǘŀȅŀ œƤƪƤȅƻǊŘǳΦ .ǳ Ǹœ ŦŀƪǘǀǊ ōƛǊ ŀƴŘŀ ōŜƴƛ ȅƻƐǳƴ ƻƭŀǊŀƪ 

DƻƭŘȊƛƘŜǊ ǸȊŜǊƛƴŘŜ ŘǳǊƳŀȅŀ ŀŘŜǘŀ ȊƻǊƭŀŘƤΦ .ǸǘǸƴ ōǳƴƭŀǊ ƻƭǳǊƪŜƴ ŘǸƴȅŀ œŀǇƤƴŘŀ ȅŀǒŀƴŀƴ ǎŀƭƎƤƴ 

ƴŜŘŜƴƛȅƭŜ ȅŀƪƭŀǒƤƪ Ǹœ ŀȅƭƤƪ ǎǸǊŜ ōƻȅǳƴŎŀ ŜǾŘŜƴ œƤƪƳŀƳŀ ƎŜǊŜƐƛ ŘŜ ōŜƴƛƳ ŀǊŀǒǘƤǊƳŀƭŀǊƤƳƤ ŘŀƘŀ 

Řŀ ƘƤȊƭŀƴŘƤǊƤǇ ȅƻƐǳƴƭŀǒǘƤǊƳŀŘŀ ǀƴŜƳƭƛ ōƛǊ ƪŀǘƪƤ ǎŀƐƭŀŘƤ ǾŜ ƛǾƳŜ ƪŀȊŀƴŘƤǊŘƤΦ .ǳ ǎǸǊŜ ōƻȅǳƴŎŀ 

ŘƻƐǊǳŘŀƴ DƻƭŘȊƛƘŜǊ ƛƭŜ ƛƭƎƛƭƛ ƻƭŀǊŀƪ ōƛƭŘƛƐƛƳ ŘƛƭƭŜǊ ƻƭŀƴ ¢ǸǊƪœŜΣ TƴƎƛƭƛȊŎŜ ǾŜ !ǊŀǇœŀΩŘŀΣ ƪƤǎƳŜƴ 

ŘŜ CǊŀƴǎƤȊŎŀ ŘƛƭƭŜǊƛƴŘŜ ςȅŀǊƤƳ ȅŀƳŀlak- ǘŀǊŀƳŀƭŀǊ ȅŀǇŀǊŀƪ ōƛǊ ŀǊǒƛǾ ƻƭǳǒǘǳǊŘǳƳΦ .ǸǘǸƴ ōǳ 

ƎŜƭƛǒƳŜƭŜǊ ƻƭŘǳƪœŀ DƻƭŘȊƛƘŜǊ ƛƭŜ ƛƭƎƛƭƛ ƳŜǊŀƪ ƪŀǘǎŀȅƤǎƤ ǎǸǊŜƪƭƛ ŀǊǘŀǊŀƪΣ ŀǊŀǒǘƤǊƳŀ ƛǒǘŀƘƤ ƪŀǊǘƻǇǳ 

Ƴƛǎŀƭƛ ōǸȅǸȅŜǊŜƪ ƴŜǊŜŘŜȅǎŜ ōǳ Ǹœ ŀȅƭƤƪ ǎǸǊŜŘŜ ƎŜŎŜ-gündüz zihnimdeki tek mesele haline 

geldi. Ramazan ayƤ Řŀ ōǳ ǎǸǊŜœǘŜ œƻƪ ŘŀƘŀ ǾŜǊƛƳƭƛ ōƛǊ œŀƭƤǒƳŀ ƛƳƪŀƴƤ ǎǳƴŘǳΦ YƤǎŀŎŀ ǎƻƴ Ǹœ ŀȅƭƤƪ 

ǎǸǊŜŘŜ ƛǒ ŀŘŜǘŀ ƪƻƴǘǊƻƭŘŜƴ œƤƪǘƤΣ ŀǊŀǒǘƤǊƳŀ ƳŜǊŀƪƤ ŘǳǊŘǳǊǳƭŀƳŀȊ ōƛǊ Ƙŀƭ ŀƭŘƤΣ ƻƴǳƴƭŀ ȅŀǘƤǇ-

kalkar oldum, adeta içim-ŘƤǒƤƳ Řŀ DƻƭŘȊƛƘŜǊ ƻƭŘǳΣ ƻƴǳƴƭŀ ŘƻƭŘǳ ǘŀǒǘƤΣ ŘŜǎŜƳ ƳǸōŀƭŀƐŀ 

oƭƳŀȅŀŎŀƪǘƤǊΦ .ǸǘǸƴ ōǳƴƭŀǊ ƻƭǳǊƪŜƴ ƘŜǊƘŀƴƎƛ ōƛǊ ǎƛǎǘŜƳŀǘƛƪ œŀƭƤǒƳŀ ȅŀǇƳŀ ȅŀ Řŀ ōǳƴƭŀǊƤ ōƛǊ 

ǸǊǸƴŜ ŘǀƴǸǒǘǸǊƳŜ ŦƛƪǊƛ ǇŜƪ ȅƻƪǘǳΦ «ǎǘŜƭƛƪ ǘƻǇƭŀŘƤƐƤƳ ƳŀƭȊŜƳŜ ŀƐƤǊƭƤƪƭƤ ƻƭŀǊŀƪ TƴƎƛƭƛȊŎŜȅŘƛΣ 

ƎŜƴƛǒ ōƛǊ ƳŀƪŀƭŜ ǾŜȅŀ ƪƛǘŀǇ ȅŀȊƳŀƪ ƛœƛƴ ǎŀȅŦŀƭŀǊŎŀ ǘŜǊŎǸƳŜ ȅŀǇƳŀƪ ƎŜǊŜƪŜōƛƭƛǊŘƛΦ Cŀƪŀǘ ŀǎƤƭ 

ƳŜǎŜƭŜ 5ŀǾƛŘ aƻǎƘŦŜƎƘΩƛƴ ŘƻƪǘƻǊŀ ǘŜȊƛȅŘƛΦ .ǳ TƴƎƛƭƛȊŎŜ ǘŜȊ .ŜƴƛƳ DƻƭŘȊƛƘŜǊΩŜ ƻƭŀƴ ōŀƪƤǒ ŀœƤƳƤ 

ƪǀƪǘŜƴ ŘŜƐƛǒǘƛǊŜƴ Ŝƴ ǀƴŜƳƭƛ œŀƭƤǒƳŀ ƻƭŀǊŀƪΣ ǇŜƪ œƻƪ ǀƴŜƳƭƛ ǇŀǎŀƧƤ ōǸƴȅŜǎƛƴŘŜ ōŀǊƤƴŘƤǊƤȅƻǊŘǳΦ  

h ȅǸȊŘŜƴ ǀƴŎŜƭƛƪƭŜ ōǳ ǘŜȊŘŜ ōŜƴƛƳ ŀœƤƳŘŀƴ ǀƴŜƳ ŀǊȊ ŜŘŜƴ ǇŀǎŀƧƭŀǊƤ ǘŜǎǇƛǘŜ ƎƛǊƛǒǘƛƳΦ .ǳƴƭŀǊƤ 

Řŀ ōŜƭƭƛ ōŀǒƭƤƪƭŀǊ ŀƭǘƤƴŀ ȅŜǊƭŜǒǘƛǊŘƛƳΦ hƭŘǳƪœŀ ƘŀŎƛƳƭƛ ōǳ ŀƭƤƴǘƤƭŀǊ ȅŀƴƤƴŘŀ ŘƛƐŜǊ TƴƎƛƭƛȊŎŜ 

ƳŀƭȊŜƳŜŘŜƴ œƤƪŀǊŘƤƐƤƳ ǇŀǎŀƧƭŀǊ ǾŜ ƴƻǘƭŀǊ Řŀ ǾŀǊŘƤΦ ±ŜƭƘŀǎƤƭ ŀƭŘƤƐƤƳ ƴƻǘƭŀǊ ǾŜ ŘƛƪƪŀǘƛƳƛ œŜƪŜƴ 

ǇŀǎŀƧƭŀǊ ŀƐƤǊƭƤƪƭƤ ƻƭŀǊŀƪ TƴƎƛƭƛȊŎŜȅŘƛΦ 5ŀƘŀ ǎƻƴǊŀ ōǳƴƭŀǊƤ ¢ǸǊƪœŜȅŜ œŜǾƛǊŜǊŜƪ ōƛǊ ǒŜȅƭŜǊ ȅŀȊƳŀƪ 

ȅŜǊƛƴŜ ōǳ ƳŀƭȊŜƳŜȅƛ ƻƭŘǳƐǳ Ǝƛōƛ ƳǳƘŀŦŀȊŀ ŜŘŜǊŜƪΣ ōƛǊ ƎƛǊƛǒ ƳŀƘƛȅŜǘƛƴŘŜ ƪŜƴŘƛƳ ǎƛǎǘŜƳŀǘƛƪ ōƛǊ 

ŘŜƐŜǊƭŜƴŘƛǊƳŜ ȅŀȊƳŀȅŀ ƪŀǊŀǊ ǾŜǊŘƛƳ ǾŜ ōǳƴǳ Řŀ ς ȅǸƪǎŜƪ TƴƎƛƭƛȊŎŜ ȅŀȊƳŀȅŀ ȅŜǘƳŜȅŜŎŜƪ 

kadar fakiǊ TƴƎƛƭƛȊŎŜƳŜ ǊŀƐƳŜƴ ƎƻƻƎƭŜΩǳƴ Řŀ ȅŀǊŘƤƳƤȅƭŀ ς Türkçe- TƴƎƛƭƛȊŎŜ ƛƭƛ ŘƛƭŘŜ ȅŀȊƳŀȅƤ 

denedim. 
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9ƴ ŀȊƤƴŘŀƴ ƳŜǊŀƳƤƳƤ ƛŦŀŘŜ ŜŘŜŎŜƪ ŘǸȊŜȅŘŜ ōƛǊ TƴƎƛƭƛȊŎŜ ƳŜǘƛƴ ƻǊǘŀȅŀ œƤƪƳƤǒ ƻƭŘǳƐǳƴǳ 

ŘǸǒǸƴŘǸƐǸƳ ōǳ ƪƤǊƪ ǎŀȅŦŀƭƤƪ ōǀƭǸƳǸ ōƛǊƛƴŎƛ ōǀƭǸƳ ƻƭŀǊŀƪ ǇƭŀƴƭŀŘƤƳΦ DƻƭŘȊƛƘŜǊ ƛƭŜ ilgili kendi 

ƪƛǒƛǎŜƭ ŀƴŀƭƛȊ ǾŜ ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊƛƳƛ ōǳǊŀŘŀ ǀȊŜǘ ƻƭŀǊŀƪ ǎǳƴƳŀȅŀ œŀƭƤǒǘƤƳΦ 

TƪƛƴŎƛ ōǀƭǸƳ ƴŜǊŜŘŜȅǎŜ ǘŀƳŀƳŜƴ 5ŀǾƛŘ aƻǎƘŦŜƎƘΩƛƴ ǘŜȊƛƴŘŜƴ ȅŀǇƤƭŀƴ ŀƭƤƴǘƤƭŀǊŘŀƴ ƻƭǳǒǘǳΣ 

ŀƴŎŀƪ ōǳ ǇŀǎŀƧƭŀǊƤ Řŀ ōŀƴŀ ŀƛǘ ƻƭŀƴ ōǀƭǸƳŘŜƪƛ ȅŀƪƭŀǒƤƳƭŀǊƤ ōŜǎƭŜȅŜŎŜƪ ǾŜ ǘŜƳŜƭƭŜndirecek bir 

ǒŜƪƛƭŘŜ ōŀǒƭƤƪƭŀƴŘƤǊƤǇ ǎƛǎǘŜƳŀǘƛȊŜ ŜǘƳŜȅŜ œŀƭƤǒǘƤƳΦ .ǳ ǘŜȊŘŜƴ ȅŀǇǘƤƐƤƳ ŀƭƤƴǘƤƭŀǊƤ ōŀƐƭŀƳƤƴŘŀƴ 

ƪƻǇŀǊƤǇ ŀƪƤǒƤƴƤ ōƻȊƳŀȅŀǊŀƪ ƻƭŘǳƐǳ Ǝƛōƛ ƳǳƘŀŦŀȊŀ ŜŘŜǊŜƪ ǎǳƴƳŀȅŀ œŀƭƤǒǘƤƳΦ .ŀȊƤ ŀƭƤƴǘƤƭŀǊ 

ƻƭŘǳƪœŀ ǳȊǳƴ ƻƭŘǳƐǳƴŘŀƴ Řƛƪƪŀǘ œŜƪƛŎƛ yerlerinin göze çarpmasƤ ƛœƛƴ bold yaparak ya da 

ǊŜƴƪƭŜƴŘƛǊŜǊŜƪ ǾǳǊƎǳƭŀŘƤƳΦ .ǳ ōŀǒƭƤƪƭŀǊƤ Řŀ ƻƭŀōƛƭŘƛƐƛƴŎŜ ƳŀƴǘƤƪƛ ǾŜ ƘƻƳƻƧŜƴ ōƛǊ Ǉƭŀƴŀ 

ǳȅŘǳǊƳŀȅŀ œŀƭƤǒǘƤƳΦ 

«œǸƴŎǸ ōǀƭǸƳŘŜ ƛǎŜ ƎŜƴŜƭŘŜ DƻƭŘȊƛƘŜǊ ƘŀƪƪƤƴŘŀ ƻƭǳƳǎǳȊ ƳŀƘƛȅŜǘǘŜƪƛ ǾŜ œƻƐǳ !ǊŀǇœŀ ƻƭŀƴ 

malzemeden örnek metinleri bir araya ƎŜǘƛǊŘƛƳΦ .ǳǊŀŘŀ Řŀ ŀƳŀŎƤƳΣ ƛƭƪ ōǀƭǸƳŘŜ ȅŀǇǘƤƐƤƳ 

ƪƛǒƛǎŜƭ ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊŜ ƳŜǎƴŜǘ ǘŜǒƪƛƭ ŜŘŜŎŜƪ ǀǊƴŜƪƭŜǊŘŜƴ ōƛǊ ǎŜœƳŜ ȅŀǇƳŀƪ ƛŘƛΦ 

5ǀǊŘǸƴŎǸ ōǀƭǸƳ ƛǎŜ DƻƭŘȊƛƘŜǊΩƛƴ aǳƘŀƳƳŜŘŀƴƛǎŎƘŜ {ǘǳŘƛŜƴ ŀŘƭƤ ƪƛǘŀōƤƴƤƴ ŘŜƐŜǊƭŜƴŘƛǊƛƭƳŜǎƛ 

ǾŜ ŜƭŜǒǘƛǊƛǎƛƴŜ ǘŀƘǎƛǎ ŜŘƛƭƳŜƪ ǸȊŜǊŜ ǇƭŀƴƭŀƴƳƤǒ ƻƭǳǇ ƳǳƘǘŜƳŜƭŜƴ ¢ǸǊƪœŜ ƻƭŀŎŀƪǘƤǊΦ DŜǊœƛ 

TƴƎƛƭƛȊŎŜ ōǀƭǸƳƭŜǊŘŜ ƘŜƳ ōǳ ƪƛǘŀǇ ƘŜƳ ŘŜ DƻƭŘȊƛƘŜǊΩƛƴ ƘŀŘƛǎŜ ȅŀƪƭŀǒƤƳƤƴŀ ŘŀƛǊ 

ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊ ŘŜ ȅƻƪ ŘŜƐƛƭŘƛǊΦ !ƴŎŀƪ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪŜǎƛƳƭŜǊƛƴ Ŝƴ Ƙŀǎǎŀǎ ƻƭŘǳƐǳ ƪƻƴǳ 

ƻƭŘǳƐǳ ƛœƛƴΣ ƻƴǳƴ ōǳ ŜǎŜǊƛ ŘŜǘŀȅƭƤ ōƛǊ ŘŜƐŜǊƭŜƴŘƛǊƳŜȅŜ ǘŀōƛ ǘǳǘǳƭƳŀȅƤ Ƙŀƪ ŜǘƳŜƪǘŜŘƛǊΦ 

aǳƘǘŜƳŜƭŜƴ ōǳƴƭŀǊƤ ōƛǊ ǎƻƴǳœ ōǀƭǸƳǸ ǘŀƪƛǇ ŜŘŜŎŜƪǘƛǊ ƪƛΣ ōǳǊŀŘŀ Řŀ DƻƭŘȊƛƘŜǊ ƘŀƪƪƤƴŘŀ 

ōǳƎǸƴŜ ƪŀŘŀǊ œŜǒƛǘƭƛ ŘƛƭƭŜǊŘŜ ȅŀȊƤƭƳƤǒ ƻƭŀƴ ƳŀƭȊŜƳŜƴƛƴ ƎŜƴŜƭ ōƛǊ ŘŜƐŜǊƭŜƴŘƛǊƳŜǎƛƴƛƴ ȅŀǇƤƭƳŀǎƤ 

ǾŜ ōǳ ŘŜƐŜǊƭŜƴŘƛǊƳŜƴƛƴ ŘƻƐǳǊŀŎŀƐƤ ǎƻƴǳœƭŀǊƤƴ ƎŜƴƛǒ ƻƭŀǊŀƪ ŜƭŜ ŀƭƤƴƳŀǎƤ ǇƭŀƴƭŀƴƳŀƪǘŀŘƤǊΦ 

.ǸǘǸƴ ōǳƴƭŀǊƤ ȅŀǇŀǊƪŜƴ ōŀǒƭƤƪǘŀ DƻƭŘȊƛƘŜǊΩƛƴ ȅŀƪƭŀǒƤƳƤƴƤ ǀȊŜǘƭŜƳŜƪ ƛœƛƴ ƪǳƭƭŀƴƤƭŀƴ Ŝǎŀǎŀ ōŀƐƭƤ 

ƪŀƭƤƴŀŎŀƪǘƤǊΥ 59{¢9Y[9a9 ƛƭŜ 9[9 ¢TwT !w!{Lb5! m½9[ .Tw 59bD9Η 

Bu sebeple bu metin ne bir Goldziher ƎǸȊŜƭƭŜƳŜǎƛ ƴŜ ŘŜ DƻƭŘȊƛƘŜǊ ƪŀǊŀƭŀƳŀǎƤ ƻƭƳŀȅŀŎŀƪǘƤǊΦ 

!ƪǎƛƴŜ ōǳ ƴŜǘƛƴ ǎŀŘŜŎŜ ōƛǊ ŀƴƭŀƳŀ œŀōŀǎƤƴƤƴ ǸǊǸƴǸŘǸǊΣ ŀƴŎŀƪ ŀƴƭŀƳŀ ōŜǊŀōŜǊƛƴŘŜ ƘŀƪƪŀƴƛȅŜǘƛ 

ŘŜ ƎŜǘƛǊŘƛƐƛ ƛœƛƴΣ DƻƭŘȊƛƘŜǊ ƘŀƪƪƤƴŘŀ 5ƻƐǳΩŘŀ .ŀǘƤΩŘŀ ƻǊǘŀȅŀ œƤƪƳƤǒ ƻƭŀƴΣ ŀƴŎŀƪ ǀȊŜƭƭƛƪƭŜ 

ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪŜǎƛƳƭŜǊŘŜ ƎǀǊǸƭŜƴ ȅŀƴƭƤǒ ŀƴƭŀƳŀƭŀǊΣ ǀƴ ȅŀǊƎƤƭƤ ȅŀƪƭŀǒƤƳƭŀǊΣ ǘŜƳŜƭǎƛȊ ǾŜ 

ƳŜǎƴŜǘǎƛȊ ƛǘƘŀƳƭŀǊ Řŀ ƘŀƪƪŀƴƛȅŜǘ ǾŜ ƛƴǎŀŦ ŀŘƤƴŀ ƛŦǒŀ ǾŜ ǘŜǒƘƛǊ ŜŘƛƭƳŜǎƛƴŘŜ ǘŜǊŜŘŘǸǘ 

edilmeyecektir. 

mǘŜ ȅŀƴŘŀƴ TǎƭŀƳ ŘǸƴȅŀǎƤƴŘŀ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜ DƻƭŘȊƛƘŜǊ ςōƛƭƛƳǎŜƭ ŜƭŜǒǘƛǊi 

ŘǸȊŜȅƛ ǾŜ ƪŀǇǎŀƳƤ ŘƤǒƤƴŘŀ- ǒŜȅǘŀƴƭŀǒǘƤǊƳŀ ŘŜǊŜŎŜǎƛƴŘŜ ōƛǊ ƴŜŦǊŜǘ ƻōƧŜǎƛ ƘŀƭƛƴŜ ŘŜ 

ƎŜǘƛǊƛƭƳŜƪǘŜŘƛǊΦ !ƴŎŀƪ ōǳ ƘŜƳ ƴŜŦǊŜǘ ǎǀȅƭŜƳƭŜǊƛƴƛ ȅŀȅƎƤƴƭŀǒǘƤǊƤǇ ŘŜǊƛƴƭŜǒǘƛǊƳŜƪǘŜƴ ǀǘŜ ōƛǊ ƛǒŜ 

ȅŀǊŀƳŀƳŀƪǘŀΣ ƘŜƳ ŘŜ ȅǸȊ ȅƤƭƭƤƪ ǎǸǊŜ ƛœŜǊƛǎƛƴŘŜ TǎƭŀƳ ŘǸƴȅŀǎƤƴŘŀ ǀƴŜƳƭƛ ōƛǊ Ŝƴerjinin gereksiz 

ȅŜǊŜ ōƻǒŀ ƎƛǘƳŜǎƛƴŜ ȅƻƭ ŀœƳŀƪǘŀŘƤǊΦ 

.ǳ œŀƭƤǒƳŀƴƤƴ ōǳ ŜƴŜǊƧƛ ƛǎǊŀŦƤƴƤ ŘǳǊŘǳǊƳŀ ǾŜ DƻƭŘȊƛƘŜǊΩƛƴƪƛƭŜǊ ōŀǒǘŀ ƻƭƳŀƪ ǸȊŜǊŜ .ŀǘƤΩŘŀƪƛ 

TǎƭŀƳ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŀ ōƛƭƛƳǎŜƭ ǎŜǊƛƴƪŀƴƭƤƭƤƪƭŀ ȅŀƪƭŀǒƳŀȅŀ ƪŀǘƪƤŘŀ ōǳƭǳƴƳŀ Ǝƛōƛ ǇǊŀǘƛƪ ōƛǊ ŀƳŀŎƤ 

da söz konusudur. 

.Ŝƭƪƛ ǎƻƴ ōƛǊ ƳǸƭŀƘŀȊŀ ƻƭŀǊŀƪ ōǳ œŀƭƤǒƳŀ .ŀǘƤƭƤ ōƛǊ TǎƭŀƳ ŀǊŀǒǘƤǊƳŀŎƤǎƤƴƤƴ ƴŀǎƤƭ ƛƴŎŜƭŜƴƛǇ 

ŀǊŀǒǘƤǊƤƭƳŀǎƤ ƎŜǊŜƪǘƛƐƛƴŜ ŘŀƛǊ ǳȅƎǳƭŀƳŀƭƤ ōƛǊ ǀǊƴŜƪ ƻƭƳŀ ƛǒƭŜǾƛƴƛ ƎǀǊƳŜ ƴƛȅŜǘƛƴƛ ŘŜ ǘŀǒƤƳŀƪǘŀŘƤǊΦ 
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Çünkü malumu ilam kabilinden de olsa burada tekrar vurgulamak gerŜƪƛǊ ƪƛ ōƛǊ ƛƭƛƳ ƛƴǎŀƴƤƴƤ 

ƻƴǳƴ Ƙŀȅŀǘ ƘƛƪŀȅŜǎƛƴŘŜƴΣ ƪƛǒƛƭƛƐƛƴŘŜƴΣ œŜǾǊŜǎƛƴŘŜƴΣ ŘǀƴŜƳƛƴƛƴ ǘŀǊƛƘǎŜƭ ǒŀǊǘƭŀǊƤƴŘŀƴ ǾŜ 

ƎŜƭƛǒƳŜƭŜǊƛƴŘŜƴ ōŀƐƤƳǎƤȊ ƻƭŀǊŀƪ ǾŜ ŀƴŀƪǊƻƴƛƪ ōƛǊ ōƛœƛƳŘŜΣ ǎŀŘŜŎŜ ȅŀȊŘƤƪƭŀǊƤƴŀ ōŀƪŀǊŀƪ 

ŀƴƭŀƳŀȅŀ œŀƭƤǒƳŀƴƤƴ ƛƭƳƛ ōƛǊ ȅŀƪƭŀǒƤƳ ƻƭƳŀŘƤƐƤ ƎŜǊœŜƐƛΣ ōǳ ŀǊŀǒǘƤǊƳŀ-incelemenin konusu olan 

DƻƭŘȊƛƘŜǊ ǀǊƴŜƐƛƴŘŜ ōƛǊ ŘŜŦŀ ŘŀƘŀ ƻǊǘŀȅŀ œƤƪƳƤǒ ōǳƭǳƴƳŀƪǘŀŘƤǊΦ 

9ƭƛƴƛȊŘŜƪƛ ōǳ ƳŜǘƛƴ ōƛǊ ƪƛǘŀǇ ŘŜƐƛƭŘƛǊΣ ƎŜƴƛǒ ōƛǊ ƳŀƪŀƭŜ ŘŜ ŘŜƐƛƭŘƛǊΦ !Ƴŀ ƘŜǊ ƛƪƛ ŀƳŀœƭŀ Řŀ 

ƪǳƭƭŀƴƤƭŀōƛƭŜŎŜƪ ƘŀƳƳŀŘŘŜƴƛƴ ȅŀ Řŀ ƘŀƳ ƳŀƭȊŜƳŜƴƛƴ ƻƭŀōƛƭŘƛƐƛƴŎŜ ǎistematik ve analitik bir 

ǒŜƪƛƭŘŜ ǎǳƴǳƭƳŀǎƤƴŘŀƴ ƛōŀǊŜǘǘƛǊΦ .ǳ ƳŀƭȊŜƳŜ ȊŀƳŀƴ ŜƭǾŜǊƛǊǎŜ ǎŀŘŜŎŜ ƪƛǘŀǇ ǾŜ ƳŀƪŀƭŜ ȅŀȊƳŀƪ 

ƛœƛƴ ŘŜƐƛƭΣ ŀȅƴƤ ȊŀƳŀƴŘŀ ƎŜǊœŜƪ ȅŀ Řŀ ǎŀƴŀƭ ƪƻƴŦŜǊŀƴǎƭŀǊΣ ōƛƭƛƳǎŜƭ ŦŀŀƭƛȅŜǘƭŜǊŘŜ ǎǳƴǳƭŀŎŀƪ 

ǘŜōƭƛƐƭŜǊ ƛœƛƴ ŘŜ ōƛǊ ŘŜǊƭŜƳŜ ŘŜǇƻǎǳ ȅŀ Řŀ ŀƳōŀǊ ƛǒƭŜǾƛ ƎǀǊƳŜȅƛ ŘŜ ŀƳŀœƭŀƳŀƪǘŀŘƤǊΦ mǘŜ 

ȅŀƴŘŀƴ ōǳ ŀǊŀǒǘƤǊƳŀƴƤƴ ǎƻƴǳœƭŀǊƤƴƤƴ !ǊŀǇœŀΣ ¢ǸǊƪœŜ ǾŜ TƴƎƛƭƛȊŎŜ ƻƭŀǊŀƪ ǾƛŘŜƻ œŜƪƛƳƭŜǊƛȅƭŜ ŘŜ 

ǸƭƪŜ ǾŜ ŘǸƴȅŀ ƪŀƳǳƻȅǳȅƭŀ ǇŀȅƭŀǒƤƭƳŀǎƤ Řŀ ƳǸƳƪǸƴŘǸǊ ǾŜ ƎŜǊŜƪƭƛŘƛǊΣ ȊŀǘŜƴ ǀȅƭŜ ȅŀǇƤƭƳŀǎƤ Řŀ 

ŘǸǒǸƴǸƭƳŜƪǘŜŘƛǊΦ 

Iƻǒ ōƛǊ ǘŜǾŀŦǳƪ ŜǎŜǊƛ ƻƭŀǊŀƪ ǀƴǸƳǸȊŘŜƪƛ ȅƤƭ мо YŀǎƤƳ мфнм ǘŀǊƛƘƛ DƻƭŘȊƛƘŜǊΩƛƴ мллΦ ölüm 

ȅƤƭŘǀƴǸƳǸ ƻƭŀŎŀƪǘƤǊΦ 

.ŀǘƤΩŘŀ Řŀ ŀƳŀ ǀȊŜƭƭƛƪƭŜ 5ƻƐǳΩŘŀ ǾŀƘŀƳŜǘ ǀƭœǸǎǸƴŘŜ ȅŀƴƭƤǒ ŀƴƭŀǒƤƭŀƴ ōǳ ƪŀǘƤƪǎƤȊ ƛƭƛƳ ŀŘŀƳƤƴƤƴ 

TǎƭŀƳ ŀǊŀǒǘƤǊƳŀƭŀǊƤ ŀƭŀƴƤƴŘŀƪƛ ȅŜǊƛƴƛƴ ǾŜ ǀƴŜƳƛƴƛƴ ǘŀǊŀŦǎƤȊ ōƛǊ zihniyetle ve bilimsel bir 

ȅǀƴǘŜƳƭŜ ȅŜƴƛŘŜƴ ōŜƭƛǊƭŜƴƳŜǎƛƴŜ œŀƭƤǒƤƭƳŀǎƤΣ ōǳ ǀƭǸƳ ȅƤƭŘǀƴǸƳǸ ƛœƛƴ ȅŀǇƤƭŀōƛƭŜŎŜƪ Ŝƴ ŀƴƭŀƳƭƤ 

çaba olsa gerektir. 

{ŀŘŜŎŜ 5ƻƐǳΩŘŀ ŘŜƐƛƭ .ŀǘƤΩŘŀ ōƛƭŜ ǘŀƳ ƻƭŀǊŀƪ ŀƴƭŀǒƤƭŘƤƐƤƴŘŀƴ ŎƛŘŘƛ ƻƭŀǊŀƪ ƪǳǒƪǳ ŘǳȅŘǳƐǳƳ 

DƻƭŘȊƛƘŜǊΩƛ ölümünden yüz yƤƭ ǎƻƴǊŀ ŘŜƐŜǊƭŜƴŘƛǊƳŜƪ ǾŜ Ƙŀƪ ŜǘǘƛƐƛ ȅŜǊŜ ƻǘǳǊǘƳŀƪ ƛœƛƴ 

ǎŜǊƎƛƭŜƴŜŎŜƪ œŀōŀƭŀǊŀ ōƛǊ ōŀǒƭŀƴƎƤœ ǾŜ ƳǸǘŜǾŀȊƤ ōƛǊ ƪŀǘƪƤ ǘŜǒƪƛƭ ŜǘƳŜǎƛ ōǳ ƴƻǘƭŀǊƤƴ ŀƳŀŎƤƴŀ 

ǳƭŀǒƳŀǎƤ ƛœƛƴ ȅŜǘŜǊƭƛ ƻƭŀŎŀƪǘƤǊΦ 

.ǳ ǎǳǊŜǘƭŜ WƻǎŜǇƘ ±ŀƴ 9ǎǎΩƛƴ άDƻƭŘȊƛƘŜǊΩƛƴ TǎƭŀƳΩŀ ȅŀƪƭŀǒƤƳƤ ǘŀǎŀǾǾǳǊ ŜŘƛƭemeyecek kadar 

ƻƭǳƳƭǳ ƛƪŜƴΣ TǎƭŀƳ 5ǸƴȅŀǎƤƴŘŀƪƛ ƛƳŀƧƤ ƴƛȅŜ ōǳ ƪŀŘŀǊ ōŜǊōŀǘǘƤǊΚ DǸƴǸƳǸȊŘŜ aǸǎƭǸƳŀƴƭŀǊ ƴƛœƛƴ 

ƻƴŀ ƪŀǊǒƤ ώƘŀǎƳŀƴŜϐ ōƛǊ ǘŀǾƤǊ ŀƭƳŀƪǘŀŘƤǊƭŀǊΚέ ǒŜƪƭƛƴŘŜƪƛ ƘŀƪƭƤ ǎƛǘŜƳƭŜǊƛ ŘŜ ƛƴǒŀƭƭŀƘ bir ölçüde 

ƘŀŦƛŦƭŜǘƛƭƳƛǒ ƻƭŀŎŀƪǘƤǊΦ 

 

FOREWORD: THE SPECIFIC BALANCE OF SUPPORT CUM CRITIQUE   

During my academic career of over forty years, I have always read and heard about Goldziher. 

Nevertheless, Goldziher has never had a place serious enough to occupy a central place on my 

agenda or to be of my interest. 

Despite this, it is completely a coincidence that I have been concentrating on him after all 

these years. The first development is that the Turkish translation of Goldziher's 

Muhammedanische Studien has been published recently and perhaps I have been awarded 

the title of being the first person to read the book line by line in the circles of Ilahiyat/Theology 

Faculties. 
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 When I read this book, the image of Goldziher, which was shaped in my head, based on 

second hand information or superficial readings, was destroyed and this was the first shock-

causing development in me. Then, when I quickly look at the book of Hüseyin Akgün with the 

title ƻŦ άDƻƭŘȊƛƘŜǊ ŀƴŘ IŀŘƛǘƘέΣ ǘƘƛƴƪƛƴƎ ŀōƻǳǘ ǘƘŜ ƴŜŎŜǎǎƛǘȅ ƻŦ ƭƻƻƪƛƴƎ ŀǘ ƳƻǊŜ ǎŎƛŜƴǘƛŦƛŎ 

information about Goldziher, I had the second shock. Because in this book a picture of a 

scholar who deserved to stand seriously appeared. As for the deadly struck that shattered and  

ōƭƻǿ ǘƘŜ ƛƳŀƎŜ ƻƎ DƻƭŘȊƛƘŜǊ ƛƴ Ƴȅ ƘŜŀŘ ǿŀǎ ǘƘŜ ŘƻŎǘƻǊŀƭ ǘƘŜǎƛǎ ǘƛǘƭŜŘ άLƎƴŀȊ DƻƭŘȊƛƘŜǊ ŀƴŘ 

the Rise of IslamwissenscƘŀŦǘ ŀǎ ŀ ȫ{ŎƛŜƴŎŜ ƻŦ wŜƭƛƎƛƻƴΩ έ  ōȅ 5ŀǾƛŘ aƻǎƘŦŜƎƘΣ ǿƘƛŎƘ L ŎŀƳŜ 

across by chance during my initial  research on Goldziher. Because in this thesis, Goldziher 

appeared with a very different identity from the stereotypical orientalist portrait drawn in our 

Turkey and in other Islamic countries. These three factors suddenly forced me to focus heavily 

on Goldziher. While all this was happening, compulsory insulation in homes for about three 

months due to the worldwide epidemic also made an important contribution and accelerated 

in my research and intensification. During this time, I created an archive about Goldziher by 

scanning in Turkish, English and Arabic, which are the languages I know directly and partially 

in my loose French. As all these developments have happened, the curiosity coefficient about 

Goldziher has constantly increased, and the research appetite has grown like a viburnum, and 

this has become the only issue in my mind for almost three months. The month of Ramadan 

also offered much more efficient work in this process. In short, in the last three months, the 

work was almost out of control, the curiosity of research has become unstoppable, I slept and 

get up with it, as if Goldziher was almost inside and outside of me, my mind filled with it and 

overflowed, without exaggeration. While all this was happening, there was not much idea of 

doing any systematic work or turning the collected materials into a product. Moreover, the 

materials I collected was predominantly in English, so it would be necessary to translate lots 

of pages to write a large article or book. But what is noteworthy was David Moshfegh's 

doctoral thesis. This PhD thesis in English, contained many important passages as the most 

important work that radically changed my perspective on Goldziher. Therefore, I firstly 

attempted to identify passages that are important for me in this thesis. I placed them under 

certain headings. In addition to these large amount of quotations, there were also passages 

and notes from other material in English. In short, my notes and the passages that caught my 

attention were mostly in English. Later, instead of translating them into Turkish, I decided to 

write a systematic assessment as an introduction, preserving this material as it was, and - 

despite my poor 9ƴƎƭƛǎƘ ƴƻǘ ŜƴƻǳƎƘ ǘƻ ǿǊƛǘŜ ƛƴ ƘƛƎƘ 9ƴƎƭƛǎƘΣ LΩǾŜ ǘǊƛŜŘ ǘƻ ǿǊƛǘŜ ƛǘ ¢ǳǊƪƛǎƘ - 

English bilingual with the help of google translate. 

I planned this forty-page section as the first section, which I thought was an English text that 

at least would express what I want to mean. I tried to summarize my own analysis and 

evaluations about Goldziher here. 

The second part consists almost exclusively of quotes from David Moshfegh's thesis, but I tried 

to place them under proper titles and systematize these passages in a way to support and 

justificate the approaches in my own part. I tried to present the quotations I made from this 

thesis without breaking the context and keeping it as it was without disrupting its flow. Since 

some quotations are quite long, I highlighted them by bold or colorizing them to stand out. I 

tried to adapt these titles to a logical and homogeneous plan as much as possible. 
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In the third part, I brought together sample texts about Goldziher, which are mainly negative 

and mostly in Arabic. Here, too, my aim was to make a selection from the examples that would 

support the personal evaluations I made in the first part. 

The fourth part is planned to be allocated to the evaluation and criticism of Goldziher's book, 

Muhammedanische Studien, and it will probably be in Turkish. Though in the chapters wrote 

in English, there are also evaluations about this book and the approaches of Goldziher to the 

Hadith. However, since the hadith is the most sensitive issue for conservative Islamic groups, 

this work deserves a detailed evaluation. 

It is likely that a conclusion section will follow, where it is planned to carry out an overall 

assessment of the material written in various languages about Goldziher until now and to 

consider the consequences of this assessment extensively. 

While doing all this, we will be loyal to the principle used to summarize Goldziher's approach 

in the title: A SPECIAL BALANCE BETWEEN SUPPORTING AND CRITICISM! 

For this reason, this text will not be a Goldziher praise or a Goldziher defamation. 

On the contrary, this text is just the result of an effort of understanding. But  since 

understanding also brings honesty and rightness, all misunderstandings, prejudices, biased 

approaches and baseless accusations about Goldziher that appeared either in the West or in 

the East, but especially in the conservative Islamic circles, will not be hesitated in their 

disclosure and display in the name of justice, honesty and rightmess. 

On the other hand, in the conservative Islamic circles, Goldziher is also turned into a hate 

object to the degree of demonization, by going beyond the level and scope of scholarly 

criticism. However, this does not only serve to extend or deepen hate speech, but also leads 

to an unnecessary waste of intellectual energy in the Islamic world over a century. 

This study also has a practical purpose, such as stopping this waste of energy and encouraging 

scholarly calm approaches to the scholarly studies on the Islamic researches in the West in 

general, and on those of about Goldziher particularly. 

Perhaps as a final consideration, this study also intends to serve as a practical example of how 

a Western scholar of Islamic studies should be examined and studied. 

Because it is necessary to reiterate here, that it is not a scholarly approach to try to understand 

a scholar in an anachronical way depending only on his works, regardless of his life story, 

personality, his environment, historical conditions and developments of his time. This fact has 

once again been revealed in the Goldziher example. 

This text you have is not a book, nor a large article. But it is presentation of the raw material 

as systematic as possible in an analytical way that can be used for both purposes. This material 

is intended to serve as a compilation store or warehouse not only for writing books and 

articles, but also for real or virtual conferences and preparing scholarly papers. On the other 

hand, it is possible and even necessary to share the results of this research with the country / 

the world public opinion by shooting videos in Arabic, Turkish and English, and it is thought to 

do so.  
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As a pleasant coincidence, next year, November 13, 2021 will be the 100th anniversary of 

Goldziher's death. 

Attempting to redefine the place and importance of this pure scholar, who is misunderstood 

in the extent of fatality in the West but especially in the East, with a neutral mindset and a 

scientific method, should be the most meaningful effort for this anniversary of his death. 

It would be satisfactory for these notes to reach their purpose, as a beginning and as a modest 

contribution to the efforts to evaluate the Goldziher, which I seriously doubt that it was fully 

understood neither in the West nor in the East, a hundred years after his death and put him 

at his rightful place. 

In this way, I hope the following justified complaint of Joseph Van Ess will be 

relieved/alleviated to some extent:   

ά²Ƙȅ ƛǎ ƛǘ ǘƘŀǘ DƻƭŘȊƛƘŜǊΩǎ ƛƳŀƎŜ ƛƴ ǘƘŜ LǎƭŀƳƛŎ ǿƻǊƭŘ ƛǎ ǎƻ ōŀŘ ǿƘŜǊŜŀǎ ǘƘŜ ǾƛŜǿ ǿƘƛŎƘ ƘŜ 

himself had of Islam was overall so posƛǘƛǾŜΚέ 1 

 

aŜƘƳŜǘ IŀȅǊƛ YLw.! hF[¦  

Ankara University/Divinity College 

20.06.2020    Ankara/Turkey 

 

 

                                                               

                                                                     

  

                                                           
1 David Moshfegh, Ignaz Goldziher and the Rise of Islamwissenschaft as a 'Science of Religion' p. 269-270. 
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.TwTb/T .m[«aΥ GOLDZIHER IN WORDS 

 

GOLDZIHER : THE BEST EXPOSITOR OF THE SPIRIT OF ISLAM 2                                                                                                        

¢ƘŜ hǊƛŜƴǘŀƭƛǎƳ 5ŜōŀǘŜǎ ŀƴŘ ǘƘŜ Ψ¢ƘƛǊŘ ²ŀȅΩΥ /ƻƴǘŜƳǇƻǊŀǊȅ !ǇǇǊƻŀŎƘŜǎ ǘƻ ǘƘŜ History of 

Islamwissenschaf.3 

CǊŀƛǎǎŜΩŜ ǾŜ IŀōŜǊΩŜ ƎǀǊŜ άDƻƭŘȊƛƘŜǊ ƴŜ ŘƻƐǳƭǳ ƴŜ ōŀǘƤƭƤ ōƛǊ ŘǸǒǸƴǸǊŘǸ ƻ ōƛǊ a!wWTb![ 

!5!a ƛŘƛέ 4 

BEAUTY OF THE ORIGINAL AND UGLINESS OF THE IMAGE  ( ϢϼмЊЮϜ ϱϠЦ м ЬЊъϜ ЬϝвϮ ) 5 

 

(http://tawaseen.com/?p=3152 Ϥϝтвмт ЀϝжϮтϜ ϼлтЂϦϸЮмϮ  ) 

Van Ess set out to resolve a singular puzzle:  ά²Ƙȅ ƛǎ ƛǘ ǘƘŀǘ DƻƭŘȊƛƘŜǊΩǎ ƛƳŀƎŜ ƛƴ ǘƘŜ LǎƭŀƳƛŎ ǿƻǊƭŘ 

ƛǎ ǎƻ ōŀŘ ǿƘŜǊŜŀǎ ǘƘŜ ǾƛŜǿ ǿƘƛŎƘ ƘŜ ƘƛƳǎŜƭŦ ƘŀŘ ƻŦ LǎƭŀƳ ǿŀǎ ƻǾŜǊŀƭƭ ǎƻ ǇƻǎƛǘƛǾŜΚέ 6 

                                                           
2 David Moshfegh, Ignaz Goldziher and the Rise of Islamwissenschaft as a 'Science of Religion' , p.,363. 
3 David Moshfegh, p.,2. 
4 Hüseyin Akgün, Goldziher ve Hadis ό!ǊŀǒǘƤǊƳŀ ¸ŀȅƤƴƭŀǊƤΣ !ƴƪŀǊŀΣ нлмфύ , s. 283. 
5 (http://tawaseen.com/?p=3152) 
6 David Moshfegh, LƎƴŀȊ DƻƭŘȊƛƘŜǊ ŀƴŘ ǘƘŜ wƛǎŜ ƻŦ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘ ŀǎ ŀ Ψ{ŎƛŜƴŎŜ ƻŦ wŜƭƛƎƛƻƴΩ  
(http://www.crassh.cam.ac.uk/events/27314), p., 269. 

http://www.crassh.cam.ac.uk/events/27314
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GOLDZIHER : A SCIENTIFIC APh{¢[9 hC ΨtwhtI9¢L/ ahbh¢I9L{aΩ 7 

THIS SPECIFIC BALANCE OF SUPPORT CUM CRITIQUE  ƛǎ ŎƭŜŀǊƭȅ ǾƛǎƛōƭŜ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ 

Islamic modernism in Die Richtungen. But then he did not simply lump all Muslim modernists into the 

same camp. Rather, he distinguished between variants differing widely, as he saw it, in motivation, 

methodology and basic program. 8 

άaǳƘŀƳƳŀŘΩǎ ŜǎǘŀōƭƛǎƘƳŜƴǘ ƻŦ LǎƭŀƳ ƳŜŀƴǘΣ ŀ ƭŀ DƻƭŘȊƛƘŜǊΣ ǘƘŜ ŎǊŜŀǘƛƻƴ ŦƻǊ ǘƘŜ ŦƛǊǎǘ ǘƛƳŜ ƛƴ ŀ 

concrete sense of the ideal of universal monotheism, namely, the promise of a deeper spirituality, 

undivided moral responsibility and with it genuine social solidarity.έ 9 

DƻƭŘȊƛƘŜǊΩǎ ŜȄŀƳƛƴŀǘƛƻƴ ƻŦ LǎƭŀƳƛŎ ǘǊŀŘƛǘƛƻƴǎ ōŀǎƛŎŀƭƭȅ ǎŜǊǾŜŘ ǘǿƻ ƎƻŀƭǎΥ ǘƻ ŘƛǎŎƻǾŜǊ ǘƘŜ Ǉure content 

ƻŦ ǘƘŜ ƳƻƴƻǘƘŜƛǎǘƛŎ ǊŜǾŜƭŀǘƛƻƴ ŀƴŘ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ƛǘǎ άƘƛǎǘƻǊƛŎŀƭ ŘƛǎǘƻǊǘƛƻƴέ ƛƴ ǘƘŜ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ 

Muslim civilization.10 

²Ƙŀǘ ǿŀǎ ǘƘŜ ŘǊƛǾƛƴƎ ŦƻǊŎŜ ōŜƘƛƴŘ LƎƴŀȊ DƻƭŘȊƛƘŜǊΩǎ ǎŎƘƻƭŀǊƭȅ ǿƻǊƪΚ Iƛǎ ŜƴƎŀƎŜƳŜƴǘ ǿƛǘƘ LǎƭŀƳƛŎ 

studies seemingly was first and foremost driven by a deep concern about the role of religion in the 

modern world.όΧΦύ  !ƭǘƘƻǳƎƘ DƻƭŘȊƛƘŜǊ ǎŀǿ ǘƘŜ aǳǎƭƛƳ ǿƻǊƭŘ ƻŦ Ƙƛǎ ǘƛƳŜ ǘƻ ŀ ŎŜǊǘŀƛƴ ŜȄǘŜƴǘ ƛƴ 

stagnation, he did not attribute this situation to any fundamental inferiority of Islam to Western 

culture. As in Christianity and Judaism, Goldziher saw in the Islamic religion an inherent potential to 

overcome the traditionalist barriers of orthodox religion and to reconcile modern culture with 

religion. Here the interests of the scholar of Islam and the religious apologist met: As in the case of 

Judaism, Goldziher advocated religious reform as the right answer to the challenges of modernity, 

also with regard to Islam.11 

In putting its focus on the scholar Ignaz Goldziher, this article has suggested viewing Western 

scholars of Islam and Islamic reformers as not necessarily being on two sides of a clear cultural 

divide. Rather we should see them as distinct parts of discursive interfaces in the context of a broad 

nineteenth century movement for religious reform. This perspective does not refute the cultural 

hegemony and imperial utilization of the stereotypical dichotomies to which Edward Said in his 

Orientalism rightly refers. Moreover, there is no doubt that many Western scholars on Islam shared 

the colonialist attitudes of their European contemporaries. However,the explanatory framework of 

colonialism does not neatly fit the role of Jewish scholars in Islamic studies. Under the hegemony of 

/ƘǊƛǎǘƛŀƴƛǘȅΣ WŜǿƛǎƘ ǎŎƘƻƭŀǊǎ ƻŦ LǎƭŀƳ ŜȄǇŜǊƛŜƴŎŜŘ ŀ ǎƛǘǳŀǘƛƻƴ ƻŦ άƛƴǘŜǊƴŀƭ ŎƻƭƻƴƛŀƭƛȊŀǘƛƻƴέ ŀƴŘ 

Goldziher is a prime example of the close relationship between their scholarship and their striving for 

religious and political emancipation.12 

 

1.1. WHAT IS THE MAIN SOURCE OF THE PROBLEM? 

.ƛǊ ȅŀƴŘŀƴ ŦŜǾƪŀƭŀŘŜ ōƛǊ ǎŀȅƎƤ ƪƻƴǳǎǳ ƻƭŀƴ ǀǘŜ ȅŀƴŘŀƴ Řŀ ȅƛƴŜ ŦŜǾƪŀƭŀŘŜ ōƛǊ ƴŜŦǊŜǘ ǾŜ ǀŦƪŜ konusu 

ƻƭŀƴ DƻƭŘȊƛƘŜǊ Ǝƛōƛ ōƛǊ ōŀǒƪŀ ōŀǘƤƭƤ TǎƭŀƳ ŀǊŀǒǘƤǊƳŀŎƤǎƤ ȅƻƪ ŘŜƴǎŜ ȅŜǊƛŘƛǊΦ Ignaz Goldziher Oryantalizm 

                                                           
7 David Moshfegh, p.363. 
8 David Moshfegh, p. 278. 
9 David Moshfegh, p. 217-219. 
10 Dietrich Jung, Islamic Studies and Religious Reform. Ignaz Goldziher ς A Crossroads of Judaism, Christianity 
and Islam, ( Der Islam 2013; 90(1),p.122. 
11 TōƛŘΣ ǇΦмнпΦ 
12 TōƛŘΦΣ ǇΦмнсΦ 
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ƛœŜǊƛǎƛƴŘŜ TǎƭŀƳ .ƛƭƛƳΩƛƴ ƪǳǊǳŎǳǎǳ ƻƭƳŀ ǇŀȅŜǎƛȅƭŜ ǘŀƭǘƛŦ ŜŘƛƭƳƛǒ ƻƭƳŀƴƤƴ ȅŀƴƤƴŘŀ TǎƭŀƳ 5ǸƴȅŀǎƤƴŘŀ Ŝƴ 

œƻƪ ǘŀǊǘƤǒƤƭŀƴ ǾŜ ŘƛƴŘŀǊ ƴŜŦǊŜǘƛƴ ƻŘŀƐƤƴŀ ȅŜǊƭŜǒǘƛǊƛƭŜƴ ōƛǊ ŀƪŀŘŜƳƛǎȅŜƴ ƻƭƳŀǎƤ ƛǘƛōŀǊƛȅƭŜ ŘŜ 

ŘƛƐŜǊƭŜǊƛƴŘŜƴ ŀȅǊƤƭƤǊΦ .ǀȅƭŜ œŜƭƛǒƪƛƭƛ ōƛǊ ŘǳǊǳƳǳƴ ŜƭōŜǘǘŜ ǇŜƪ œƻƪ ǎŜōŜōƛ ƻƭŀōƛƭƛǊǎŜ ŘŜ ōƛȊ ōǳǊŀŘŀ 

ǀȊŜƭƭƛƪƭŜ ƳŜǎŜƭŜȅŜ ŘŀƛǊ TǎƭŀƳ ŘǸƴȅŀǎƤƴŘŀƪƛ ƻƭǳƳǎǳȊ ŀƭƎƤ ǸȊŜǊƛƴŘŜ ŘǳǊƳŀƪ ƛǎǘƛȅƻǊǳȊ. Bu olumsuz hatta 

berbat aƭƎƤƴƤƴ ƎŜƴƛǒ ŀƴŀƭƛȊƛƴƛ ƛƭŜǊƭŜȅŜƴ ōǀƭǸƳƭŜǊŘŜ ȅŀǇƳŀŘŀƴ ǀƴŎŜ ǘŜƪ ōƛǊ ŎǸƳƭŜ ƛƭŜ ŘǳǊǳƳǳ ǒǳ 

ǒŜƪƛƭŘŜ ǀȊŜǘƭŜƳŜƪ ƳǸƳƪǸƴ ƎǀǊǸƴƳŜƪǘŜŘƛǊΦ aŀƳŀŦƛƘ ƪƻƴǳƴǳƴ ǀȊŜƭƭƛƪƭŜ TǎƭŀƳƛ ƪŜǎƛƳ ǘŀǊŀŦƤƴŘŀƴ ŘŀƘŀ 

ƛȅƛ ŀƴƭŀǒƤƭƳŀǎƤ ƛœƛƴ ƎƛǊƛǒ ƴƛǘŜƭƛƐƛƴŘŜ ōƛǊǘŀƪƤƳ ƪƻƴǳƭŀǊƤƴ ŜƭŜ ŀƭƤƴƳŀǎƤ ƪŀƴŀatimizce oldukça önem arz 

etmektedir. 

There is no another western scholar of Islam like Goldziher, who is subject of extraordinary respect 

on the one hand, and of extraordinary hatred and anger on the other hand. In other words Ignaz 

Goldziher differs from other western scholars of Islam by being an academician who has been at 

the center of religious hatred and being as the most controversial scholar in the Islamic World, 

besides being awarded with the title of the founder of Islamic Science in the broader World of 

Orientalism.  

While such a contradictory situation may have many reasons, of course, we would like to 

emphasize here especially the negative perception of the issue in the Islamic world.  

It is possible to summarize the situation as follows with a single sentence before carrying out 

extensive analysis of this negative and even terrible perception in the following sections: The main 

source of the problem is mainly conservative scholars/Intelectuals and traditional ulama from both 

Muslims and Jewry? 

However, in order for the issue to be better understood, especially by the conservative Islamic 

circles, it is very important to address some introductory issues such as the following:  

1.2. GOLDZIHER AS A HUMAN  

TƴǎŀƴƭŀǊƤƴ ŦƛƪƛǊƭŜǊƛƴƛ ŀƴƭŀƳŀȅŀ œŀƭƤǒƳŀƪΣ Ŝƴ ŀȊƤƴŘŀƴ ǀȊŜƭƭƛƪƭŜ ŘŜ ǀƴ ȅŀǊƎƤƭŀǊƤ ƪƤǊƳŀƪ ōŀƪƤƳƤƴŘŀƴ  

ƻƴƭŀǊƤƴ ƪƛǒƛƭƛƪƭŜǊƛ ƘŀƪƪƤƴŘŀ ŦƛƪƛǊ ǎŀƘƛōƛ ƻƭƳŀƪ - ƪƛǒƛǎŜƭ ǘŜŎǊǸōŜƳŜ ŘŜ ŘŀȅŀƴŀǊŀƪ ǎǀȅƭŜȅŜōƛƭǊƛƳ ƪƛ- 

ƻƭŘǳƪœŀ ǀƴŜƳƭƛ ǇƻȊƛǘƛŦ ōƛǊ Ǌƻƭ ƻȅƴŀƳŀƪǘŀŘƤǊ. 

Trying to understand people's opinions, at least in terms of breaking prejudices, having an idea 

about their personalities - I can say based on my personal experience - plays a very important 

positive role. 

мΦнΦмΦ IT{ hwTDTbΣ t9w{hb![T¢¸ !b5 /I!w!/¢9w 
DƻƭŘȊƛƘŜǊϥƛƴ ƪǀƪŜƴƛƴŜ ƎŜƭƛƴŎŜΣ ƳǳƘŀŦŀȊŀƪŀǊ ǾŜ ōŀƐƴŀȊ ƛǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜ DƻƭŘȊƘŜǊ ƘŀƪƪƤƴŘŀ ōƛǊǒŜȅƭŜǊ 

ƪŀǊŀƭŀȅƤǇ ǘŀ ƻƴǳƴ ¸ŀƘǳŘƛ ƪǀƪŜƴƛƴŜ ǀȊŜƭ ƻƭŀǊŀƪ ǾǳǊƎǳ ȅŀǇƳŀȅŀƴ ƘŜƳŜƴ Ƙƛœ ȅƻƪ ƎƛōƛŘƛǊΦ .ǳ ŘǳǊǳƳ ƛƪƛ 

ŀœƤŘŀƴ ŜƭŜǒǘƛǊƛȅƛ Ƙŀƪ ŜǘƳŜƪǘŜŘƛǊΦ .ƛǊƛƴŎƛǎƛ DƻƭŘȊƛƘŜǊ ŘƤǒƤƴŘŀƪƛ ƛƭƛƳ ƛƴǎŀƴƭŀǊƤƴŘŀƴ ōŀƘǎŜŘŜǊƪŜƴ ƻƴƭŀǊƤƴ 

da etnik kökenine ǘǳǘŀǊƭƤ ƻƭŀǊŀƪ ǾŜ ǀȊŜƭ ōƛǊ ōƛœƛƳŘŜ ǾǳǊƎǳ ȅŀǇƤƭƳŀƳŀǎƤ ōǳǊŀŘŀ ƪŀǎƤǘƭƤ ōƛǊ ƪŀǊŀƭŀƳŀ 

ƪŀƳǇŀƴȅŀǎƤ ƛƭŜ ƪŀǊǒƤ ƪŀǊǒƤȅŀ ƻƭŘǳƐǳƳǳȊǳ ƎǀǎǘŜǊƳŜƪǘŜŘƛǊΦ TƪƛƴŎƛǎƛ ƛǎŜ ōƛǊ ƛƴǎŀƴƤƴ Ŝǘƴƛƪ ƪǀƪŜƴƛƴŜ 

ōŀƪŀǊŀƪ ƻƴǳƴ ƘŀƪƪƤƴŘŀ ŘŜƐŜǊ ƘǸƪƳǸ ǾŜǊƳŜƪ ƘŜƳ TǎƭŀƳƤƴ ǒƛŘŘŜǘƭŜ ȅŀǎŀƪƭŀŘƤƐƤ ƤǊƪœƤƭƤƪ ŘŜƳŜƪǘƛǊ ƘŜƳ 

de kültürel olarak anti-ǎŜƳƛǘƛȊƳ ŀƴƭŀƳƤƴŀ ƎŜƭƛǊΦ Burada Goldziher'in yahudi kökenine olur olmaz her 

ǾŜǎƛƭŜȅƭŜ ǾǳǊƎǳ ȅŀǇƤƭƳŀǎƤƴƤƴ ŀƭǘƤƴŘŀƪƛ ǘŜƳŜƭ ǎŀƛƪŜ Ƴǳǘƭŀƪŀ ƛǒŀǊŜǘ ŜǘƳŜƪ ƎŜǊŜƪƛǊΥ  4ŀƐŘŀǒ Tslami 

hareketlerin anti-siyonist söylemlerinin kŀǘŜƎƻǊƛƪ ¸ŀƘǳŘƛ ŘǸǒƳŀƴƭƤƐƤƴŀ ŘǀƴǸǒƳŜǎƛ ǾŜ ŘǸƴȅŀŘŀƪƛ ƘŜǊ 

ƪǀǘǸƭǸƐǸ ȅŀƘǳŘƛƭŜǊŜ ōŀƐƭŀƳŀ ƪƻƳǇƭƻŎǳƭǳƐǳ Řŀ ǀƴŜƳƭƛ ōƛǊ Ǌƻƭ ƻȅƴŀƳŀƪǘŀŘƤǊ ƪƛ ōǳ ōŀƪƤǒ ŀœƤǎƤ Ƙŀƭŀ 

ƛǎƭŀƳƛ ƪŜǎƛƳƭŜǊŘŜ ƎǸœƭǸ ǾŜ ȅŀȅƎƤƴŘƤǊΦ Cŀƪŀǘ ŀǎƤƭ ƎŀǊƛǇ ǾŜ ŀƴƭŀǒƤƭƳŀȊ ƻƭŀƴƤ ōǳ ƳǳƘŀŦŀȊŀƪŀǊ ǾŜ ōŀƐƴŀȊ 

TǎƭŀƳi kesimlerin -iddia ettiklerinin tam tersine -DƻƭŘȊƛƘŜǊϥƛƴ ǀƭǸƴŎŜȅŜ ƪŀŘŀǊ ǘŀƳ ŀƴƭŀƳƤȅƭŀ ǘŀǾƛȊǎƛȊ 
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{ƛȅƻƴƛȊƳ ƪŀǊǒƤǘƤ ōƛǊ ǘŀǾƤǊ ǘŀƪƤƴŘƤƐƤƴŀ ŘŀƛǊ ŘŜǊƛƴ ōƛƭƎƛǎƛȊƭƛƪƭŜǊƛŘƛǊΦ Bu sebeple Goldziher'in anti-siyonist ve 

anti-emperyalist tutumuna gelecek bölümlerde dahŀ ƎŜƴƛǒ ƻƭŀǊŀƪ ŘŜƐƛƴƛƭŜŎŜƪǘƛǊΦ 

aǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪŜǎƛƳƛƴ DƻƭŘȊƛƘŜǊΩƛ ŀŘŜǘŀ άȅƤƭŀƴƤƴ ōŀǒƤέ Ǿŀ ȅŀ άōǸȅǸƪ ǒŜȅǘŀƴέ ƎǀǊŜŎŜƪ ƪŀŘŀǊ 

ƴŜŦǊŜǘ ŜǘƳŜƭŜǊƛ ƪŀǎƤǘƭƤ ƻƭŀǊŀƪ ƎƛǊƛǒƛƭŜƴ ǎƛǎǘŜƳŀǘƛƪ ōƛǊ ƪŀǊŀƭŀƳŀ ƪŀƳǇŀƴȅŀǎƤƴƤƴ ǸǊǸƴǸ ŘŜ ƻƭŀōƛƭƛǊΦ 

aǳƘǘŜƳŜƭŜƴ ōǳ ƪŀƳǇŀƴȅŀƴƤƴ ŀƭǘƤƴŘŀ Řŀ TǎƭŀƳ ƎŜƭŜƴŜƐƛƴŜ ƻƭŀƴ ƪǳǘǎŀȅƤŎƤ ōŀƪƤǒ ŀœƤǎƤ Ǌƻƭ ƻȅƴŀƳƤǒ 

ƻƭŀōƛƭƛǊΦ Iŀǘǘŀ DƻƭŘȊƛƘŜǊΩƛ ǒŜȅǘŀƴƭŀǒǘƤǊƳŀ ƪŀƳǇŀƴȅŀǎƤƴƤƴ ŀǎƤƭ ƘŜŘŜŦƛΣ hǊȅŀƴǘŀƭƛȊƳŘŜƴ ƎŜƭŜƴ ƘŀǊƛŎƛ 

ǎŜōŜǇƭŜǊƛ ōŀƘŀƴŜ ŀŘŜǊŜƪ ȅŀ Řŀ ŀǊŀœ ƻƭŀǊŀƪ ƪǳƭƭŀƴŀǊŀƪ TǎƭŀƳ ƎŜƭŜƴŜƐƛƴŜ ς özel olarak ta hadis 

geleƴŜƐƛƴŜ- yönelik olarak içeriden gelen gözden geçirme, ŜƭŜǒǘƛǊƛ ǾŜ ǎƻǊƎǳƭŀƳŀ ǘŀƭŜǇƭŜǊƛƴƛ ōŀǎǘƤǊƳŀƪ 

ǾŜ ƳŜǒǊǳƛȅŜǘƛƴŜ leke sürme bile olabilir.  

DƻƭŘȊƛƘŜǊΩƛƴ ƪƛǒƛƭƛƪ ǾŜ ƪŀǊŀƪǘŜǊƛƴŜ ƎŜƭƛƴŎŜΣ ƻƴŀ ƪŀǊǒƤ ǀƴ ȅŀǊƎƤƭƤ ǾŜ ƘŀǎƳŀƴŜ ǘŀǾƤǊ ǘŀƪƤƴŀƴƭŀǊƤƴ 

DƻƭŘȊƛƘŜǊΩƛƴ ƪƛǒƛƭƛƐƛƴƛ ƳŜǊŀƪ ŜŘƛǇ ǘŜ ȅŀƪƤƴŘŀƴ ǘŀƴƤƳŀ œŀōŀǎƤƴŀ ƎƛǊŘƛƪƭŜǊƛ ƘŜƳŜƴ Ƙƛœ ƎǀǊǸƭƳŜƳƛǒǘƛǊΦ 

!ƪǎƛƴŜ ƳǳǘŀŀǎǎƤǇ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪŜǎƛƳƭŜǊƛƴ ǀƴȅŀǊƎƤƭŀǊƤ ƻƴƭŀǊƤƴ DƻƭŘȊƛƘŜǊ ƎƛōƛƭŜǊƛƴƛ ŘǸǒƳŀƴΣ 

ŀƘƭŀƪǎƤȊ ǾŜ ǒŜǊ ƛƴǎŀƴƭŀǊ ƻƭŀǊŀƪ ƎǀǊƳŜƭŜǊƛƴƛ ƳŜǒǊǳƭŀǒǘƤǊƳŀȅŀ ǎŜǾƪ ŜǘƳƛǒǘƛǊΦ  

GoldȊƛƘŜǊϥƛƴ ƪƛǒƛƭƛƐƛ ƛƭŜ ƛƭƎƛƭƛ ƻƭŀǊŀƪ Ŝƴ ǀƴŜƳƭƛ ƎǀǎǘŜǊƎŜ ƛǎŜΣ ƻƴǳƴ ŀƪŀŘŜƳƛƪ ŜƴŘƛǒŜƭŜǊŘŜƴ ǀǘŜ ƘŜǊƘŀƴƎƛ 

ōƛǊ œƤƪŀǊ ŜƴŘƛǒŜǎƛ ǘŀǒƤƳŀȅŀƴΣ ƘŀȅŀǘƤƴƤ ƛŘŜŀƭƭŜǊƛƴŜ ŀŘŀȅŀƴ ǾŜ ōǳ ƛŘŜŀƭƭŜǊƛƴŜ ǎŀŘƤƪ ƪŀƭŀƴ ǘǳǘŀǊƭƤ ǾŜ ŘǸǊǸǎǘ 

ōƛǊ ƪƛǒƛƭƛƪ ǎŜǊƎƛƭŜƳŜǎƛŘƛǊΦ hƴǳƴ ƛŘŜŀƭƛȊƳƛƴŜ ǒŜƪƛƭ veren amaç ve hedeflerinin hem bir yahudi olarak 

ƪŜƴŘƛǎƛ ŀœƤǎƤƴŘŀƴ ƘŜƳ ŘŜ aǸǎƭǸƳŀƴƭŀǊ ŀœƤǎƤƴŘŀƴ ƪǀǘǸΣ ȊŀǊŀǊƭƤ ǾŜ ŀƘƭŀƪ ŘƤǒƤ ōƛǊ ȅǀƴǸ ƻƭǳǇ ƻƭƳŀŘƤƐƤ 

ǸȊŜǊƛƴŘŜ ƛǎŜ ȅƛƴŜ ƛƭŜǊƭŜȅŜƴ ōǀƭǸƳƭŜǊŘŜ ƎŜƴƛǒ ƻƭŀǊŀƪ ŘǳǊǳƭŀŎŀƪǘƤǊΦ 

mȊŜǘƭŜ DƻƭŘȊƛƘŜǊϥƛƴ ōƛǊ ǒŀǊƭŀǘŀƴΣ ǒǀƘǊŜǘ ŀǾŎƤǎƤΣ œƤƪŀǊǇŜǊŜǎǘ ǾŜ ƛƭƪŜǎƛȊ ōƛǊƛ ƻƭŘǳƐǳƴǳ ǎǀȅƭŜƳŜƪ ƳǸƳƪǸƴ 

ƻƭƳŀȅƤǇ ŀƪǎƛƴŜ ƘŀȅŀǘƤƴƤ ŜǾǊŜƴǎŜƭ ƛŘŜŀƭƛƴŜ ŀŘŀƳƤǒ ϦŀŘŀƴƳƤǒϦ ǾŜ ƎŀȅŜǘ ǘǳǘŀǊƭƤ ōƛǊ ƛƭƛƳ ǾŜ ŦƛƪƛǊ ŀŘŀƳƤ 

ƻƭŘǳƐǳ ǊŀƘŀǘƭƤƪƭŀ ǎǀȅƭŜƴŜōƛƭƛǊΦ 

DƻƭŘȊƛƘŜǊ TǎƭŀƳΩŘŀ ŀǊŀŘƤƐƤ ǒŜȅ ǒǳȅŘǳΥ {ŀŦƭƤƪ ƳŀƴŜǾƛȅŀǘ ǾŜ ōƻȊǳƭƳŀƳƤǒƭƤƪ ǇŜǒƛƴŘŜȅŘƛ όDƻƭŘȊƛƘŜǊ ǾŜ 

Hadis, s. 47). 

hƴǳƴ ǒŀƘǎƛȅŜǘ ǾŜ ǎŀƐƭŀƳ ōƛǊ ƪŀǊŀƪǘŜǊ ǎŀƘƛōƛΣ ŘǸǊǸǎǘ ōƛǊ ƪƛǒƛƭƛƐŜ ǎŀƘƛǇ ƻƭŘǳƐǳ ƛƭŜǊƭŜȅŜƴ ǎŀȅŦŀƭŀǊŘŀ ŘŀƘŀ 

Řŀ ŀœƤƪ ƻƭŀǊŀƪ ƎǀǊǸƭŜŎŜƪǘƛǊΦ 

As for the origin of Goldziher, there seems to be almost none in conservative and bigoted Islamic 

circles that blacken something about Goldzher and does not specifically emphasize his Jewish 

origin. This situation deserves criticism from two aspects. First, when talking about scholars other 

than Goldziher, the fact that they are not consistently and specifically emphasized on their 

ethnicity shows that we are facing a deliberate smear campaign here. Secondly, judging a person 

by his/her ethnicity means both racism which is stricly forbidden by Islam and culturally anti-

Semitism which is condemned by the world public conscience. Here, it is necessary to point out the 

main motive behind the emphasis of Goldziher's Jewish origin on every occasion: The 

transformation of anti-Zionist rhetoric into the racist categorical anti-Semitism and the conspiracy                 

theory of linking every evil in the world to the Jews - which is still in the Islamic part it strong and 

common- also plays an important role.  But what is strange and incomprehensible is the deep 

ignorance of these conservative and bigoted LǎƭŀƳƤŎ ŎƛǊŎƭŜǎ- on the contrary of what they think - 

that Goldziher had a completely anti-Zionist attitude until his death. Therefore, it would be 

appropriate to consider Goldziher's anti-Zionist and anti-imperialist attitudes more broadly in the 

upcoming sections. 

This enmity may also be the product of a systematic defamation campaign that was intentionally 

attempted by the conservative Islamic circles to hate Goldziher enough to see him as "the head of 

the snake" or "the big devil". Presumably, the blessing approaches to the Islamic tradition may 
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have played a role in this campaign as well.  In fact, the main target of the demonization campaign 

of Goldziher may be to suppress the ƛƴǘŜǊƴŀƭ ŘŜƳŀƴŘǎ ŎƻƳƛƴƎ ŦǊƻƳ ŎǊƛǘƛŎŀƭ TǎƭŀƳƛŎ ŎƛǊŎƭŜǎ Ŧƻr 

review, criticism and questioning of Islamic tradition ςespecially the Hadith tradition and 

literature- by using external reasons coming from Orientalism as an excuse or by using them as 

tools aiming to disnonor of legitimacy of critical approaches. 

As to his personaltiy and character, the situation is not better. It is also almost never seen that 

those who are biased and hostile towards Goldziher have tried to wonder about his personality 

and get to know him closely. On the contrary, the prejudices of the conservative Islamic groups 

have prompted them to legitimize their view of Goldziher as enemy, immoral and evil man. 

The most important indicator of Goldziher's personality is that he exhibits a consistent and honest 

personality that does not have any concerns beyond academic worries, devotes his life to his ideals 

and remains loyal to them. Whether the goals and objectives that shape his idealism have a bad, 

harmful and immoral aspects both for himself as a Jew and for Muslims in general will be discussed 

in the following sections. In summary, it is not possible to say that Goldziher is a charlatan, fame 

hunter, sordid and unprincipled person; on the contrary, he can easily be said to be a "devoted" 

and highly consistent scientist and intellectual man devoted his life to his universal ideal.  

What Goldziher was ƭƻƻƪƛƴƎ ŦƻǊ ƛƴ LǎƭŀƳ ǿŀǎ άǇurity, spirituality and 

intactness/pristineness/unspoiltnessέ (Goldziher and Hadith, p. 47). 

It will be seen more clearly in the following pages that he has an honest personality with a solid 

character. 

1.2.2. IT{ {h/T![ 9b±Twhba9b¢ 
DƻƭŘȊƛƘŜǊ Ǝƛōƛ ōƛǊƛǎƛƴƛƴ ƪƛǒƛƭƛƪ ǾŜ ƪŀǊŀƪǘŜǊƛ ƘŀƪƪƤƴŘŀ ŦƛƪƛǊ ŜŘƛƴŜōƛƭƳŜƪ ƛœƛƴ ƻƴǳƴ ǎƻǎȅŀƭ œŜǾǊŜǎƛƴŜ 

ōŀƪƳŀƪ ǘŀ ŀȅŘƤƴƭŀǘƤŎƤ ƻƭŀŎŀƪǘƤǊΦ hƴǳƴ ŀƛƭŜǎƛƴƛƴ ǾŜ ȅŀƪƤƴ œŜǾǊŜǎƛƴƛƴ ƻƭŘǳƪœŀ ŘƛƴŘŀǊ ōƛǊ ȅŀǇƤŘŀ ƻƭŘǳƐǳƴǳ 

ōƛƭƳŜƪ ǀȊŜƭƭƛƪƭŜ ǀƴŜƳƭƛŘƛǊΦ ¸ǀƴŜǘƛŎƛ ŜƭƛǘƭŜǊƭŜ ƻƭŀƴ ƛƭƛǒƪƛǎƛ ŘŜ ǘŀƳŀƳŜƴ ŀƪŀŘŜƳƛƪ ŘǸȊƭŜƳŘŜ ƻƭǳǇΣ ǇƻƭƛǘƛƪΣ 

ǀȊŜƭƭƛƪƭŜ ŘŜ ƪƻƭƻƴƛȅŀƭ ƎƛǊƛǒƛƳƭŜǊ ƛœŜǊƛǎƛƴŘŜ Ƙƛœ ƻƭƳŀƳƤǒǘƤǊΦ 5ƛƐŜǊ ōƛǊ ǀƴŜƳƭƛ ƴƻƪta, onun sosyal 

œŜǾǊŜǎƛƴƛƴ ǎŀŘŜŎŜ ȅŀƘǳŘƛƭŜǊΩŘŜƴ ǾŜȅŀ IƤǊƛǎǘƛȅŀƴƭŀǊŘŀƴ ƛōŀǊŜǘ ƻƭƳŀŘƤƐƤΣ ŀƪǎƛƴŜ Ŝƴ ȅŀƪƤƴ ŘƻǎǘƭŀǊƤ 

ŀǊŀǎƤƴŘŀ aǸǎƭǸƳŀƴ œŜǾǊŜƭŜǊƛƴ ŀƐƤǊƭƤƪƭƤ ōƛǊ ȅŜǊ ǘǳǘǘǳƐǳŘǳǊΦ 5ŀƘŀ ƛƭƎƛƴŎƛ ƛǎŜΣ ƎǸƴƭǸƪƭŜǊƛƴŘŜƴ ŀƴƭŀǒƤƭŘƤƐƤ 

ǸȊŜǊŜΣ ƘŀȅŀǘƤƴŘŀ ȅŀǒŀŘƤƐƤ ƴŀŘƛǊ ƳǳǘƭǳƭǳƪƭŀǊƤƴ ȊƛǊǾŜǎƛƴŜΣ aǸǎƭǸƳŀƴ ŘƻǎǘƭŀǊƤ ǾŜ ŜƴǘŜƭŜƪǘǸŜƭƭŜǊƛ ƛƭŜ 

ƻƭŘǳƐǳ ŘǀƴŜƳƭŜǊŘŜ ƤƭŀǒƳƤǒ ƻƭƳŀǎƤŘƤǊΦ YŜǎƛƴ ƻƭŀƴ ǒǳŘǳǊ ƪƛ ƻƴǳƴ ǎƻǎȅŀƭ œŜǾǊŜǎƛƴŘŜ ƪŜƴŘƛǎƛƴƛƴ 

ƪŀǊŀƪǘŜǊƛƴƛ ǾŜ ŀƘƭŀƪƛ ȅŀǇƤǎƤƴƤ ƻƭǳƳǎǳȊ ȅǀƴŘŜ ŜǘƪƛƭŜȅŜŎŜƪ ƛƭƛǒƪƛƭŜǊŜ ǾŜ ƎŜƭƛǒƳŜƭŜǊŜ ǊŀǎǘƭŀƳŀƪ ƳǸƳƪǸƴ 

ŘŜƐƛƭŘƛǊΦ .ǳ ŘǳǊǳƳǳ ŘŀƘŀ Řŀ ŀœƤƪ ōƛǊ ǒŜƪƛƭŘŜ ƎǀǊŜōƛƭƳŜƪ ƛœƛƴΣ ƻƴǳƴ ǎƻǎȅŀƭ œŜǾǊŜǎƛƴƛƴ ŘŀƘŀ ŘŀǊ ōƛǊ 

ōǀƭǸƳǸƴŜΣ ŀǊƪŀŘŀǒ œŜǾǊŜǎƛƴŜ ŘŜ ōƛǊ ƎǀȊ ŀǘƳŀƪ ƻƭŘǳƪœŀ ȅŀǊŀǊƭƤ ƻƭŀŎŀƪǘƤǊΦ 

It would be enlightening to look at his social environment in order to get an idea of someone like 

Goldziher's personality and character. It is especially important to know that his family and his 

close circle was very religious and pious. His relationship with the ruling elite was also on an 

academic level, and he has never been engaged  in political, especially colonial activities and 

circles. Another important point is that his social circle is not only Jews or Christians, but Muslim 

circles are dominant among his closest friends. More interestingly, it is understood from his diaries 

that he reached the peak of his rare happiness in his life with his Muslim friends and intellectuals. 

What is certain is that it is not possible to come across relations and developments that would 

adversely affect his character and moral structure in his social environment. In order to see this 

more clearly, it would be useful to take a look at a narrower part of his social circle, the circle of 

friends. 
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1.2.3. IT{ /Tw/[9 hC CwT9b5{ 
DƻƭŘȊƛƘŜǊϥƛƴ ŀǊƪŀŘŀǒ œŜǾǊŜǎƛƴŜ ōŀƪƤƭŘƤƐƤƴŘŀΣ ƻƴƭŀǊƤƴ ƴŜǊŜŘŜȅǎŜ ǘŀƳŀƳƤƴƤƴΣ sadece Yahudi veya 

IƤǊƛǎǘƛȅŀƴƭŀǊŘŀƴ ŘŜƐƛƭ ς Mustafa es-Sibai efendi, el-Afgani, Tahir el-Cezairi, Muhammed Abduh, Emir 

!ōŘƤƭƪŀŘƛǊ Ǝƛōƛ- Müslümanlardan da,  idealist entelektüeller ve akademisyenlerle dostluklar 

ƪǳǊŘǳƐǳƴǳ ƎǀǊƳŜƪ ȊƻǊ ŘŜƐƛƭŘƛǊΦ hƴǳƴ ŀǊƪŀŘŀǒ œŜǾǊŜǎƛƴŜ ƘƻŎŀƭŀǊƤƴƤ Řŀ ƪŀǘŀŎŀƪ ƻƭǳǊǎŀƪΣ DƻƭŘȊƛƘŜǊΩƛƴ 

sadece ƘƻŎŀǎƤ ±ŀƳōŜǊȅΩƴƛƴ ŀƪŀŘŜƳƛƪ ȅǀƴǸ ŘƤǒƤƴŘŀƪƛ ōŀȊƤ ǘŀǾƤǊƭŀǊƤƴŀ ƪŀǘƤƭƳŀŘƤƐƤ Ƙŀǘǘŀ ǘŜǇƪƛ ǾŜǊŘƛƐƛΣ 

ƻƴǳƴ ŘƤǒƤƴŘŀ ƘƻŎŀ ǾŜ ŀǊƪŀŘŀǒ œŜǾǊŜǎƛȅƭŜ ƛƭƎƛƭƛ ƻƭŀǊŀƪ ƻƭǳƳǎǳȊ ƘŜǊƘŀƴƎƛ ōƛǊ ŘŜƐŜǊƭŜƴŘƛǊƳŜde 

ōǳƭǳƴƳŀŘƤƐƤ Řŀ ƎǀǊǸƭƳŜƪǘŜŘƛǊΦ .ƛǊ ŘŜ {ƴƻǳŎƪ IǳǊƎƻƴƧŜϥǳƴ ƪƻƭƻƴƛȅŀƭ ŦŀŀƭƛȅŜǘƭŜǊƛƴŜ ƘƛœōƛǊ ȊŀƳŀƴ ǎƤŎŀƪ 

ōŀƪƳŀƳƤǒǘƤǊΦ .ǳƴƭŀǊƤƴ ŘƤǒƤƴŘŀ ƘƻŎŀƭŀǊƤ ǾŜ ŀǊƪŀŘŀǒƭŀǊƤ ƘŀƪƪƤƴŘŀ ƻƭǳƳǎǳȊ ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊŘŜ 

ōǳƭǳƴƳŀƳƤǒǘƤǊΦ 

Looking at Goldziher's circle of friends, it is not difficult to see that almost all of them are idealist 

intellectuals and academics not only from Jews or Christians but also from Muslims like Mustapha 

al-Sibai Afandi, al-Afghani, Tahir al-Jazairi, Muhammad Abduh, Ameer Abd al-Qadir as a member of 

freemasons of Damascus : 

If we add his teachers to his circle of friends, it can be seen that Goldziher did not agree with his 

teacher Vambery, not academically but especially politically, as a double-sided agent working for 

Britain and Ottoman at the same time.  Also, he has never favored Snouck Hurgonje's colonial 

activities. Apart from these, he did not make any negative evaluations about his teachers and 

friends.    

1.2.4. IT{ !/!59aT/ /Tw/[9{ 
Goldziher'in akademiƪ œŜǾǊŜǎƛƴƛƴ ǾŜ ŀǊƪŀŘŀǒƭŀǊƤƴƤƴ ƘŜǊ ōƛǊƛǎƛƴƛƴ ŎƛŘŘƛ ōƛƭƛƳ ƛƴǎŀƴƭŀǊƤ ƻƭŘǳƪƭŀǊƤƴŘŀ 

ƪǳǒƪǳ ȅƻƪǎŀ ƻƴƭŀǊŘŀƴ ƘƛœōƛǊƛǎƛƴƛƴ DƻƭŘȊƛƘŜǊϥƛƴ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛƴƛ ǇŀȅƭŀǒǘƤƪƭŀǊƤ ǎǀȅƭŜƴŜƳŜȊΦ 

YŜƴŘƛǎƛƴƛƴ œŜǾǊŜǎƛƴƛ ƻƭǳǒǘǳǊŀƴ ŘƛƐŜǊ ōǸǘǸƴ ƳŜǎƭŜƪǘŀǒƭŀǊƤƴŘŀƴ DƻƭŘȊƛƘŜǊϥƛ ŀȅƤǊŀƴ Ŝƴ ǀƴŜƳƭƛ ƴƻƪǘŀ Řŀ 

ƛǒǘŜ ōǳdur. .ƛǊ ŀƴƭŀƳŘŀ ƻƴǳƴ ƘŀȅŀǘƤƴƤƴ ŘŀǾŀǎƤ ƪŀōǳƭ ŜǘǘƛƐƛ ōǳ ƛŘŜŀƭƛƴŘŜ ȅŀƭƴƤȊ ǾŜ ǘŜƪ ōŀǒƤƴŀ ƻƭŘǳƐǳƴǳ 

ǎǀȅƭŜƳŜƪ ȅŀƴƭƤǒ ƻƭƳŀȅŀŎŀƪǘƤǊΦ Iŀǘǘŀ ŀȅƴƤ ƘŜŘŜŦŜ ȅǀƴŜƭƳƛǒ ƎǀǊǸƴǎŜƭŜǊ ōƛƭŜ ȅƛƴŜ ŘŜ ƴƛƘŀƛ ǘŀƘƭƛƭŘŜ 

Goldziher ile ƻƴǳƴ ŜƴȅŀƪƤƴ ŀǊƪŀŘŀǒƤ {ƴƻǳŎƪ ŀǊŀǎƤƴŘŀ bile amaçsal ve yöntemsel ŘŜǊƛƴ ŦŀǊƪƭŀǊƤƴ 

ōǳƭǳƴŘǳƐǳƴǳ ǾŜ DƻƭŘȊƛƘŜǊϥƛƴ ȅƛƴŜ ŘŜ ŘŀǾŀǎƤƴŘŀ ȅŀƭƴƤȊ ƻƭŘǳƐǳƴǳ ōƛƭƳŜƪ ƎŜǊŜƪƛǊΦ Bu nokta o kadar 

önemlidir ki, ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜ DƻƭŘȊƛƘŜǊϥŘŜƴ ǎƻƴǊŀ Ŝƴ œƻƪ ǒŜȅǘŀƴƭŀǒǘƤǊƤƭƤǇ ƴŜŦǊŜǘ 

ƻōƧŜǎƛƴŜ ŘǀƴǸǒǘǸǊǸƭŜƴ ǾŜ DƻƭŘȊƛƘŜǊϥƛƴ ǘŀƪƛǇœƛǎƛ ƻƭŀǊŀƪ ǎǳƴǳƭŀƴ {ŎƘŀŎƘǘϥƤƴ ŀǎƭƤƴŘŀ DƻƭŘȊƛƘŜǊϥƛƴ ŘŜƐƛƭ 

{ƴƻǳŎƪϥǳƴ ǘŀƪƛǇœƛǎƛ ƻƭŘǳƐǳ ƎŜǊœŜƐƛƴƛ ƎǀȊŘŜƴ ƪŀœƤǊƳŀȅŀ ōƛƭŜ ȅƻƭ ŀœŀōƛƭƳƛǒǘƛǊΦ 

There is no doubt that the scholars from Goldziher's academic circles and friends are serious 

scientists, but none of them share Goldziher's universal monotheism ideal. This is the most 

important point that distinguishes Goldziher from all his other colleagues. In a sense, it would not 

be wrong to say that he was alone and singly in this ideal, which he considered it as the cause of 

his life. Even if they seem to be directed towards the same goal, it is still necessary to know that in 

the final analysis there are deep intentional and methodological differences between Goldziher 

and his best friend Snouck, and that Goldziher is still alone in his case. This point is so important 

that it has even caused to overlook the fact that in the conservative Islamic circles, Schacht, who 

was most demonized and hated  name after Goldziher, was actually a follower of Snouck, not 

Goldziher: 

 

1.2.4.1. Goldziher-Snouck-Schacht  
The Goldziher-Snouck partnership is not the matter simply of a (still early) avowal; the evidence for 

it consumes the life of both scholars. An especially telling example is that when Goldziher, in his 
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1904 !ƳŜǊƛŎŀƴ ƭŜŎǘǳǊŜ ŀǘ ǘƘŜ {ǘΦ [ƻǳƛǎ ²ƻǊƭŘ CŀƛǊ ά5ƛŜ CƻǊǘǎŎƘǊƛǘǘŜ ŘŜǊ LǎƭŀƳ-Wissenschaft in den 

letzten drei Jahrzehnten (The Progress of Islamwissenschaft in the Last Thirty Years ύέτcovered in 

the last chapter at great lengthτcame to describe the signal recent advances thus constitutive of 

ŀƴ ŀǳǘƻƴƻƳƻǳǎ Ψ{ŎƛŜƴŎŜ ƻŦ LǎƭŀƳΩΣ ŀƳƻƴƎǎǘ ǘƘŜƳ ǿƘŀǘ Ƙŀǎ ǘƘǳǎ ŦŀǊ Ƴƻǎǘ ŎƻƴŎŜǊƴŜŘ ǳǎΥ мύ ǘƘŜ 

intellectual and cultural development of Islam historically vis-à-vis a critical reading of the Hadith, 

2) the idea that Islamic laǿ ƘŀŘ ŎƻƳŜ ǘƻ ŦǳƴŎǘƛƻƴ ƴƻǘ ŀǎ ΨǇƻǎƛǘƛǾŜ ƭŀǿΩ ōǳǘ ŀƴ ƛŘŜŀƭ ǘƻ ōŜ 

ŀŎƪƴƻǿƭŜŘƎŜŘΣ оύ ǘƘŜ ŎǊǳŎƛŀƭ ǊƻƭŜ ƻŦ ǘƘŜ ŎƻƭƭŜŎǘƛǾƛǎǘ ƻǊ ΨŎŀǘƘƻƭƛŎΩ ǇǊƛƴŎƛǇƭŜ όLƧƳŀΨύ ŀǎ ƛƴ ŦŀŎǘ ŘŜŦƛƴƛƴƎ 

όƻǊ ƛŘŜŀƭƛȊƛƴƎύ ŦǊƻƳ ǘƘŜ ǇǊŜǎŜƴǘ ōŀŎƪǿŀǊŘǎ ǿƘŀǘ ŎƻƴǎǘƛǘǳǘŜŘ ΨhǊǘƘƻŘƻȄΩ LǎƭŀƳΣ пύ ōǳǘ ǘhen also as 

the corollary to the first three, the breathtaking diversity of what came under the heading of 

ΨLǎƭŀƳΩΣ ǎǇŜŀƪƛƴƎ ǘƻ ǘƘŜ ǊŜƛŦƛŜŘ /accommodationist tendency of Islamic Orthodoxy and 

jurisprudence vis-à-vis local circumstances and practice; of these four, he, no doubt altogether 

generously but also indicatively, attributed the last three especially to Snouck (apparently 

retaining only the first part for himself) . Just as, for that matter, Joseph Schacht, the great 

projected redeemer oŦ DƻƭŘȊƛƘŜǊΩǎ origial modernist vision and methodology, was in fact a student 

ŀƭǘƻƎŜǘƘŜǊ ƴƻǘ ƻŦ ǘƘŜ ƭŀǘǘŜǊ ōǳǘ ƻŦ {ƴƻǳŎƪΩǎΦ (David Moshfegh, p. 355). 

Indeed, as ŀ ŎƻƴŦƛǊƳŀǘƻǊȅ ƛƴŘƛŎŀǘƻǊ άCǊƻƳ мфнр ƻƴǿŀǊŘΣ {ŎƘŀŎƘǘ ǇǳǊǎǳŜŘ ǘǿƻ Ƴŀƛƴ ŀŎǘƛǾƛǘƛŜǎ 

during his vacations and breaks. One was to visit Leiden as often as possible to study with the man 

he considered to be the greatest expert in Islamic Studies in Europe, Christian Snouck Hurgronje 

(1857-1936). The other was to spend as much time as he could in the Middle East and North 

!ŦǊƛŎŀΦέ( ²ŀƪƛƴΣ WŜŀƴŜǘǘŜΣ άwŜƳŜƳōŜǊƛƴƎ WƻǎŜǇƘ {ŎƘŀŎƘǘ όмфлн-мфсфύέΦ L[{tΣ IŀǊǾŀǊŘ [ŀǿ {ŎƘƻƻƭΣ 

hŎŎŀǎƛƻƴŀƭ tǳōƭƛŎŀǘƛƻƴǎ п όнллоύΣ оΦ hǊ ǎŜŜ ŦƻǊ ǘƘŀǘ ƳŀǘǘŜǊ ǘƘŜ {ŎƘŀŎƘǘΩǎ ƳŀƴƛŦŜǎǘƭȅ ǊŜǾŜǊŜƴǘƛŀƭ ƛƴǘǊƻŘǳŎǘƛƻƴ 

with Bousquet to Selected Works of Snouck C. Hurgronje, V-XXI, part of the reason for whose publication 

ǿŀǎ ǎŀƛŘ ǘƻ ōŜ ǘƻ άǇŀȅ ƘƻƳŀƎŜ ǘƻ ǘƘŜ ƳŀǎǘŜǊέύΦόp. 355/226)  

1.2.4.2. Goldziher was not a part of politicized orientalism contrary to his teacher Vambery 
±łƳōŞǊȅΩǎ ƭƛŦŜ ǊŜŀŘǎ ƭƛƪŜ wƻƳŀƴǘƛŎ ŦƛŎǘƛƻƴ ƻŦ ŀn especially adventurous type. He was from a 

meager Jewish Orthodox background, born congenitally lame, and was early apprenticed to a 

dressmaker. He would however become a tutor at the Ottoman court, eventually a professor at 

the University of Budapest, a long-time advisor to the Turkish Sultan (Abdul Hamid) and a British 

secret agent. He converted first to Christianity, then to Islam, traveled as a dervish throughout 

/ŜƴǘǊŀƭ !ǎƛŀΣ ƻƴ ǿƘƻǎŜ ǇŜƻǇƭŜǎ ŀƴŘ ƭŀƴƎǳŀƎŜǎ ƘŜ ōŜŎŀƳŜ ǎǳǇǇƻǎŜŘƭȅ ŀƴ ΨŜȄǇŜǊǘΩΦ Iƛǎ ƎǊŜŀǘŜst 

achievement seems to have been his facility with languages and his capacity to divine what the 

different audiences he moved in wanted to hear. He is also famous in the annals of Zionism for 

having played the role of intermediary between Herzl and the Turkish Sultan. Goldziher idealized 

Vámbéry in his youth but perhaps not surprisingly, given his great sincerity, eventually came to 

despise his old teacher as a wile opportunist.( hƴ ǎƻƳŜ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƛƳǇǊŜǎǎƛƻƴǎΣ ǎŜŜ DƻƭŘȊƛƘŜǊΣ ¢ŀƎŜōǳŎƘŜΣ 
pp. 29-30, 226-7. On a decidedly anti-Goldziher version of their relations, see Patai, Ignaz Goldziher and His Oriental 

Diary, pp. 37-45).(p. 317/140). 

 

 

1.2.4.3. DƻƭŘȊƛƘŜǊΩǎ !ŎŎǳǎŀǘƛons to Vambery was accurate 
Conrad then moved on here to suggest that at least certain ƻŦ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎǳǎŀǘƛƻƴǎ ŀƴŘ 

fulminations in the Tagebuch, namely, those against his early mentor, Arminius Vámbéry (1832-

1913), were essentially accurate in substance.(p. 310/125) 

And, in fact, unlike the later positioning of Goldziher as against Said, Conrad here cited Said on the 

tendentious, invidious, politicized Orientalism of the West to argue that Goldziher provided a 
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precise contrast to these currents dominant in the cultural context of the nineteenth century, 

while Vámbéry was the very embodiment of them (P. 310/125). 

 

1.3. GOLDZIHER AS A RELIGIOUS MAN 

1.3.1. !{ ! W9²T{I 
.ŀǒǘŀ ƪŜƴŘƛ ƎǸƴƭǸƪƭŜǊƛ ƻƭƳŀƪ ǸȊŜǊŜ ƘŜƳŜƴ ōǸǘǸƴ ƪŀȅƴŀƪƭŀǊ ǾŜ ŀǊŀǒǘƤǊƳŀƭŀǊ ƻƴǳƴ ƎŀȅŜǘ ŘƛƴŘŀǊ ōƛǊ 

ŀƛƭŜŘŜƴ ƎŜƭŘƛƐƛ ǾŜ ƪŜƴŘƛǎƛƴƛ ŘŜ ōǳ ŘƛƴŘŀǊƭƤƐƤƴƤ ƘŀȅŀǘƤƴƤƴ ǎƻƴǳƴŀ ƪŀŘŀǊ ǎǸǊŘǸǊŘǸƐǸ konusunda hemfikir 

ƻƭŘǳƐǳ ƛœƛƴ ōǳ ƪƻƴǳŘŀ ŦŀȊƭŀ ōƛǊ ŀǊŀǒǘƤǊƳŀ ȅŀǇƳŀȅŀ ǾŜ ȅƻǊǳƳŀ ƎƛǘƳŜȅŜ ƎŜǊŜƪ ȅƻƪǘǳǊΦ 

bƛǘŜƪƛƳ ƪŜƴŘƛǎƛ ƎǸƴƭǸƐǸƴŘŜ ƪŜƴŘƛǎƛƴƛƴ Řƛƴƛƴƛƴ ǇŜȅƎŀƳōŜǊƭŜǊƛƴ ŜǾǊŜƴǎŜƭ Řƛƴƛ ƻƭŘǳƐǳƴǳ ǾŜ ¸ŀƘǳŘƛ 

ŘƻƐƳŀƪƭŀ ƪŜƴŘƛǎƛƴƛ ōǳ ŜǾǊŜƴǎŜƭ Řƛƴƛƴ ŀǘŀƴŀƴ ōƛǊ ǘŜƳǎƛƭŎƛǎƛ ƻƭŀǊŀƪ ƘƛǎǎŜǘǘƛƐƛƴƛ ŀœƤƪœŀ ōŜƭƛǊǘƳŜƪǘŜŘƛǊΦ  

mǘŜ ȅŀƴŘŀƴ ȅƛƴŜ ŀȅƴƤ ƎǸƴƭǸƪƭŜǊŘŜ ǾŜ ƪŀȅƴŀƪƭŀǊŘŀ ƻƴǳƴ TǎƭŀƳϥŀ ǎƤƴƤǊƭŀǊƤ ȊƻǊƭŀȅŀƴ ōƛǊ ǎŜƳǇŀǘƛ ƛƭŜ 

ȅŀƪƭŀǒǘƤƐƤƴƤΣ Ƙŀǘǘŀ ȊŀƳŀƴ ȊŀƳŀƴ ƪŜƴŘƛǎƛƴƛ aǸǎƭǸƳŀƴ ƻƭŀǊŀƪ ƴƛǘŜƭŜŘƛƐƛƴƛ ŘŜ ƎǀǊƳŜƪǘŜȅƛȊΦ 

C!Y!¢ Dh[5½LI9w a«{[«a![LFLbL w9{a9b ¢9{/T[ ±9 T[!b 9¢aT  59FT[5TwΦ aŀƳŀŦƛƘ ƻƴǳƴ TǎƭŀƳϥƤ 

ƪŜƴŘƛǎƛƴƛƴ ƘŀƴƛŦƭƛƐƛƴƛƴ ȅŀ Řŀ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳƛƴƛƴ ƛŘŜŀƭ ōƛǊ ǇǊƻǘƻǘƛǇƛ ƻƭŀǊŀƪ ƎǀǊŘǸƐǸƴǸ ǊŀƘŀǘƭƤƪƭŀ 

ifade edebiliriz. 

YŀƭǇƭŜǊŘŜ ƻƭŀƴƤ !ƭƭŀƘ ōƛƭƛǊΣ ŀƴŎŀƪ ƻƴǳƴ aǸǎƭǸƳŀƴ ƻƭǳǇ ƻƭƳŀŘƤƐƤƴƤ ƳŜǎŜƭŜǎƛƴŜ dair en gerçekçi 

ŘŜƐŜǊƭŜƴŘirmenin David MoshfeqƘϥƛƴ ǒǳ ǎŀǘƤǊƭŀǊƤƴŘŀ ƛŦŀŘŜǎƛƴƛ ōǳƭŘǳƐǳƴǳ ǎǀȅƭŜƳŜƪ ȅŀƴƭƤǒ 

ƻƭƳŀȅŀŎŀƪǘƤǊΥ 

.ǳǊŀŘŀƴ ƘŀǊŜƪŜǘƭŜ ƎŜƭŜƴŜƪǎŜƭ ƳǳƘŀŦŀȊŀƪŀǊ aǸǎƭǸƳŀƴ ƛƭƛƳ ŀŘŀƳƭŀǊƤƴƤƴ DƻƭŘȊƛƘŜǊϥƛƴ TǎƭŀƳϥŀ ƻƭŀƴ 

ȅŀƪƭŀǒƤƳƭŀǊƤƴŘŀ ƪŜƴŘƛƭŜǊƛƴƛƴƪƛ Ǝƛōƛ ŘƻƎƳŀǘƛƪ ǾŜ ǎƪƻƭŀǎǘƛƪ ōƛǊ ǘŜǎƭƛƳƛȅŜǘ ƛœŜǊƛǎƛƴŘŜ ŘŀǾǊŀƴƳŀǎƤƴƤ 

beklemeleri elbette ƎŜǊœŜƪœƛ ŘŜƐƛƭŘƛǊΦ 

5ƻƭŀȅƤǎƤȅƭŀ ƳǳƘŀŦŀȊŀƪŀǊ ǎƪƻƭŀǎǘƛƪ ǳƭŜƳŀƴƤƴ ȅŀȊƤƭŀǊƤƴŘŀ DƻƭŘȊƛƘŜǊϥƛƴ TǎƭŀƳϥŀ ƛƭƛǒƪƛƴ ǇŜƪ œƻƪ ƪƻƴǳŘŀ 

ƻƴǳ TǎƭŀƳƛ ƪŀōǳƭƭŜǊƛ ŀœƤǎƤƴŘŀƴ ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊƛ Ƙŀǘǘŀ ȅŀǊƎƤƭŀƳŀƭŀǊƤ Řŀ ŀȅƴƤ ǒŜƪƛƭŘŜ ƳŀƴǘƤƪƛ ŘŜ 

ƎŜǊœŜƪœƛ ŘŜ ŘŜƐƛƭŘƛǊΦ 

There is no need to do much research and comment on that he comes from a very religious family 

and that he has maintained his piety until the end of his life thanks to the fact that almost all 

sources and researches, especially his diaries are agree on this point: 

ά¢ǳǊƴƛƴƎ ǘƻ ǘƘŜ ƛƴŘƛǾƛŘǳŀƭ ƭŜǾŜƭΣ ǘƘŜǊŜ ƛǎ Ƴǳǘǳŀƭ ŀƎǊŜŜƳŜƴǘ ŀƳƻƴƎ DƻƭŘȊƛƘŜǊΩǎ ōƛƻƎǊŀǇƘŜǊǎ 

that he was a deeply religious man. His father was a liberal Jewish tradesman with a high 

appreciation of knowledge, humanist bourgeois values and Jewish traditions, who tutored his son 

intensively in Hebrewέ.13 

Indeed, in his diary he clearly states that his religion was the universal religion of the prophets and 

that he felt himself as an appointed representative of this universal religion by being born Jewish 
14. 

                                                           
13 Dietrich Jung, Islamic Studies and Religious Reform. Ignaz Goldziher ς A Crossroads of Judaism, Christianity 
and Islam(Der Islam 2013; 90(1): 116. 
14 Hüseyin Akgün, Goldziher ve Hadis(Goldziher and Hadith), p. 79 (Tagebuch, p. 87) 
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On the other hand, in the same diaries and sources, we see that he approached Islam with a 

sympathy that pushed the boundaries to degree that even he described himself as a Muslim from 

time to time. 

This journey brought him to Istanbul, Beirut, Damascus, Jerusalem and Cairo, from where he 

returned to Budapest in April 1874. Goldziher viewed these months as the happiest period of his 

life and in his diary, he called it Ƙƛǎ άaǳƘŀƳƳŀŘƛŀƴ ȅŜŀǊέ Ŧǳƭƭ ƻŦ άƘƻƴƻǊΣ ƎƭƻǊȅ ŀƴŘ ƭƛƎƘǘέΦ15 

άDuring his stay in Egypt, DƻƭŘȊƛƘŜǊΩǎ ŘƛǊŜŎǘƛƻƴ ƻŦ ǘƘƻǳƎƘǘ ǘǳǊƴŜŘ ŜƴǘƛǊŜƭȅ ǘƻǿŀǊŘ LǎƭŀƳ ŀƴŘ ƘŜ 

emphatically called Islam his monotheism. From a scholarly perspective, hƛǎ άaǳƘŀƳƳŀŘƛŀƴ ̧ ŜŀǊέ 

ǿŀǎ ŀƴ ŜȄŜǊŎƛǎŜ ƛƴ ǇŀǊǘƛŎƛǇŀƴǘ ƻōǎŜǊǾŀǘƛƻƴΣ ƻǊ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ ǿƻǊŘǎΥ άL ǿŀƴǘŜŘ ǘƻ ƻōǎŜǊǾŜ ǘƘŜ 

people, their ideas and institutions, not chase ŀŦǘŜǊ ȅŜƭƭƻǿŜŘ ǇŀǇŜǊǎέΦ It was the then 

contemporary struggle between modern Islamic reformers and the ulama, not the classical texts of 

Orientalist philology, which captured the scholarly attention of Goldziher during his study tour. In 

religious terms, however, Islam provided him the standard of rationality to which he wanted to 

raise Judaismέ.16 

1.3.1.1. But Goldziher did not ōŜŎƻƳŜ ŀƴ ƻŦŦƤŎƤŀƭ Muslim 
 However, we can easily say that he saw Islam as an ideal prototype of his hanifism or universal 

monoteism. God knows what is in the hearts, but it would not be wrong to say that the most 

realistic assessment of the question of whether he became a Muslim officially or not has found in 

the expression of David Moshfeqh in these lines : 

άIŜƴŎŜΣ ƻƴŜ ǎƘƻǳƭŘ ƴƻǘ Řƻǳōǘ ǘƘŀǘ ǘƘŜ ŜǇƛǎƻŘŜ ŎƻƴǎǘƛǘǳǘŜŘ ŦƻǊ DƻƭŘȊƛƘŜǊ ŀ ƎŜƴǳƛƴŜ ΨǊŜƭƛƎƛƻǳǎ 

ŜȄǇŜǊƛŜƴŎŜΩτthe added flourishes are almost pleading in this sense; but as, in any case, Goldziher 

did not become a Muslim, one is bound to think of it as further participant-observation in 

comparative monotheismέ  (p.336). 

From this point of view, it is unrealistic for traditional conservative Muslim scientists to expect 

Goldziher to behave in a dogmatic and scholastic way like theirs in his approaches to Islam. 

Because there is no little doubt that someone who uncompromisingly applied the historical-

philological methods of Biblical criticism even to his own Jewish tradition will apply  this time the 

same methods to the Islamic tradition even if he became an officially Muslim. Therefore, in the 

writings of the conservative scholastic ulema, it is not logical or realistic to evaluate and judge 

Goldziher in terms of their Islamic presuppositions in many issues related to Islam. 

1.3.2. !{ ! /wT¢T/ hC /IwT{¢T!bT¢¸ 
The examples could be multiplied indefinitely. And, much the same sentiment dominates the 

Oriental Diary; it is most illuminatingly expressed in a lamentation Goldziher here wrote in Arabic 

after visiting the Church of the Holy Sepulcher addressed to the Church and so to Christ himself. In 

/ƻƴǊŀŘΩǎ ŎƻǊǊŜŎǘƛƻƴ ƻŦ tŀǘŀƛΩǎ ǘǊŀƴǎƭŀǘƛƻƴ ƻŦ ƛǘΣ ƛǘ ǊŜŀŘǎΥ άh /ƘǳǊŎƘ ƻŦ ǘƘŜ wŜsurrection, what is it 

that has rendered you so remote from being a place frequented by the adherents of monotheism, 

and brought you so close to being a place frequented by the worshippers of idols? Your people kiss 

stones and prostrate themselves before them and before the places which they allege mark where 

human feet passed. May you be kept safe from them and from their actions, for Gold has nothing 

ǘƻ Řƻ ǿƛǘƘ ǿƘŀǘ ǘƘŜȅ ƛƴ ǘƘŜƛǊ ƛƎƴƻǊŀƴŎŜΣ ŘƻΦέ DƻƭŘȊƛƘŜǊ ǿŀǎ ƘŜǊŜ ǊŜŦŜǊǊƛƴƎ ǘƻ ǘƘŜ {ǘŀǘƛƻƴǎ ƻŦ ǘƘŜ 

                                                           
15 Dietrich Jung, Islamic Studies and Religious Reform. Ignaz Goldziher ς A Crossroads of Judaism, Christianity 
and Islam, ( Der Islam 2013; 90(1), p.116. 
16 Dietrich Jung,ibid.,p.118. 
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Cross as having been made into pagan-ƭƛƪŜ ƻōƧŜŎǘǎ ƻŦ ǿƻǊǎƘƛǇΦ /ƻƴǊŀŘΣ ά¢ƘŜ bŜŀǊ 9ŀǎǘ {ǘǳŘȅ ¢ƻǳǊ 

5ƛŀǊȅ ƻŦ LƎƴŀȊ DƻƭŘȊƛƘŜǊέΣ ммф-20.(P. 297/98). 

In any case, Goldziher was always extremely willing to work with and learn from Christian 

theologians; and, in fact, the very paragraph after the one cited above in the text was devoted to 

his interaction with a Maronite priest, whom he described as a very great scholar of Muslim 

ƧǳǊƛǎǇǊǳŘŜƴŎŜΣ ŦǊƻƳ ǿƘƻƳΣ ƘŜ ŀŘƳƛǘǘŜŘΣ ƘŜΩŘ ƭŜŀǊƴŜŘ ŀƴ ŜƴƻǊƳƻǳǎ ŀƳƻǳƴǘΦ {ŜŜ ƛōƛŘΣ 

60.(P.298/98). 

мΦоΦоΦ !{ ! ¦bT±9w{![ ahbh¢I9T{¢ 
DƻƭŘȊƛƘŜǊϥƛƴ TǎƭŀƳΣ IƤǊƛǎǘƛȅŀƴƭƤƪ ǾŜ ȅŀƘǳŘƛƭƛƪ ƪƻƴǳǎǳƴŘŀƪƛ ǘǳǘǳƳǳ ƪƻƴǳǎǳƴŘŀ ȅŀ Řŀ ƻƴǳƴ ǊŜǎƳŜƴ 

aǸǎƭǸƳŀƴ ƻƭǳǇ ƻƭƳŀŘƤƐƤ ƪƻƴǳǎǳƴŘŀ ȅŀǇƤƭŀƴ ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊƛƴ ǸȊŜǊƛƴŘŜ ōƛǊ ŘŜƐŜǊƭŜƴŘƛǊƳŜ ȅŀǇƳŀƪ 

ǾŜ ƻƴǳƴ ŘŀǾŀǎƤƴƤƴ ς bu dinlerin üzŜǊƛƴŘŜ ǾŜ ƘŜǇǎƛƴƛ ƪǳǒŀǘŀŎŀƪ ōƛǊ ƛŘŜŀƭ ƻƭŀǊŀƪ - evrensel monoteizm 

ƻƭŘǳƐǳƴǳ ǎǀȅƭŜƳŜƪ ƎŜǊœŜƐƛƴ ŘǸǊǸǎǘ ōƛǊ ƛŦŀŘŜǎƛ ƻƭǎŀ ƎŜǊŜƪǘƛǊΦ Onun bu monoteist/tevhidçi/muvahhit 

ǘŀǾǊƤƴƤ ǀȊŜƭƭƛƪƭŜ IƤǊƛǎǘƛȅŀƴƭƤƪǘŀƪƛ ǾŜ TǎƭŀƳΩŘŀƪƛ ǇŀƎŀƴ ǾŜ ǇǳǘǇŜǊŜǎǘ ǎƤȊƳŀƭŀǊ ǾŜ ŜƪƭŜƳŜƭŜǊ ƪŀǊǒƤǎƤƴŘŀƪƛ ς 

nazen nefrete varan- ǒƛŘŘŜǘƭƛ ǘŜǇƪƛƭŜǊƛƴŘŜ ƎǀǊƳŜƪ ƳǸƳƪǸƴŘǸǊΦ bƛǘŜƪƛƳ ƻƴǳƴ IƤǊƛǎǘƛȅŀƴƭŀǊƭŀ Haç 

ŀƭǘƤƴŘŀ ȅŜŘƛƐƛ ȅŜƳŜƪƭŜǊŘŜƴ ŘǳȅŘǳƐǳ ǊŀƘŀǘǎƤȊƭƤƐƤ TǎƭŀƳϥŘŀƪƛ Ϧ!ƭƭŀƘϥǘŀƴ ōŀǒƪŀǎƤ ƛœƛƴ ōƻƐŀȊƭŀƴƳƤǒ 

olanlar" kategorisinde görmesi de bu durumun tipik bir ǀǊƴŜƐƛ ƻƭǎŀ ƎŜǊŜƪǘƛǊΦ 

YŜȊŀ ƻƴǳƴ TǎƭŀƳ ǸȊŜǊƛƴŘŜƪƛ ōǸǘǸƴ œŀƭƤǒƳŀƭŀǊƤƴƤƴ Řŀ ōǳ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳ ƛƭŜ ȅŀƪƤƴŘŀƴ ƛƭƎƛǎƛ ƻƭŘǳƐǳ 

ǎǀȅƭŜƴŜōƛƭƛǊΦ .ǳ ōŀƐƭŀƳŘŀ TǎƭŀƳΩƤ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛƴŜ ǳƭŀǒƳŀƴƤƴ Ŝƴ ƳǸƪŜƳƳel yolu olarak 

ƎǀǊǎŜ ŘŜΣ ōǳ TǎƭŀƳΩƤƴ ǘŀǊƛƘǘŜ ƎŜǊœŜƪƭŜǒƳƛǒ ȅŀǒŀƴƳƤǒ ǒŜƪƭƛȅƭŜ ά¢ŀǊƛƘǎŜƭ TǎƭŀƳκDŜƴœ TǎƭŀƳέ ƻƭƳŀŘƤƐƤΣ 

ŀƪǎƛƴŜ ά9ǎƪƛ ƛǎƭŀƳέ ŘŜŘƛƐƛ ǇǳǘǇŜǊŜǎǘƭƛƪ ǾŜ ŎŀƘƛƭƛȅȅŜ ƪŀƭƤƴǘƤƭŀǊƤƴŘŀƴΣ ȅŀ Řŀ ŘƤǒ ŜǘƪƛƭŜǊƭŜ ƻƭǳǒƳǳǒ 

ǒŜƪƛƭŎƛκŦƻǊƳŀƭƛǘŜŎƛ ȅŀƪƭŀǒƤƳƭŀǊŘŀƴ ŀǊƤƴŘƤǊƤƭƳƤǒ ǎŀŦ ōƛǊ TǎƭŀƳ ƻƭŘǳƐǳ ŀœƤƪǘƤǊΦ .ǳ ȅǸȊŘŜƴŘƛǊ ƪƛ DƻƭŘȊƛƘŜǊΩƛƴ 

ƴŜǊŜŘŜȅǎŜ ōǸǘǸƴ œŀƭƤǒƳŀƭŀǊƤƴƤƴ TǎƭŀƳΩƤ ōǳ ȅŀōŀƴŎƤ ǳƴǎǳǊƭŀǊŘŀƴ ǾŜ ǘŀǊƛƘƛƴ ǘƻǊǘǳƭŀǊƤƴŘŀƴ ŀǊƤƴŘƤǊƳŀȅŀ 

ȅǀƴŜƭƛƪ ƻƭŘǳƐǳ ŀœƤƪǘƤǊΦ hƴǳƴ ƪŜƴŘƛ ŘǀƴŜƳƛƴŘŜ ƻǊƛƧƛƴŀƭκǎŀŦ TǎƭŀƳΩŀ ŘǀƴƳŜ ƛŘŜŀƭƛƴƛ ōŜƴƛƳǎŜȅŜƴΣ el-

Afgani, el-Cezairi, aǳƘŀƳƳŜŘ !ōŘǳƘ ǾŜ wŜǒƛŘ wƤȊŀ Ǝƛōƛ ŜƴǘŜƭŜƪǘǸŜƭƭŜǊƭŜ ǎƻƴ ŘŜǊŜŎŜ ȅŀƪƤƴ ǾŜ ǎƤŎŀƪ 

ƛƭƛǒƪƛƭŜǊ ƎŜƭƛǒǘƛǊƳƛǒ ƻƭƳŀǎƤ ǘŜǎŀŘǸŦ ŘŜƐƛƭΣ ōƛƭƛƴœƭƛ ōƛǊ ǘŜǊŎƛƘǘƛǊΦ .ǳ ƻƴǳƴ ƛœƛƴŘŜƴ ƎŜƭŘƛƐƛ ǊŜŦƻǊƳƛǎǘ 

Yahudilik çizgisiyle de tamamen uyumlu bir tercihtir.  

h ȅǸȊŘŜƴ ƻƴǳƴ ¸ŀƘǳŘƛƭƛƪƭŜ ōŀǒƭŀȅŀƴ ǊŜŦƻǊƳŎǳƭǳƐǳ IƤǊƛǎǘƛȅŀƴƭƤƪǘŀƴ ǳȊŀƪƭŀǒƳŀǎƤƴŀΣ Ƙŀǘǘŀ ƴŜŦǊŜǘ 

ŜǘƳŜǎƛƴŜ ȅƻƭ ŀœƳƤǒΣ TǎƭŀƳΩŀ ƛǎŜ ƻƴǳ ŀŘŜǘŀ ƛǘƳƛǒ ȅŀ Řŀ ƳƤƪƴŀǘƤǎ Ǝƛōƛ œŜƪƳƛǒǘƛǊΦ !ƴŎŀƪ ƻ ŜǾǊŜƴǎŜƭ 

ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛƴŜ ǳƭŀǒƳŀƪ ƛœƛƴ ōǳ ƛŘŜŀƭƛƴ ǘŀǒƤȅƤŎƤǎƤ ƻƭŀǊŀƪ ƎǀǊŘǸƐǸ ƎŜǊœŜƪ ǎŀŦ TǎƭŀƳΩƤ ȅŀǒŀƴƳƤǒ ǘŀǊƛƘƛ 

TǎƭŀƳ ƛœŜǊƛǎƛƴŘŜƴ œŜƪƛǇ œƤƪŀǊƳŀƪ ƛœƛƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴƤ ōǳ ȅǀƴŜ œŜǾƛǊƳƛǒ ƎǀǊǸƴƳŜƪǘŜŘƛǊΦ TǎǘŜǊ ƻƴǳƴ 

yabanŎƤ ǳƴǎǳǊƭŀǊŀ ŘŀƘŀ ŦŀȊƭŀ ōǳƭŀǒǘƤƐƤƴƤ ŘǸǒǸƴŘǸƐǸ  ƛŀΩȅŀ ƻƭŀƴ ŜƭŜǒǘƛǊŜƭ ȅŀƪƭŀǒƤƳƤΣ ƛǎǘŜǊ ōƛǊ ōŀǒƪŀ 

ǎŀǇƳŀ ƻƭŀǊŀƪ ƎǀǊŘǸƐǸ .ŀǘƤƴƛƭƛƪ ŀƭŜȅƘƛƴŜ ȅŀȊƤƭƳƤǒ ōƛǊ ǊŜŘŘƛȅŜ ƻƭŀƴ Ŝƭ-FŀȊŀƭƛΩƴƛƴ el-aǳǎǘŀȊƘƤǊƛ ŀŘƭƤ 

ŜǎŜǊƛƴƛ ȅŀȅƤƳƭŀƳŀǎƤΣ ƛǎǘŜǊ ¸Ŝƴƛ 9ŦƭŀǘǳƴŎǳ ǳƴǎǳǊƭŀǊƤ ōŀǊƤƴŘƤǊŀƴ ǊƛǾŀȅŜǘƭŜǊŜ ŘŀƛǊ ƛƴŎŜƭŜƳŜǎƛΣ ƛǎǘŜǊǎŜ ōƛǊ 

ōŀǒƪŀ ǎŀǇƳŀ ƻƭŀƴ ŜǾƭƛȅŀ ƪǸƭǘǸ ǸȊŜǊƛƴŜ ƻƭŀƴ ƛƴŎŜƭŜƳŜƭŜǊƛΣ ƛǎǘŜǊǎŜ ǎƛȅŀǎƛΣ ŦƤƪƘƛ ǾŜ ƪŜƭŀƳƛ polemiklerin 

ȅŀƴǎƤǘƤŎƤǎƤ ǾŜ ǘŀǒƤȅƤŎƤǎƤ ƻƭŀǊŀƪ ƎǀǊŘǸƐǸ ǊƛǾŀȅŜǘƭŜǊŜ ŘŀƛǊ ŜƭŜǒǘƛǊƛƭŜǊƛΣ ōǸǘǸƴ ōǳƴƭŀǊƤƴ ŀǎƭƤƴŘŀ ƻƴǳƴ ǎŀf 

TǎƭŀƳ ǸȊŜǊƛƴŜ ōƛǊƛƪƳƛǒ ƻƭŀƴ ǘƻǊǘǳƭŀǊƤ ǾŜ ȅŀǇƤǒƳƤǒ ƻƭŀƴ ȅŀōŀƴŎƤ ǳƴǎǳǊƭŀǊƤ ŀȅƤƪƭŀƳŀƪ ǾŜ ǘŜƳƛȊƭŜƳŜ 

ƘŜŘŜŦƛȅƭŜ ōŀƐƭŀƴǘƤǎƤƴƤƴ ƻƭƳŀŘƤƐƤƴƤ ǎǀȅƭŜƳŜƪ ȊƻǊŘǳǊΦ ½ŀǘŜƴ ƻƴǳ ŀȅƴƤ ȅǀƴŘŜ ƛƭŜǊƭŜȅŜƴ œŀƐŘŀǒƤ ǊŜŦƻǊƳŎǳ 

TǎƭŀƳ ŘǸǒǸƴǸǊƭŜǊƛȅƭŜ ǎŀŘŜŎŜ ǘŜƻǊƛŘŜ ŘŜƐƛƭ ǇǊŀǘƛƪǘŜ ŘŜ ȅŀƪƤƴƭŀǒƳŀȅŀ ƛǘŜƴ ŘŜ ōǳ ƻǊǘŀƪ ǎŀŦƭƤƪ ŀǊŀȅƤǒƤ ƻƭǎŀ 

gerektir. 

Regarding to the discussions on Goldziher's attitude towards Islam, Christianity and Judaism, or 

whether he became officially Muslim or not,  It must be a honest statement of the truth to say that   

the case he devoted his life to, was the universal monoteism as an ideal over these religions but 

covering all of them.  It is possible to see his monotheist (muvahhit) attitude in his strong reactions 
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to pagan infiltrations and additions, especially in Christianity and Islam.17 As a matter of fact, it is a 

typical example of this situation is the discomfort he had with the Christians eating under the Cross 

describing such a food in Islamic terminology like animals slaughtered for idols, not for Allah.18 

Likewise, it can be said that all his studies on Islam are closely related to this universal monoteism. 

In this context, although he sees Islam as the perfect way to reach his ideal of universal 

monotheism, this was ƴƻǘ άIƛǎǘƻǊƛŎŀƭ LǎƭŀƳ κ ¸ƻǳƴƎ LǎƭŀƳέ ŀǎ ƛǘ ǿŀǎ ŜȄperienced in history and  

mixed with the paganism, or the formalist Islam which was formed by external influences. On the 

contrary it was original Islam which was called by him as  άhƭŘ LǎƭŀƳέΣ ƻǊ pure Islam, free from 

foreign elements and formalist approaches. That is why it is clear that almost all of Goldziher's 

works are aimed at purifying Islam from these foreign elements and the sediments of history. It is 

not a coincidence, that he developed very close and warm relationships with reformist Muslim 

intellectuals such as al-Afghani, al-JazairiΣ aǳƘŀƳƳŀŘ !ōŘǳƘ ŀƴŘ wŀǎƘƛŘ wƤŘƘŀ who have adopted 

adopted the ideal of returning to original / pure Islam at that time 19 This is a complete harmony 

with the reformist Judaism line from which it comes from.  

That is why his reformism, which started with Judaism, led him away from Christianity and even 

hated it, and pushed him to Islam or attracted him to it like a magnet. However, in order to reach 

that ideal of universal monoteism, it seems that he has turned his research in this direction in 

order to pull the true pure Islam, which he sees as the carrier of this ideal, out of historical Islam. 

His critical approach to Shia, which he thought was more infectious to foreign elements, or 

publishing the book of al-aǳǎǘŀȊƘƤǊƛΣ ŀ ǊŜŦǳǘŀǘƛƻƴ ǘƻ .ŀǘƤƴƛȅȅŀ, which he regarded it as another 

deviation, or his review of the narrations containing the Neo-Platonic elements or his  studies on 

the cult of saints in Islam, which is another deviation, or  his criticism of the Prophetic narrations 

that he sees as the reflector and carrier of political, juridical and theological conflicts and polemics, 

it is difficult to say that all of which are not related to the purpose of removing foreign elements 

that have accumulated on pure Islam. It must be this common pursuit of purity, which has led him 

to come closer with his contemporary reformist Islamic thinkers, who are moving in the same 

direction, not only in theory but also in practice. 

1.3.4. AS AN ISLAM / a¦{[Ta {¸at!¢IT½9w  
DƻƭŘȊƛƘŜǊ ƛƭŜ ƛƭƎƛƭƛ ƻƭŀǊŀƪ aǸǎƭǸƳŀƴƭŀǊƤƴ ōƛƭƳŜǎƛ ƎŜǊŜƪŜƴ Ŝƴ ǀƴŜƳƭƛ ƴƻƪǘŀ ƛǎŜ ƻƴǳƴ ƪŜǎƛƴƭƛƪƭŜ ōƛǊ TǎƭŀƳ 

ǾŜ aǸǎƭǸƳŀƴ Řƻǎǘǳ ǾŜ ǎŜƳǇŀǘƛȊŀƴƤ ƻƭŘǳƐǳŘur. aǳƘŀŦŀȊŀƪŀǊ ƎŜƭŜƴŜƪǎŜƭ ǎŀǾǳƴƳŀŎƤ TǎƭŀƳƛ ƪŜǎƛƳƭŜǊŘŜ 

DƻƭŘȊƛƘŜǊϥƛƴ TǎƭŀƳ ǾŜ aǸǎƭǸƳŀƴ ŘǸǒƳŀƴƤ ƻƭŘǳƐǳƴŀ ŘŀƛǊ ȅŀȅƎƤƴ ƪŀƴŀŀǘƛƴ ƛǎŜ ƘŜǊƘŀƴƎƛ ōƛǊ ƴŜǎƴŜƭ ŘŜƭƛƭƛ 

yoktur. .ǳƴŘŀ ǎƛȅƻƴƛȊƳƭŜ ȅŀƘǳŘƛƭƛƐƛ ŀȅƴƤ ǒŜȅ ȊŀƴƴŜŘŜƴ ǾŜ her Yahudiyi siyonist zannedenΣ œŀƐŘŀǒ 

TǎƭŀƳƛ ƘŀǊŜƪŜǘƭŜǊŘŜƪƛ ŘǸǒǸƴŎŜ ǎŜŦŀƭŜǘƛƴƛƴ ōǸȅǸƪ Ŝǘƪƛǎƛ ƻƭŘǳƐǳ ƳǳƘŀƪƪŀƪǘƤǊΦ  Bunda siyonizmle 

ȅŀƘǳŘƛƭƛƐƛ ŀȅƴƤ ǒŜȅ ve her Yahudiyi siyonist zannedenΣ œŀƐŘŀǒ TǎƭŀƳƛ ƘŀǊŜƪŜǘƭŜǊŘŜƪƛ ŘǸǒǸƴŎe 

sefaletinin ōǸȅǸƪ Ŝǘƪƛǎƛ ƻƭŘǳƐǳ ƳǳƘŀƪƪŀƪǘƤǊΦ !ǎƤƭ ǸȊǸŎǸ ƻƭŀƴ ƛǎŜ ƘŀȅŀǘƤ ōƻȅǳƴŎŀ {ƛȅƻƴƛȊƳŜ ƪŀǊǒƤ ǘŀǾƤǊ 

ŀƭƳƤǒ ǾŜ TǎƭŀƳ ǸƭƪŜƭŜǊƛƴƛƴ ōŀƐƤƳǎƤȊƭƤƐƤƴƤ ǎŀǾǳƴƳǳǒ ōƛǊƛǎƛƴƛƴ TǎƭŀƳ ŘǸǒƳŀƴƤ ōƛǊ ǎƛȅƻƴƛǎǘ ƻƭŀǊŀƪ 

ŘŀƳƎŀƭŀƳŀǎƤƴŘŀƪƛ Ŝǘƛƪ ǇǊƻōƭŜƳŘƛǊΦ bƛǘŜƪƛƳ DƻƭŘȊƛƘŜǊϥƛƴ ŀœƤƪ ōƛǊ TǎƭŀƳΣ Müslüman ǾŜ TǎƭŀƳ ŘǸƴȅŀǎƤ 

ǎŜƳǇŀǘƛȊŀƴƤ ƻƭŘǳƐǳ ōǳ ŀǊŀǒǘƤǊƳŀƴƤƴ ƛƭŜǊƭŜȅŜƴ ǎŀȅŦŀƭŀǊƤƴŘŀ ōƛǊœƻƪ ǾŜǎƛƭŜȅƭŜ ŘŀƘŀ ȅŀƪƤƴŘŀƴ ƎǀǊƳŜƪ 

ƳǸƳƪǸƴ ƻƭŀŎŀƪǘƤǊΦ Yƻƴǳƴǳƴ ǀƴŜƳƛ ōŀƪƤƳƤƴŘŀƴ ǾǳǊƎǳƭŀƳŀƪ ƎŜǊŜƪƛǊ ƪƛ DƻƭŘȊƛƘŜǊϥƛƴ ōƛƭƛƳǎŜƭ 

                                                           
17 Hüseyin Akgün, Goldziher ve Hadis, s. 139, 140.  
18 TōƛŘΦ 
19  .ϰмϦУв ϸϝлϦϮъϜ ϞϝϠ дϖ алЮмЦ акϼϝЛІ ϜмЯЛϮ дтϺЮϜ дтϸϸϮвЮϜ иϝϮϦϜ мкм ̪ дϐϼЧЮϜ ϼтЂУϦ сТ рϼЊЛЮϜ иϝϮϦыЮ ЙϚϜϼ ЌϼЛϠ ϞϝϦЪЮϜ аϦ϶т  ̯Ϝϼт϶ϒм

акм сТ ϜϺк иϝϮϦъϜ дмЪЯЂт  ̯ыϠЂ ̫пϦІ дмвϼтм пЮϖ ЌϜϼОϒ ϣУЯϦ϶в .алжвТ дв свϼт дв йϚϜϼм  ̯ϝЊмЊ϶ пЮϖ ϼтмЊϦ ϣтϲϝжЮϜ ϣтϼϝЎϲЮϜ сТ 
̪аыЂшϜ ϝвЪ ЬЛТ ϼтвϒ ̪сЯК алжвм дв пжЛ̳т ϣтϲϝжЮϝϠ ϣтжϝвтшϜ ϣЯЊϦвЮϜ ̪ϢϸтЧЛЮϝϠ дмвϼт дв ̭Ϝϼм ШЮϺ ϝвϖ пЮϖ ЈтЯ϶Ϧ аыЂшϜ дв ϞϚϜмІЮϜ сϦЮϜ 
ϤЯ϶ йтЯК йКϝϮϼϖм пЮϖ ϝв дϝЪ йтЯК ϸжК ̪РЯЂЮϜ дтϼϪϓϦв ϸІϒ ϼϪϓϦЮϜ дϠϝϠ ̪ϣтвтϦ ϝвЪ ск ЬϝϲЮϜ ϣϠЂжЮϝϠ пЮϖ ϣЂϼϸв ϵтІЮϜ ϸвϲв ̫иϸϠК ϝвϖм пЮϖ 

ИϝТϸЮϜ дК аыЂшϜ ̭ϜϾϗϠ ϤϝтϼДжЮϜ ϢϸтϸϮЮϜ сϦЮϜ ϤϦϒ дв ϝϠмϼмϒ ϤКϾКϾТ дϝвтϖ дтУЧϪвЮϜ ϤЯϲм дв алϦϸϚТϒ ϢϸЧК дтϸЮϜ  
http://www.fisalpro.net/?p=88 
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ŜǎŜǊƭŜǊƛƴŘŜΣ ƎǸƴƭǸƪƭŜǊƛƴŘŜ ǾŜ ȅŀǒŀƴǘƤǎƤƴŘŀ TǎƭŀƳϥŀ ǾŜ aǸǎƭǸƳŀƴƭŀǊŀϦŘǸǒƳŀƴƭƤƪϦ ŜǘǘƛƐƛƴŜ ŘŀƛǊ ǘŜƪ ōƛǊ 

ǎŀǘƤǊ Ƙŀǘǘŀ ƪŜƭƛƳŜ ōǳƭƳŀƪ ƳǸƳƪǸƴ ŘŜƐƛƭŘƛǊΦ DƻƭŘȊƛƘŜǊϥƛƴ TǎƭŀƳ ŘǸǒƳŀƴƤ ƻƭŀǊŀƪ ŘŀƳƎŀƭŀƳŀǎƤƴŘŀΣ 

ƻƴŘŀƴ TǎƭŀƳƛ ƪƻƴǳƭŀǊŘŀ ancak ōƛǊ ƳǸǎƭǸƳŀƴŘŀƴ ōŜƪƭŜƴŜōƛƭŜŎŜƪ ȅŀƪƭŀǒƤƳƭŀǊƤƴ ōŜƪƭŜƴƳŜǎƛ ǾŜ ōƛƭƛƳǎŜƭ 

ŜƭŜǒǘƛǊƛƭŜǊƛƴ ŘǸǒƳŀƴƭƤƪ ƻƭŀǊŀƪ ǘŀƪŘƛƳ ŜŘƛƭƳŜƪ ƛǎǘŜƴƳŜǎƛ ŘŜ ȅŀǘƳŀƪǘŀŘƤǊΦ 

The most important thing that Muslims should know about Goldziher is that he was definitely an 

Islamic and Muslim friend and sympathizer., There is no objective evidence that Goldziher was an 

enemy of Islam and Muslims, a claim that very common in the conservative traditional Islamic 

scholarly circles. It is certain that the misery of thought in contemporary Islamic movements, which 

believes that Zionism and Judaism are the same, and that every Jew is Zionist, has a great influence 

on this great mistake. The worst is the ethical problem of conservative Muslim scholars toward a 

western scholar who has taken a stance against Zionism throughout his life and has defended the 

independence of Islamic countries by labelling him as a zionist enemy of Islam. As a matter of fact, 

it will be easy to see more closely in the following pages of this research, that Goldziher was a 

clearly sympathizer of Islam, Muslims and the Islamic world. It should be emphasized in terms of 

the importance of the subject that it is not possible to find a single line or even a word in his 

scientific works, diaries and life, implying "hostility" to Islam and Muslims.  

Labelling Goldziher by the conservative Islamic circles and scholars as an enemy of Islam  is the 

result of unrealistic expectations  that can only be expected from a Muslim on Islamic matters and 

of perception of  his scientific critical approaches as hostility. 

Goldziher kept a personal record of his reflections, travel records and daily records. This 

journal was later published in German as Tagebuch. The following quotation from 

Goldziher's published journal provides insight into his feelings about Islam. 

Ich lebte mich denn auch während dieser Wochen so sehr in den 

mohammedanischen Geist ein, dass ich zuletzt innerlich überzeugt wurde, ich sei 

selbst Mohammedaner und klug herausfand, dass dies die einzige Religion sei, 

welche selbst in ihrer doktrinär-offiziellen Gestaltung und Formulirung 

philosophische Köpfe befriedigen könne. Mein Ideal war es, das Judenthum zu 

ähnlicher rationeller Stufe zu erheben. Der Islam, so lehrte mich meine Erfahrung, 

sei die einzige Religion, in welcher Aberglaube und heidnische Rudimente nicht 

durch den Rationalismus, sondern durch die orthodoxe Lehre verpönt werden. (p. 

59) 

i.e., "In those weeks, I truly entered into the spirit of Islam to such an extent that 

ultimately I became inwardly convinced that I myself was a Muslim, and 

judiciously discovered that this was the only religion which, even in its doctrinal 

and official formulation, can satisfy philosophic minds. My ideal was to elevate 

Judaism to a similar rational level. Islam, as my experience taught me, is the only 

religion, in which superstitious and heathen ingredients are not frowned upon by 

rationalism, but by orthodox doctrine." 

Sander Gilman, in commenting on this passage, writes that, 'the Islam he discovered 

becomes the model for a new spirit of Judaism at the close of the nineteenth century.ô [1] In 

Cairo, Goldziher even prayed as a Muslim: "In the midst of the thousands of the pious, I 

rubbed my forehead against the floor of the mosque. Never in my life was I more devout, 

more truly devout, than on that exalted Friday."[2] 

https://www.wikiwand.com/en/Sander_Gilman
https://www.wikiwand.com/en/Ign%C3%A1c_Goldziher#citenote1
https://www.wikiwand.com/en/Ign%C3%A1c_Goldziher#citenote2
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Despite his love for Islam, Goldziher remained a devout Jew all his life. This bond to 

the Mosaic faith was unusual for a man seeking an academic career in Europe in the late 

19th century. This fact is significant in understanding his work. He saw Islam through the 

eyes of someone who refused to assimilate into contemporary European culture. In fact, 

despite his fondness for Islam, he had little affection, if not outright scorn, for European 

Christianity. As a convert to Christianity he would have easily received a university 

appointment as full professor but he refused.20 

 

1.3.4.1. Goldziher was not enemy of Islam 

 

ñGoldziher's works have taken on a renewed importance in recent times owing to Edward 

Said's critical attacks in his book Orientalism.[citation needed] Said himself was to reprove his work's 

defect for failing to pay sufficient attention to scholars like Goldziher.[9] Of five major 

German orientalists, he remarked that four of them, despite their profound erudition, were 

hostile to Islam. Goldziher's work was an exception in that he appreciated 'Islam's 

tolerance towards other religions', though this was undermined by his dislike of 

anthropomorphism in Mohammad's thought, and what Said calls 'Islam's too exterior 

theology and jurisprudence'.[10] In his numerous books and articles, he sought to find the 

origins of Islamic doctrines and rituals in the practices of other cultures. In doing so, he 

posited that Islam continuously developed as a civilization, importing and exporting 

ideasò.21 

 

Ϲ̲Л̳тм ϹЮнϮ ϽлуЃϦ  ев ϽГ϶ϒ еуЦϽЇϧЃгЮϜ пЯК аыЂшϜ еугЯЃгЮϜм ϝг̴Ю йΗз̴Ы̳т ев ϹЧϳЮϜ ϣзуПЏЮϜм ЍПϡЮϜм ̪аыЂщЮ 

 ̯ъмϝϳв ЩуЫЇϧЮϜ сТ ЬнЊϒ аыЂшϜ ϞϽЎм йϧϠϜнϪ 

ϹЦм оϹЋϦ ϸϽЯЮ пЯК йϦϜ̭ϜϽϧТϜ ϣϡЪнЪ ев ̪̭ϝгЯЛЮϜ блзв пЯК ЭуϡЂ ЬϝϫгЮϜ: 

Å ϸϼ ϣвыЛЮϜ Ϲгϳв ϽкϝА еϠ ϹϡК ϼϸϝЧЮϜ рϸϽЫЮϜ сТ йϠϝϧЪ ñϵтϼϝϦ дϐϽЧЮϜ ϟϚϜϽОм йгЂϼò пЯК йϠϝϧЪ ñϟкϜϻв 

ϽуЃУϧЮϜ свыЂшϜñ 

Å ϸϼ ϼнϧЪϹЮϜ ϹϡК ϞϝкнЮϜ Ϣϸнгϲ пЯК ЁУж ϞϝϧЫЮϜ. 

Å ϸϼ ϼнϧЪϹЮϜ ϹϡК ϰϝϧУЮϜ сϡЯІ сТ йϠϝϧЪ ñбЂϼ СϳЋгЮϜ сжϝгϫЛЮϜ амϝкϒм еуЦϽЇϧЃгЮϜò пЯК ЁУж ϞϝϧЫЮϜ 

ХϠϝЃЮϜ. 

Å ϸϼ ϵуЇЮϜ ϹϡК ϰϝϧУЮϜ сЎϝЧЮϜ сТ йϠϝϧЪ ñϤϜ̭ϜϽЧЮϜ сТ ϽЗж еуЦϽЇϧЃгЮϜ етϹϳЯгЮϜмñ. 

Å ϸϼ ϼнϧЪϹЮϜ дϝϡЛІ Ϲгϳв ЭуКϝгЂϖ сТ йϠϝϧЪ ñϤϜ̭ϜϽЧЮϜ ϝлвϝЫϲϒ ϝкϼϸϝЋвмñ. 

Å ϸϼ ϼнϧЪϹЮϜ еЃϲ ̭ϝуЎ етϹЮϜ ϽϧЛЮϜ сТ йϠϝϧЪ ñРϽϲцϜ ϣЛϡЃЮϜ ϣЮϿзвм ϤϜ̭ϜϽЧЮϜ ϝлзвñ. 

Å ϸϼ ϼнϧЪϹЮϜ сЂϝЂ бЮϝЂ ϬϝϳЮϜ сТ йϠϝϧЪ ñϢϽкϝЗЮϜ ϣуЦϜϽЇϧЂъϜ ϝкϽϪϒм сТ ϤϝЂϜϼϹЮϜ ϣувыЂшϜñ. 

Å ϸϼ ϼнϧЪϹЮϜ ϸϝІϼ Ϲгϳв бЮϝЂ сТ йϠϝϧЪ ñϤϜ̭ϜϽЧЮϜ ϣужϐϽЧЮϜ ϝлϧЯЊм ϤϝϯлЯЮϝϠ ϣуϠϽЛЮϜñ. 

Å ϸмϸϼ ϼнϧЪϹЮϜ сЯК еЃϲ ϹϡК ϼϸϝЧЮϜ пЯК йϠϝϧЪ ñϟкϜϻв ϽуЃУϧЮϜ свыЂшϜñ. 

Å ϸмϸϼ ϼнϧЪϹЮϜ Ϲгϳв еЃϲ ЭϡϮ сТ йϠϝϧЪ ñϸϽЮϜ пЯК ϹЮнϮ ϽлуЃϦ сТ йзКϝГв пЯК ϤϜ̭ϜϽЧЮϜ ϣужϐϽЧЮϜò пЯК 

йϠϝϧЪ ñϟкϜϻв ϽуЃУϧЮϜ свыЂшϜñ.22 
 

 

                                                           
20 https://www.wikiwand.com/en/Ign%C3%A1c_Goldziher 
21 https://www.wikiwand.com/en/Ign%C3%A1c_Goldziher 
22 ϼлтЂϦ ϸЮмϮ ЀϝжϮϖ 

https://creativity507.wordpress.com/%D8%A5%D8%AC%D9%86%D8%A7%D8%B3-
%D8%AC%D9%88%D9%84%D8%AF-%D8%AA%D8%B3%D9%8A%D9%87%D8%B1/ 

https://www.wikiwand.com/en/Moses
https://www.wikiwand.com/en/Edward_Said
https://www.wikiwand.com/en/Edward_Said
https://www.wikiwand.com/en/Orientalism_(book)
https://www.wikiwand.com/en/Wikipedia:Citation_needed
https://www.wikiwand.com/en/Ign%C3%A1c_Goldziher#citenote9
https://www.wikiwand.com/en/Ign%C3%A1c_Goldziher#citenote10
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1.4. GOLDZIHER AS AN ACADEMICIAN 

1.4.1. SOME NOTES 

1.4.1.1. Goldziher uniqueness as a inimitable textual browser/researcher 
Bütün ilim ŀŘŀƳƭŀǊƤƴƤƴ ǘŜƳŜƭ ǀȊŜƭƭƛƐƛ ŀǊŀǒǘƤǊƳŀŎƤƭƤƪκƭƛǘŜǊŀǘǸǊ ƛƴŎŜƭŜƳŜǎƛ olsa da Goldziherin 

ŀǊŀǒǘƤǊƳŀŎƤƭƤƐƤƴƤ ōŜƴȊŜǊƭŜǊƛƴŘŜƴ ŀȅƤǊŀƴ ǒŜȅ ƻƴǳƴ ōǳ ŀƭŀƴŘŀƪƛ ǇŜǊŦƻǊƳŀƴǎƤƴƤƴ ǘŀƪƭƛǘ ŜŘƛƭŜƳŜȊ ōƛǊ 

ƪŀǇǎŀƳ ǾŜ œŜǒƛǘƭƛƭƛƪ ŀǊȊ ŜǘƳŜƪǎƛƴŘŜ ȅŀǘƳŀƪǘŀŘƤǊΦ 

Although one of the main characteristics of all scientists is research / literature review, what 

distinguishes Goldziher's  from its peers lies in its inimitable scope and diversity of his performance 

in this field. 

DƻƭŘȊƛƘŜǊΩǎ ǊŜǇǳǘŀǘƛƻƴ ƛƴ ǘƘŜ ŦƛŜƭŘ ǿŀǎ ŀǎ ǘƘŀǘ ƻŦ ǘƘŜ ǇǊŜ-eminent and inimitable textual 

researcher: he literally bewildered his colleagues with the textual scope and depth of his 

monographs and essays. And, he drew on the range of genres and vast textual sources in the 

Islamic and Arab literary traditions with purpose. By locating the diverse and divergent religious, 

cultural and political tendencies and movements for which they served as historical evidence, he 

wrote an intellectual history tracking the development of the Islamic heritage, its canonical 

formation and ƻƴƎƻƛƴƎ ΨLǎƭŀƳƛŎ hǊǘƘƻŘƻȄȅΩ ŀǎ ŀ ƭƻƴƎ ŀƴŘ ŘȅƴŀƳƛŎ ǇǊƻŎŜǎǎ ǿƛǘƘ ŀƴ ŀǎ ȅŜǘ ŦǳǊǘƘŜǊ 

crucial reformist aftermath to come.(p. 367). 

ΧΧ ƛǘ ǿŀǎ ƴƻǿ ŜȄǇƭŀƛƴŜŘ ǘƘŀǘ ŜǾŜƴ ƛŦ DŜƛƎŜǊΩǎ ƳŜǘƘƻŘƻƭƻƎȅ ǿŀǎ ƴƻǘ ŎƻƳǇƭŜǘŜƭȅ ǳƴǇǊŜŎŜŘŜƴǘŜŘ 

ŀƳƻƴƎǎǘ ƻǘƘŜǊ hǊƛŜƴǘŀƭƛǎǘǎ ŀƴŘ ΨLǎƭŀƳƛŎƛǎǘǎΩ and had been appropriated in restricted settings, i.e. 

ōȅ bǀƭŘŜƪŜ ƛƴ Ƙƛǎ DŜǎŎƘƛŎƘǘŜ ŘŜǎ vƻǊŃƴǎ ό¢ƘŜ IƛǎǘƻǊȅ ƻŦ ǘƘŜ vǳǊΩŀƴύΣǿƘŀǘ ŀŎǘǳŀƭƭȅ ǎŜǘ DƻƭŘȊƛƘŜǊΩǎ 

work apart and explained, for instance, the breath-taking reception of the Muhammedanische 

StudiŜƴ ǿŀǎ ǘƘŀǘ ǘƘŜ ƭŀǘǘŜǊ άŜƴŎƻƳǇŀǎǎŜŘ ǘƘŜ ŜƴǘƛǊŜ Ǿŀǎǘ ǊŀƴƎŜ ƻŦ !Ǌŀō-Islamic literary cultureτ

ƘƛǎǘƻǊƛŎŀƭ ǘŜȄǘǎΣ ǇƻŜǘǊȅΣ ŀŘŀōΣ ǇǊƻǾŜǊō ŎƻƭƭŜŎǘƛƻƴǎΣ vǳǊΩŀƴƛŎ ŜȄŜƎŜǎƛǎΣ ŘƻŎǘǊƛƴŀƭ ǿƻǊƪǎΣ ŦƛǉƘΣ IŀŘƛǘƘΣ 

biographical dictionaries, and so forthτand from them laid out an incredibly rich vista of historical 

experience that not only had not been known before, but even had not been sought.(P.352-353). 

ά¢ƘŜ ƳŜǘƘƻŘ ƘŜ ŜǎǇƻǳǎŜŘΣ ŀƴŘ ǿƘƛŎƘ ƘŜ ǿŀǎ ǘƘŜ ŦƛǊǎǘ ǘƻ ŀǇǇƭȅ ǎȅǎǘŜƳŀǘƛŎŀƭƭȅ ǘƻ ǘƘŜ ǎǘǳŘȅ ƻŦ LǎƭŀƳ 

on such a broad-ranging scale, viewed texts not as depositories of mere facts that research should 

ferret out and line up one after another, but as sources in which one could discern the stages of 

transformation through which a community based on a common religious vision had passed as it 

struggled to come to terms with a host of new situations and problems. By careful and critical 

analysis of these sources, one could extrapolate important new insights on such processes of 

development not only in religious thought, but in literature, social perceptions, and politics as 

ǿŜƭƭΦέ (/ƻƴǊŀŘΣ άDƻƭŘȊƛƘŜǊ ƻƴ 9Ǌƴǎǘ wŜƴŀƴέ ƛƴ ¢ƘŜ WŜǿƛǎƘ 5ƛǎŎƻǾŜǊȅ ƻŦ LǎƭŀƳΣ мснΦόtΦорнκнмфύΦ 

Lǘ ǿŀǎ ǘƻ ŀ ƭŀǊƎŜ ŜȄǘŜƴǘ DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ Ŧŀǳƭǘ ǘƘŀǘ ǿƘƛƭŜ Ƙƛǎ ǿƻǊƪǎ ǿŜǊŜ ƛƳƳŜŘƛŀǘŜƭȅ ƳƛƴŜŘ ŀƴŘ 

quoted for specific points, his broader vision for the study of the history of the Middle-East, 

Judaism, and Islam was not appreciated and pursued until attention was drawn to it long after his 

death by Joseph Schacht (1902-69). It is therefore necessary to draw a clear distinction between 

the influence of Goldziher in terms of the specific knowledge and conclusions imparted in his 

German works, which have been appreciated and built upon since his own lifetime, and the 

broader methodological insights implicit in these works, but mainly spelled out in his Hungarian 

contributions and therefore of far more recent impact on scholarship.(P.353). 

1.4.1.2. Goldziher adressed to western audience not to MǳǎƭTƳ ǿƻǊƭŘ  
(P.66). 
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aǸǎƭǸƳŀƴ ƛƭƛƳ ŀŘŀƳƭŀǊƤ ǾŜ ŜƴǘŜƭŜƪǘǸŜƭƭŜǊ ŀœƤǎƤƴŘŀƴ Řƛƪƪŀǘ œŜƪƛƭƳŜǎƛ gereken pekçok önemli husus 

ƻƭǎŀ ŘŀΣ ōǳƴƭŀǊ ƛœŜǊƛǎƛƴŘŜ ƎǀȊŘŜƴ ƪŀœŀƴ ŀƳŀ Ƴǳǘƭŀƪŀ ǾǳǊƎǳƭŀƴƳŀǎƤ ƎŜǊŜƪŜƴ ƘǳǎǳǎΣ ƻƴǳƴ ŜǎŜǊƭŜǊƛƴƛ -

ȊŀƴƴŜŘƛƭŘƛƐƛƴƛƴ ŀƪǎƛƴŜ- aǸǎƭǸƳŀƴ ƻƪǳȅǳŎǳ ƪƛǘƭŜǎƛƴƛ ƎǀȊ ǀƴǸƴŜ ŀƭŀǊŀƪ ȅŀȊŀƴ ōƛǊƛ ƻƭƳŀŘƤƐƤŘƤǊΦ Aksine o 

ōǸǘǸƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴƤ ǾŜ ȅŀȊƤƭŀǊƤƴƤ ǘŀƳŀƳŜƴ .ŀǘƤ ŘǸƴȅŀǎƤƴƤΣ .ŀǘƤƭƤ ƻƪǳȅǳŎǳȅǳ ǾŜ .ŀǘƤ ƪǸƭǘǸǊǸƴǸ ǘŜƳŜƭ 

ǾŜ ƘŜŘŜŦ ŀƭŀǊŀƪ ȅŀȊƳƤǒǘƤǊΦ .ǀȅƭŜ ƻƭǳƴŎŀ Řŀ ƻƴŘŀƴ TǎƭŀƳ ŘǸƴȅŀǎƤƴƤƴ ǾŜ aǸǎƭǸƳŀƴƭŀǊƤƴ ōŜƪƭŜƴǘƛƭŜǊƛƴƛ ǾŜ 

ƘŀǎǎŀǎƛȅŜǘƭŜǊƛƴƛ ƎǀȊŜǘŜƴ ōƛǊ œƛȊƎƛ ƛȊƭŜƳŜǎƛƴƛ ōŜƪƭŜƳŜƪ ǾŜ ŜǎŜǊƭŜǊƛƴƛ ōǳ ōŜƪƭŜƴǘƛ ƤǒƤƐƤƴŘŀ 

ŘŜƐŜǊƭŜƴŘƛǊƳŜƪ ŦŜǾƪŀƭŀŘŜ ȅŀƴƭƤǒ ƻƭŀŎŀƪǘƤǊΦ .ƛǊ ƛƭƛƳ ǾŜ ŦƛƪƛǊ ŀŘŀƳƤƴƤ ŀƴƭŀƳŀƪ ƛœƛƴ ƻƴǳ ȅŀǒŀŘƤƐƤ 

ŘǀƴŜƳŘŜƴ ǾŜ ǎƻǎȅŀƭ ǒŀǊǘƭŀǊŘŀƴ ōŀƐƤƳǎƤȊ ƻƭŀǊŀƪ ŜƭŜ ŀƭƳŀƪǘŀƴ ǎŀƪƤƴƳŀƪ ƎŜǊŜƪƛǊΦ bŜ ǾŀǊ ƪƛ DƻƭŘȊƛƘŜǊ 

ƘŀƪƪƤƴŘŀ ȅŀȊŀƴ aǸǎƭǸƳŀƴ ƛƭƛƳ ǾŜ ŦƛƪƛǊ ǎŀƘƛǇƭŜǊƛƴƛƴ ȅŀǇǘƤƐŀ Ƙŀǘŀ Řŀ ǘŀƳ ƻƭŀǊŀƪ ōǳŘǳǊΦ 

Although there are many important points to be noted for Muslim scholars and intellectuals, what 

is overlooked but must be emphasized here is that he is not someone who writes his works by 

considering the mass of Muslim readers. On the contrary, he wrote all his researches and writings 

entirely on the basis of the Western world, Western reader and Western culture. As such, it would 

be extremely wrong to expect him to follow a line that respects the expectations and sensitivities 

of the Islamic world and Muslims and to evaluate his works in the light of this expectation. In order 

to understand a scholar and thinker, it is necessary to avoid handling him regardless of the period 

and social conditions he lived in. However, this is exactly the big mistake made by the conservative 

Muslim scholars and writers about Goldziher. 

ANACHRONISM OF MUSLIM SCHOLARS IN THEIR APPROACHES TO THE WORKS OF GOLDZIHER: 

1.4.1.3. Goldziher not only adressed to western audience -not to Muslim world-  but also 

he wrote before a century not now. 
aǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊƛƴ DƻƭŘȊƛƘŜǊ ƪƻƴǳǎǳƴŘŀƪƛ ƻƭǳƳǎǳȊΣ ŜƪǎƛƪΣ ȅŀǊƤƳ ȅŀƳŀƭŀƪ ǾŜ ȅŀƴƭƤǒ 

ŀƭƎƤƭŀǊƤƴƤƴ ōƛǊ ŘƛƐŜǊ ǎŜōŜōƛ ŘŜ ƻƴǳƴ ŜǎŜǊƭŜǊƛƴƛ ōƛǊ ŀǎƤǊ ǀƴŎŜ ȅŀȊƳƤǒ ƻƭŘǳƐǳƴǳ ǳƴǳǘƳŀƭŀǊƤƴŘŀ 

ȅŀǘƳŀƪǘŀŘƤǊΦ .ǳƴǳƴ ŦŀǊƪƤƴŀ ǾŀǊƤƭŘƤƐƤ ǘŀƪŘƛǊŘŜΣ DƻƭŘȊƛƘŜǊϥƛƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴƤƴ ǾŜ ǾŀǊŘƤƐƤ ǎƻƴǳœƭŀǊƤƴ 

YƤȅŀƳŜǘŜ ƪŀŘŀǊ ƎŜœŜǊƭƛ ƴƛƘŀƛ ǎƻƴǳœƭŀǊ ƻƭƳŀŘƤƐƤƴƤΣ hatta bu araǒǘƤǊƳŀƭŀǊƤƴ ǾŜ ǎƻƴǳœƭŀǊƤƴƤƴ ōƛǊ œƻƐǳƴǳƴ 

ƎǸƴǸƳǸȊ TǎƭŀƳ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀ ŀǒƤƭŘƤƐƤƴƤ ǾŜ ƎǀȊŘŜƴ ƎŜœƛǊƛƭŜǊŜƪ ŘǸȊŜƭǘƳŜƭŜǊŜ ƎƛŘƛƭŘƛƐƛƴƛ ƎǀǊƳŜƭŜǊƛ 

mümkün olabilecektir. Keza Goldziher'in kendi döneminde mevcut olan tarihi ve filolojik analiz 

ȅǀƴǘŜƳƭŜǊƛƴƛ ǳȅƎǳƭŀƳŀƪ ŘǳǊǳƳǳƴŘŀ ƻƭŘǳƐǳ ǎƤƪ ǎƤƪ ǳƴǳǘǳƭƳŀƪǘŀ ǾŜ ƻƴǳƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤ ƻ ŘǀƴŜƳŘŜ 

ƳŜǾŎǳǘ ƻƭƳŀȅŀƴ ƎǸƴǸƳǸȊ ƳŜǘƻŘƻƭƻƧƛƪ ȅŀƪƭŀǒƤƳƭŀǊƤ ƤǒƤƐƤƴŘŀ ŘŜƐŜǊƭŜƴŘƛǊƳŜƪ ǎǳǊŜǘƛȅƭŜ ŀǒƛƪŀǊ ōir 

ŀƴŀƪǊƻƴƛȊƳŜ ǎƤƪ ǎƤƪ ŘǸǒǸƭƳŜƪǘŜŘƛǊΦ Bu sebeptendir ki DƻƭŘȊƛƘŜǊϥƛƴ œŀƭƤǒƳŀƭŀǊƤƴƤ ƪŜƴŘƛ ŘǀƴŜƳƛƴƛƴ 

episemolojik, termiƴƻƭƻƧƛƪ ǾŜ ƳŜǘƻŘƻƭƻƧƛƪ ǒŀǊǘ ǾŜ ƎŜƭƛǒƳŜƭŜǊƛ œŜǊœŜǾŜǎƛƴŘŜ ǾŜ ƛƭƪŜǎŜƭ ǘǳǘŀǊƭƤƭƤƪ 

ŀœƤǎƤƴŘŀƴ ŘŜƐŜǊƭŜƴŘƛǊƳŜƪ ŘŀƘŀ ŘǸǊǸǎǘ ǾŜ Ŝǘƛƪ ōƛǊ ȅŀƪƭŀǒƤƳ ƻƭŀŎŀƪǘƤǊΦ 

Another reason for the negative, incomplete, sketchy and wrong perceptions of the conservative 

Islamic circles about Goldziher and his Works lies in their forgetting that he wrote his works a 

century ago not in these days. If this is realized, it may be possible for Goldziher's researches and 

their conclusions to be seen that the results  are not valid until the Day of Judgment, and that 

many of these studies and their results have been exceeded in today's Islamic studies, revised or 

corrected in tƘŜ ƭƛƎƘǘ ƻŦ ǘƻŘŀȅΩǎ ƴŜǿ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭ ŀǇǇǊƻŀŎƘŜǎ ƛƴ ǘƘŜ ŦƛŜƭŘ ƻŦ ƳƻŘŜǊƴ LǎƭŀƳƛŎ 

studies. Likewise, it is often forgotten that Goldziher had to apply the historical and philological 

analysis methods that existed in his own period, so fallen in an apparent anachronism by 

evaluating his researches in the light of the current methodological approaches that were not 

known at that time. It is for this reason that it will be a more honest and ethical approach to 

evaluate Goldziher's work within the framework of epistemological, terminological and 

methodological conditions and developments of his time and in terms of principal consistency. 
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1.4.1.4. Disciplinary paradigmal difference 
MǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊƛƴ DƻƭŘȊƛƘŜǊϥŜ ȅŀƪƭŀǒƤƳƤƴŘŀƪƛ ǇǊƻōƭŜƳƭŜǊ ǎŀŘŜŎŜ ŀƴŀƪǊƻƴƛzmden 

ƪŀȅƴŀƪƭŀƴƳŀƳŀƪǘŀŘƤǊΦ .ǳƴǳƴ ǘŀōƛƛ ōƛǊ ǳȊŀƴǘƤǎƤ ƻƭŀǊŀƪ iki dünya ς .ŀǘƤ ǾŜ TǎƭŀƳ- ŀǊŀǎƤƴŘŀƪƛ bilimsel 

paradigmal fark dŀ ǎƤƪ ǎƤƪ ƎǀȊ ŀǊŘƤ ŜŘƛƭƳŜƪǘŜŘƛǊΦ bƛǘŜƪƛƳ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊelerde Goldziher'in 

YǳǊϥŀƴϥƤƴ IȊΦ aǳƘŀƳƳŜŘϥŜ ǾŀƘȅŜŘƛƭŘƛƐƛƴƛ ƪŀōǳƭ ŜǘƳŜŘƛƐƛΣ ǀȊŜƭƭƛƪƭŜ ƘŀŘƛǎ ŀƭŀƴƤƴŘŀ aǸǎƭǸƳŀƴƭŀǊƤƴ 

ǳȅƎǳƭŀŘƤƐƤ ƛǎƴŀǘ ǎƛǎǘŜƳƛƴƛ ƴŀȊŀǊ-Ƥ ƛǘƛōŀǊŀ ŀƭƳŀŘƤƐƤ ǎŀŘŜŎŜ ƳŜǘƛƴ ǘŜƴƪƛŘƛ ȅŀǇǘƤƐƤΣ Buhari-Muslim gibi 

ƳǳǘŜōŜǊ ƘŀŘƛǎ ƪŀȅƴŀƪƭŀǊƤƴƤ ŜƭŜǒǘƛǊŘƛƐƛ ǒŜƪƭƛƴŘŜ ƛǘƛǊŀȊƭŀǊŀ ǎƤƪ ǎƤƪ ǊŀǎǘƭŀƴƳŀƪǘŀŘƤǊΦ Iƛœ ƪǳǒƪǳǎǳȊ ōǳ Ǝƛōƛ 

itirazlarda ƳǳƘŀŦŀȊŀƪŀǊ Tslami çevrelerin DƻƭŘȊƛƘŜǊΩƛ TǎƭŀƳ ǸƭƪŜƭŜǊƛƴŘŜƪƛ ƘŀŘƛǎ ǳƭŜƳŀǎƤ Ǝƛōƛ ŘŀǾǊŀƴƳŀƪ 

ȊƻǊǳƴŘŀ ƻƭŘǳƐǳƴǳ ŘǸǒǸƴƳŜƭŜǊƛΣ ƻƴǳƴ ōƛr oryantalist olmaktan çok bir ƪǸƭǘǸǊ ǘŀǊƛƘœƛǎƛ ƻƭŀǊŀƪ TǎƭŀƳƛ 

literatürdeki malzemeye güveniliǊƭƛƪ ŀœƤǎƤƴŘŀƴ ŘŜƐƛƭ ƳŜǾŎǳǘ ƘŀƭƛȅƭŜ ōƛǊ άǘŀǊƛƘƛ ƳŀƭȊŜƳŜέ ƻƭŀǊŀƪ 

ōŀƪǘƤƐƤƴƤ ƎǀǊŜƳŜƳŜƭŜǊƛ Ŝǘƪƛƭƛ ƻƭƳǳǒ ƎǀǊǸƴƳŜƪǘŜŘƛǊΦ  

Problems in the approaches of conservative Islamic circles to the Goldziher are not only due to 

anachronism. As a natural extension of this, the difference in scientific paradigm between the two 

World ς Western and Islamic-  is often overlooked.  As a matter of fact, it is common to see some 

objections and criticisms in the conservative Islamic circles like that Goldziher did not accept the 

QuǊΩŀƴ ŀǎ ŀ ƎŜƴǳƛƴŜ ǊŜǾŜƭŀǘƛƻƴ to Muhammad, and that he did not consider the isnad system 

which applied by the Muslims, on the contrary he satisfied only with the textual ciriticism and 

directed crircisms to the canonical hadith sources such as al-Bukhari and Muslim. Undoubtedly, in 

such objections, it seems that conservative Islamic circles thought that Goldziher had to act like the 

hadith ulama in Islamic countries, so they failed to see that all kinds of Islamic literature was not 

but only a "historical material" according to Goldziher as a cultural historian rather than an 

orientalist.   

1.4.1.5. Goldziher as a historian of culture but not as a theologian 
.ƛǊ TǎƭŀƳ ŀǊŀǒǘƤǊƳŀŎƤǎƤ ƻƭŀǊŀƪ DƻƭŘȊƛƘŜǊ ƛƭŜ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳ ǳƭŜƳŀǎƤ ŀǊŀǎƤƴŘŀƪƛ ǇŀǊŀŘƛƎƳŀƭ ŦŀǊƪ 

ŀǎƭƤƴŘŀ ōǳ ƛƪƛǎƛ ŀǊŀǎƤƴŘŀƪƛ ŀƳŀœ ŦŀǊƪƤƴŘŀ Řŀ ƻǊǘŀȅŀ œƤƪƳŀƪǘŀŘƤǊΦ ½ƛǊŀ ƳǳƘŀŦŀȊŀƪŀǊ ƻƭǎǳƴ ƻƭƳŀǎƤƴ TǎƭŀƳ 

ǳƭŜƳŀǎƤ ƛœƛƴ TǎƭŀƳƛ ƭƛǘŜǊŀǘǸǊ- özellikle de hadis literatürü ς inanç, ŘǸǒǸƴŎŜ ǾŜ ŜȅƭŜƳ ǇƭŀƴƤƴŘŀ 

ƴƻǊƳŀǘƛŦƭƛƪ ŘŜƐŜǊƛ ƻƭŀƴ ōƛǊ ƳŀƭȊŜƳŜ ƴƛǘŜƭƛƐƛ ŀǊȊ ŜŘŜǊƪŜƴΣ DƻƭŘziher gibi bir kültür tarihçisi için 

ƴƻǊƳŀǘƛŦ ŘŜƐŜǊƛƴŘŜƴ ȊƛȅŀŘŜ ǘŀǊƛƘǘŜƪƛ ƎŜƭƛǒƳŜƭŜǊƛƴ ōƛǊ ŀȅƴŀǎƤ ƻƭƳŀǎƤ ƛǘƛōŀǊƛȅƭŜ önem arz etmektedir. Bu 

ȅǸȊŘŜƴŘƛǊ ƪƛ DƻƭŘȊƛƘŜǊ ōǸǘǸƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀ TǎƭŀƳ ǳƭŜƳŀǎƤƴƤƴ ƎǀȊ ŀǊŘƤ ŜǘǘƛƐƛ ǾŜ TǎƭŀƳ ƪǸƭǘǸǊǸƴǸƴ 

seküler ŘŜƴŜōƛƭŜŎŜƪ ŜŘŜōƛȅŀǘƤƴƤ da bir kültür tarihi ƪŀȅƴŀƐƤ ƻƭŀǊŀƪ ōƻƭ ōƻƭ ƪǳƭƭŀƴƳƤǒǘƤǊΦ   

GoldziƘŜǊϥƛƴ TǎƭŀƳƛ ƛƭƛƳƭŜǊ ǳƭŜƳŀǎƤ ǇŜǊǎǇŜƪǘƛŦƛƴŘŜƴ ǘŀƳŀƳŜƴ ŦŀƪƭƤ ōƛǊ ǇŜǊǎǇŜƪǘƛŦǘŜƴ ƎŜǊœŜƪƭŜǒǘƛǊŘƛƐƛ 

ƪǸƭǘǸǊ ǾŜ ŘǸǒǸƴŎŜ ǘŀǊƛƘƛ œŀƭƤǒƳŀƭŀǊƤƴƤ ŘŀƘŀ ǎŀƐƭƤƪƭƤ ōƛǊ ǒŜƪƛƭŘŜ ŘŜƐŜǊlendirebilmek için onunla ilgili 

ƻƭŀǊŀƪ ōŀǒǾǳǊǳƭŀƴ ƪŀǾǊŀƳ ǎŜǘƛƴŜ ŘŜ ƎǀȊ ŀǘƳŀƪ ƎŜǊŜƪƛǊΦ 

As an Islamic researcher, the paradigmatic difference between Goldziher and conservative Islamic 

ulama actually arises when the goals between these two became different.  According to Islamic 

scholars ς be conservative or not - Islamic literatüre, especially the hadith literature  is a material 

with normative value in the fields of belief, thought, and action, but the importance of this 

literature lies for a cultural historian like Goldziher in being  a mirror of the developments in 

history rather than its normative value. This is why Goldziher has used the sources which can be 

classified as secular literature of Islamic culture as a source of cultural history which is ignored by  

conservative Islamic scholars.                                          

So, DƻƭŘȊƛƘŜǊΩǎ ǊŜǇǳǘŀǘƛƻƴ ƛƴ ǘƘŜ ŦƛŜƭŘ ǿŀǎ ŀǎ ǘƘŀǘ ƻŦ ǘƘŜ ǇǊŜ-eminent and inimitable textual 

researcher: he literally bewildered his colleagues with the textual scope and depth of his 

monographs and essays. And, he drew on the range of genres and vast textual sources in the 

Islamic and Arab literary traditions with purpose. By locating the diverse and divergent religious, 
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cultural and political tendencies and movements for which they served as historical evidence, he 

wrote an intellectual history tracking the development   the Islamic heritage, its canonical 

ŦƻǊƳŀǘƛƻƴ ŀƴŘ ƻƴƎƻƛƴƎ ΨLǎƭŀƳƛŎ hǊǘƘƻŘƻȄȅΩ as a long and dynamic process with an as yet further 

crucial reformist aftermath to come.(p. 367).έ 

ΧΧ ƛǘ ǿŀǎ ƴƻǿ ŜȄǇƭŀƛƴŜŘ ǘƘŀǘ ŜǾŜƴ ƛŦ DŜƛƎŜǊΩǎ ƳŜǘƘƻŘƻƭƻƎȅ ǿŀǎ ƴƻǘ ŎƻƳǇƭŜǘŜƭȅ ǳƴǇǊŜŎŜŘŜƴǘŜŘ 

ŀƳƻƴƎǎǘ ƻǘƘŜǊ hǊƛŜƴǘŀƭƛǎǘǎ ŀƴŘ ΨLǎƭŀƳƛŎƛǎǘǎΩ ŀƴŘ ƘŀŘ ōŜŜƴ ŀǇǇǊƻǇǊƛŀǘŜŘ ƛƴ ǊŜǎǘǊƛŎǘŜŘ ǎŜǘǘƛƴƎǎΣ ƛΦŜΦ 

by Nöldeke in his Geschichte des Qorâns (The IƛǎǘƻǊȅ ƻŦ ǘƘŜ vǳǊΩŀƴύΣ ǿƘŀǘ ŀŎǘǳŀƭƭȅ ǎŜǘ DƻƭŘȊƛƘŜǊΩǎ 

work apart and explained, for instance, the breath-taking reception of the Muhammedanische 

{ǘǳŘƛŜƴ ǿŀǎ ǘƘŀǘ ǘƘŜ ƭŀǘǘŜǊ άŜƴŎƻƳǇŀǎǎŜŘ ǘƘŜ ŜƴǘƛǊŜ Ǿŀǎǘ ǊŀƴƎŜ ƻŦ !Ǌŀō-Islamic literary cultureτ

historical texǘǎΣ ǇƻŜǘǊȅΣ ŀŘŀōΣ ǇǊƻǾŜǊō ŎƻƭƭŜŎǘƛƻƴǎΣ  vǳǊΩŀƴƛŎ ŜȄŜƎŜǎƛǎΣ ŘƻŎǘǊƛƴŀƭ ǿƻǊƪǎΣ ŦƛǉƘΣ IŀŘƛǘƘΣ 

biographical dictionaries, and so forthτand from them laid out an incredibly rich vista of historical 

experience that not only had not been known before, but even had ƴƻǘ ōŜŜƴ ǎƻǳƎƘǘΦέόP. 352).(P.76) 

In order to evaluate his works as a history of Islamic culture and thought from a completely 

different perspective from the perspective of  Islamic scholarship, it is also necessary to take a look 

at the concept set applied in the context of  Goldziher  and his works . 

1.4.2. CONCEPTUAL FRAMEWORK 

1.4.2.1. Orientalism 
aŀŀƭŜǎŜŦ œŀƐŘŀǒ TǎƭŀƳΩŘŀ ƳǳƘŀŦŀȊŀƪŀǊ ǳƭŜƳŀƴƤƴ ƻǊȅŀƴǘŀƭƛȊƳ ƪŀǾǊŀƳƤƴƤ ƪǳƭƭŀƴƤǒƤ ǎƻƴ ŘŜǊŜŎŜ ƪŜȅŦƛΣ 

ƎŜƭƛǒƛƎǸȊŜƭΣ ƎŜƴŜƭƭŜƳŜŎƛ ǾŜ ȅŀŦǘŀƭŀȅƤŎƤ ōƛǊ ƴƛǘŜƭƛƪǘŜŘƛǊΦ .ǳ ƪƻƴǳŘŀ ƳǳƘŀŦŀȊŀƪŀǊ Tslami kesimlerde 

ƎǀǊǸƭŜƴ ƪŜȅŦƛƭƛƪ ǾŜ ȅǸȊŜȅǎŜƭƭƛƪ .ŀǘƤϥŘŀ TǎƭŀƳ ƛƭŜ ƛƭƎƛƭƛ ƻƭŀǊŀƪ ȅŀǇƤƭŀƴ ƘŜǊ ŀǊŀǒǘƤǊƳŀȅƤΣ ƪŀƭŜƳŜ ŀƭƤƴŀƴ ƘŜǊ 

ȅŀȊƤȅƤ Oryantalizm zannedecek kadar derindir. Iŀƭōǳƪƛ TǎƭŀƳ ǸȊŜǊƛƴŜ .ŀǘƤΩŘŀ ǘŀǊƛƘΣǎŀƴŀǘ ǾŜ ƳŜŘŜƴƛȅŜǘ 

tarihi, ōƛƭƛƳ ǾŜ ŘǸǒǸƴŎŜ ǘŀǊƛƘƛΣ ǎƻǎȅƻƭƻƧƛΣǎƛȅŀǎŜǘ ōƛƭƛƳƛΣ ǳƭǳǎƭŀǊŀǊŀǎƤ ƛƭƛǒƪƛƭŜǊΣ ŦŜƭǎŜŦŜΣ ŜŘŜōƛȅŀǘΣ 

ŀƴǘǊƻǇƻƭƻƧƛ ǾōΦ ƻƭŘǳƪœŀ ŦŀǊƪƭƤ ǇŜǊǎǇŜƪǘƛŦƭŜǊŘŜƴ ȅŀǇƤƭƳƤǒ ǾŜ ȅŀǇƤƭƳŀƪǘŀ ƻƭŀƴ ǾŜ ƻǊȅŀƴǘŀƭƛȊƳ ƛœŜǊƛǎƛƴŘŜ 

ŘŜƐŜǊƭŜƴŘƛǊƛƭƳŜǎƛ ȊƻǊ ƻƭŀƴ ŀǊŀǒǘƤǊƳŀƭŀǊ Řŀ ǎǀȊ ƪƻƴǳǎǳŘǳǊΦ DƛƐŜǊ ȅŀƴŘŀƴ DƻƭŘȊƛƘŜǊ ƪƭŀǎƛƪ ǾŜ œŀƐŘŀǒ 

ŘǀƴŜƳŘŜƪƛ ǇŜƪœƻƪ ƻǊȅŀƴǘŀƭƛǎǘƛƴ ƳƛƪǊƻ ǾŜ ƴŀƴƻ ŘǸȊƭŜƳŘŜƪƛ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀƴ ŦŀǊƪƭƤ ƻƭŀǊŀƪ TǎƭŀƳϥƤƴ 

ȅŜǊȅǸȊǸƴŘŜƪƛ ǊƻƭǸƴŜ ŘŀƛǊ ƳŀƪǊƻ ŘǸȊƭŜƳŘŜ ŘŜǊƛƴ ōŀƪƤǒ ŀœƤǎƤ ƻƭŀƴ ōƛǊ ŘǸǒǸƴǸǊ ƻƭŀǊŀƪ ǘŀ ŦŀǊƪƤƴƤ 

sergilemektedir. Zaten onun hǊȅŀƴǘŀƭƛȊƳ ƛœŜǊƛǎƛƴŘŜ TǎƭŀƳ ōƛƭƛƳϥƛƴ ƪǳǊǳŎǳǎǳ ƻƭŀǊŀƪ ƪŀōǳƭ ŜŘƛƭƳŜǎƛ ŘŜ 

tam olarak bu yüzdendir. hƴǳ ǇŜƪ œƻƪ ƻǊȅŀƴǘŀƭƛǎǘǘŜƴ ŦŀǊƪƭƤ ƻƭŀǊŀƪ ǎŀŘŜŎŜ ōƛǊ ŀƪŀŘŜƳƛǎȅŜƴ ŘŜƐƛƭ ŀȅƴƤ 

ȊŀƳŀƴŘŀ ŘǸǒǸƴǸǊ ȅŀǇŀƴ Řŀ ȊŀǘŜƴ ƻƴǳƴ ōǳ ƎŜƴƛǒ ǾŜ ŘŜǊƛƴ ōŀƪƤǒ ŀœƤǎƤŘƤǊΦ Önemli bir baǒƪŀ ŘŜǘŀȅ Řŀ 

DƻƭŘȊƛƘŜǊϥƛƴ TǎƭŀƳ ōƛƭƛƳ ƴƻƪǘŀǎƤƴŀ ƎŜƭƛǒƛƴƛƴ ŀǊƪŀǎƤƴŘŀ ƳƛǘƻƭƻƧƛΣ¸ŀƘǳŘƛƭƛƪΣIƤǊƛǎǘƛȅŀƴƭƤƪΣTǎƭŀm ile ilgili 

ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀ ƳǳƪŀȅŜǎŜƭƛ ŘƛƴƭŜǊ ǘŀǊƛƘƛ ǇŜǊǎǇŜƪǘƛŦƛƴŘŜƴ ȅƻƭŀ œƤƪƳƤǒ ƻƭƳŀǎƤ ȅŀǘƳŀƪǘŀŘƤǊΦ 

Unfortunately, the use of conservative ulema's concept of orientalism in contemporary Islam is 

extremely arbitrary, haphazard, generalizing and plaguing. The arbitrariness and superficiality seen 

in the conservative Islamic circles on this subject is deep enough to assume that every research and 

writings about Islam in the West are Orientalistic.  

However, there are also researches and works on Islam in from different perspectives than 

orientalism like history, art and civilization, science and thought, sociology, political science, 

international relations, philosophy, literature, anthropology, etc. which are difficult to evaluate as 

pure orientalism. 

On the other hand, Goldziher reveals his difference as a thinker with a deep perspective on the 

macro level of Islam's role in the world, unlike the research of many orientalists in the classical and 

contemporary era on the micro and nano level. It is precisely for this reason that he was accepted 

as the founder of Islamic science (Islamwissenschaft)  in Orientalism. It is this wide and deep 

understanding that makes him not only an academic, but also a thinker, unlike many orientalists.  



37 
 

Another important detail in Goldziher's coming to the idea of Islamic science(Islamwissenschaft)  

lies behind his comparative researches beginning from mythology, to Judaism, Christianity, and 

Islam based on the perspective of comparative religions. 

1.4.2.2. Comparative Religion 
9Ǌƴǎǘ wŜƴŀƴΩƤƴ ¸ŀƘǳŘƛ ƎŜƭŜƴŜƐƛƴƛƴ ƳƛǘƻƭƻƧƛŘŜƴ ƳŀƘǊǳƳ ƻƭŘǳƐǳ ƛŘŘƛŀǎƤƴŀ ŎŜǾŀǇ ǾŜǊƳŜƪƭŜ ōŀǒƭŀȅŀƴ 

DƻƭŘȊƛƘŜǊΩƛƴ ƘƛƪŀȅŜǎƛΣ ǊŜŦƻǊƳƛǎǘ ¸ŀƘǳŘƛƭƛƪ ōƛǊƛƪƛƳƛȅƭŜ ōƛǊƭŜǒƛǇ ŀŘƤƳ ŀŘƤƳ ƎŜƭƛǒŜǊŜƪ ǀƴŎŜ ¸ŀƘǳŘƛƭƛƪΩƛƴ 

ŜǾǊŜƴǎŜƭ ōƛǊ ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛƴƛƴ ƎŜǊœŜƪƭŜǒƳŜǎƛƴŜ ŜƭǾŜǊƛǒƭƛ ƻƭǳǇ ƻƭƳŀŘƤƐƤ ǎƻǊƎǳƭŀƳŀǎƤƴŀΣ ōǳ 

ŘƻƐǊǳƭǘǳŘŀ IƤǊƛǎǘƛȅŀƴƭƤƐƤƴ ǇŀƎŀƴ ǳƴǎǳǊƭŀǊƤ ōǸƴȅŜǎƛƴŘŜ ōŀǊƤƴŘƤǊƳŀǎƤ ǎŜōŜōƛȅƭe diskalifiye edilmesine 

ŜǾǊƛƭƳƛǒ ve ǎƻƴ ŀǒŀƳŀŘŀ evrensel monoteizm ideali için elde kalan yŜƐŀƴŜ ƳƻƴƻǘŜƛst gelenek olarak 

TǎƭŀƳΩŀ ȅǀƴŜƭƳŜǎƛƴŜ ȅƻƭ ŀœƳƤǒǘƤǊΦ .ǳ ƎŜƭƛǒƳŜ ǎǸǊŜŎƛ ŘŜ ƎǀǎǘŜǊƳŜƪǘŜŘƛǊ ƪƛ DƻƭŘȊƛƘŜǊϥƛƴ hǊȅŀƴǘŀƭƛȊƳ 

ƛœŜǊƛǎƛƴŘŜ TǎƭŀƳōƛƭƛƳ ŘƛȅŜ ȅŜƴƛ ōƛǊ ŀƭŀƴ ŀœƳŀǎƤ ŘƛƴƭŜǊ ŀǊŀǎƤ ƳǳƪŀȅŜǎŜƭƛ œŀƭƤǒƳŀƭŀǊƤ ǎƻƴǳŎǳƴŘŀ ƻǊǘŀȅŀ 

œƤƪŀƴ ǘŀƳŀƳŜƴ ōƛƭƛƴœƭƛ ōƛǊ ǘŜǊŎƛƘƛƴ ǾŜ ŘŜǊƛƴ ōƛǊ ŦŜƭǎŜŦŜƴƛƴ ǸǊǸƴǸŘǸǊΦ 

Starting to respond to Ernst Renan's claim that the Jewish tradition is devoid of mythology, 

Goldziher's story evolved step by step with the back ground of his reformist Judaism, leading him 

to questioning whether Judaism is suitable for the realization of a universal monoteism ideal or not 

and following next disqualification of Christianity due to the fact that Christianity contained pagan 

elements and as a final step it was the Islam that remaining as only monoteist tradition for his 

ideal of universal monotheism.     

In his work Goldziher absorbed the then current theories of historical criticism and comparative 

religion which largely had their origin in the revision of Protestant theology. In this way, he laid the 

foundations for the development of Islamic studies as a distinct discipline of modern scholarship.23 

1.4.2.3. Islamic Science 
TǎƭŀƳ ōƛƭƛƳ ǘŀōƛǊƛ ȅǸȊŜȅǎŜƭ ōƛǊ ōŀƪƤǒ ŀœƤǎƤȅƭŀ ŜƭŜ ŀƭƤƴŘƤƐƤƴŘŀ DƻƭŘȊƛƘŜǊϥƛƴ ŀǊŀǒǘƤǊƳŀ- incelemelerinin 

ƪƭŀǎƛƪ ǾŜȅŀ œŀƐŘŀǒ ǇŜƪœƻƪ ƻǊȅŀƴǘŀƭƛǎǘ Ǝƛōƛ ŘŀǊ ŀƴƭŀƳŘŀ ŀƪŀŘŜƳƛƪ mesleki œŀƭƤǒƳŀƭŀǊ ƻƭŘǳƐǳ 

ŘǸǒǸƴǸƭŜōƛƭƛǊΦ Fakat tam aksine TǎƭŀƳ ƪǸƭǘǸǊǸ ǸȊŜǊƛƴŜ ƻƭŀƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤ ƻƴǳƴ ŜƴǘŜƭŜƪǘǸŜƭ ŜƴŘƛǒŜ 

merkezli  ŘƛƴŘŀǊƭƤƐƤƴƤƴ ōƛǊ ǎƻƴǳŎǳ ƻƭŀƴ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛȅƭŜ ȅŀƪƤƴŘŀƴ ŀƭŀƪŀƭƤŘƤǊΦ Zira onun 

ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛ ƛœƛƴ ȅŜƐŀƴŜ ƛƳƪŀƴ ƻƭŀǊŀƪ ƎǀǊŘǸƐǸ TǎƭŀƳ ά9ǎƪƛ-TǎƭŀƳ (Alter-LǎƭŀƳύέ ŀŘƤƴƤ 

ǾŜǊŘƛƐƛ ƛǎƭŀƳ ƻƭǳǇΣ ƻ Řŀ ŀǎƤǊƭŀǊŎŀ ǸȊŜǊƛƴŜ ōƛǊƛƪŜƴ ǘƻǊǘǳƭŀǊŘŀƴ ǾŜ ǀȊŜƭƭƛƪƭŜ ǇŀƎŀƴ ƪŀƭƤƴǘƤƭŀǊŘŀƴ 

ǘŜƳƛȊƭŜƴƳŜǎƛ ƎŜǊŜƪŜƴ ōƛǊ TǎƭŀƳΩŘƤǊΦ TǒǘŜ ƻƴǳƴ TǎƭŀƳ ƎŜƭŜƴŜƐƛƴŜ ƻƭŀƴ ŜƭŜǒǘƛǊŜƭ ȅŀƪƭŀǒƤƳƤΣ ƛœŜǊƛǎƛƴŘŜƴ 

ƎŜƭŘƛƐƛ ǊŜŦƻǊƳƛǎǘ ¸ŀƘǳŘƛƭƛƪǘŜ ŜƎŜƳŜƴ ƻƭŀƴ ŦƛƭƻƭƻƧƛƪ-ǘŀǊƛƘǎŜƭ ŜƭŜǒǘƛǊƛ ȅǀƴǘŜƳƛƴƛ ōŜƴƛƳǎŜƳƛǒ ƻƭƳŀǎƤƴŘŀƴ 

ƪŀȅƴŀƪƭŀƴŘƤƐƤ ƎƛōƛΣ ƪŜƴŘƛǎƛƴƛƴ ǸƳƛǘ ōŀƐƭŀŘƤƐƤ ȅŜƐŀƴŜ ƎŜƭŜƴŜƪ ƻƭŀǊŀƪ TǎƭŀƳΩƤƴ ǎŀŦƭƤƐƤƴƤ ōƻȊŀƴ ȅŀōŀƴŎƤ 

ǳƴǎǳǊƭŀǊŘŀƴΣ ǀȊŜƭƭƛƪƭŜ ŘŜ ƳƻƴƻǘŜƛȊƳŜ ŀȅƪƤǊƤ ǇŀƎŀƴ ǳƴǎǳǊƭŀǊŘŀƴ ǘŜƳƛȊƭŜƳŜ ŀƳŀŎƤƴŘŀƴ Řŀ 

ƪŀȅƴŀƪƭŀƴƳƤǒ ƎǀǊǸƴƳŜƪǘŜŘƛǊΦ 

When άIslamic scienceέ is considered superficially, it can be thought that Goldziher's research-

studies are professional academic studies in the narrow sense like works of many other classical or 

contemporary orientalists. On the contrary, his researches on Islamic culture is closely related to 

his ideal of universal monoteism as a result of his intellectual anxiety-centered religiosity and               

piety . Because Islam which he saw as the sole opportunity for his universal monoteism ideal, was 

Islam which he calƭŜŘ άhƭŘ-Islam (Alte-LǎƭŀƳύέΣ ƴƻǘ  ά¸ƻǳƴƎ Islam (Junge LǎƭŀƳύέ 24 that must be 

                                                           
23 Dietrich Jung, Islamic Studies and Religious Reform. Ignaz Goldziher ς A Crossroads of Judaism, Christianity 
and Islam, ( Der Islam 2013; 90(1), p.125. 
24 DƻƭŘȊƛƘŜǊ TǎƭŀƳϥƤƴ ƛƭƪ ȅŀƭƤƴ Ƙŀƭƛ ƛœƛƴ Ŝǎƪƛ TǎƭŀƳόAlte-LǎƭŀƳύΣ ŘƛƐŜǊ ƪǸƭǘǸǊƭŜǊƛƴ ǘŜǎƛǊƛȅƭŜ ƻƭǳǒŀƴ ŘŀƘŀ ǎƻƴǊŀƪƛ Ƙŀƭƛƴƛ 
ƛŦŀŘŜ ŜǘƳŜƪ ƛœƛƴ ŘŜ ƎŜƴœ TǎƭŀƳόWǳƴƎŜ LǎƭŀƳύ ǘŀōƛǊƭŜǊƛƴƛ ƪǳƭƭŀƴƤǊόDƻƭŘȊƛƘŜǊ ǾŜ IŀŘƛǎΣ ǎΦ млфκпптύΦ 
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cleaned and purified from the sediments and especially pagan ruins that have accumulated over 

centuries.  

It seems that his critical approach to the Islamic tradition stemmed from the fact that he adopted 

the philological-historical critique method which was dominate in reformist Judaism in his time  as 

well as It appears to have been caused by the purpose of purifying  Islam - as the sole tradition he 

hoped for - from foreign elements that distorted the purity of it, especially from pagan elements 

contrary to monotheism. 

1.4.2.4. Theology   
Iŀǎŀƴ IŀƴŜŦƛΩƴƛƴ ά¢ŜƻƭƻƧƛ Ƴƛ !ƴǘǊƻǇƻƭƻƧƛ ƳƛΚέ ōŀǒƭƤƪƭƤ ƳŀƪŀƭŜǎƛƴƛƴ ƎƛǊƛǒƛƴŘŜ ƛŦŀŘŜ ŜǘǘƛƐƛ ǸȊŜǊŜ 

ά¢ŜƻƭƻƧƛƴƛƴ ǘŀǊƛƘƛ ǸȊŜǊƛƴŘŜ œƻƪ ŘǳǊǳƭŘǳƐǳ ƘŀƭŘŜΣ ōǳƴǳƴ ŘŜǾŀƳƭƤƭƤƪ ƎǀǎǘŜǊŜƴ ōƛǊ ŦŜƭǎŜŦŜǎƛ ȅŀǇƤƭŀƳŀŘƤΦ 

9ǎƪƛƭŜǊƛƴ ŘƻƪǘǊƛƴƭŜǊƛƴŜ ƎŜǊŜƐƛ ƪŀŘŀǊ ǀȊŜƴ ƎǀǎǘŜǊƛƭŘƛƐƛ ƘŀƭŘŜΣ ȊŀƳŀƴƤƳƤȊƤƴ ƛƘǘƛȅŀœƭŀǊƤ ǘŀƳŀƳŜƴ ƛƘƳŀƭ 

ŜŘƛƭƳƛǒǘƛǊΦ ¢ŜƻƭƻƎ ǾŜȅŀ ǘŜƻƭƻƧƛ ǎŀƘŀǎƤƴŘŀ ŀǊŀǒǘƤǊƳŀ ȅŀǇŀƴ ōƛǊ ƪƛƳǎŜ ƘǸǊ ōƛǊ ŘǸǒǸƴǸǊ ƻƭŀǊŀƪ ŘŜƐƛƭΣ bir 

ŘŜǾƭŜǘ ƳŜƳǳǊǳ Ǝƛōƛ ƘŀǊŜƪŜǘ ŜǘǘƛƐƛƴŘŜƴ ōǳ ƛƭƛƳΣ œŀƐŘŀǒ Ƙŀȅŀǘǘŀƴ ƪƻǇŀǊƤƭƳƤǒǘƤǊΦ ¢ŜƻƭƻƧƛŘŜƴΣ ōǳƎǸƴ ōƛƭŜ 

ŘǸƴȅŀȅƤ ŀƴƭŀȅƤǒ ǘŀǊȊƤƳƤȊ ǸȊŜǊƛƴŘŜ ŀƐƤǊƭƤƐƤ ƻƭŀƴ ǾŜ ŘŀǾǊŀƴƤǒƤƳƤȊƤ ǘŜǎƛǊ ŀƭǘƤƴŘŀ ōǳƭǳƴŘǳǊŀƴΣ ƎǸƴǸƳǸȊŜ 

dek laik veya dini üniversitelerimizde okutulmak suǊŜǘƛ ƛƭŜΣ ǘŜƻƭƻƧƛƪ ŜǎŜǊƭŜǊŘŜƴ ōƛȊŜ ƪŀŘŀǊ ǳƭŀǒǘƤǊƤlan 

ƎŜœƳƛǒƛƴ ƳƛǊŀǎƤƴƤ ŀƴƭƤȅƻǊǳƳέ. 

.ǳ ōŀƪƤǒ ŀœƤǎƤȅƭŀ Goldziher memur zihniyetiyle œŀƭƤǒŀƴ ōƛǊ ŀƪŀŘŜƳƛǎȅŜƴ ƻƭƳŀŘƤƐƤ ƎƛōƛΣ Iŀǎŀƴ 

IŀƴŜŦƛϥƴƛƴ ōŀƘǎŜǘǘƛƐƛ ǘǸǊŘŜƴ ōƛǊ ƳŜƳǳǊ Ǝƛōƛ ŘŀǾǊŀƴŀƴ ōƛǊ ǘŜƻƭƻƎ ǘŀ Ƙƛœ ƻƭƳŀƳƤǒǘƤǊ. 5ƻƭŀȅƤǎƤȅƭŀ ƻƴǳƴ 

ǘŜƻƭƻƧƛ ŀƭŀƴƤƴŘŀ ȅŀȊƤǇ œƛȊŜƴ ōƛǊ ōƛƭƛƳ ƛƴǎŀƴƤ ŀƳŀ ŜƴǘŜƭŜƪǘǸŜƭ ŜƴŘƛǒŜƭŜǊŘŜƴ ƘŀǊŜƪŜǘƭŜ ǾŜ ŜǾǊŜƴǎŜƭ ƛƴǎŀƴƛ 

bir hedefe yönelik olarak fikir üreten idealist ōƛǊ ŘǸǒǸƴǸǊΣ ŘŀƘŀ ŘƻƐǊǳǎǳ œƻƪ ȅǀƴƭǸ ōƛǊ ǇƻƭƛƳŀǘƘ ƻƭŀǊŀƪ 

nitelendirilmesi daha gerçekçƛ ƻƭŀŎŀƪǘƤǊΦ 

As stated in the first lines of Hassan Hanafi's article with the title of "Theology or Anthropology?" , 

άalthough the history of theology has been emphasized a lot, a philosophy of theology  which  

shows continuity could not be made. To the doctrines of the ancients although the necessary care 

has been taken, the needs of our time are completely neglected. A theologian or a researcher in 

the field of theology since it acts as a civil servant rather than as a free thinker, this science has 

been removed from contemporary life. I understand from the theology the heritage of the past, 

that reached to us  from theological works  which even today having a weight on our perception of 

the World  and influencing our behaviors, the heritage  which to be taught at our secular or 

religious universities until todayέ 25. 

From this point of view, Goldziher neither was an academician who working with an officer 

mentality, nor was too a theologian who acted as an officer  as in the words of Hasan Hanafi. 

Therefore, it would be more realistic to describe him as a scholar who works in the field of 

theology, not an academician only, but as a idealist thinker, or rather a versatile polymath, that 

produces ideas for a universal human goal based on intellectual concerns. 

1.4.2.5. History of Islamic Culture and Thought 
5ƻƭŀȅƤǎƤȅƭŀ DƻƭŘȊƛƘŜǊΩƛ ƪǳǊǳ ōƛǊ ŀƪŀŘŜƳƛǎȅŜƴΣ ƳŜƳǳǊ ȊƛƘƴƛȅŜǘƭƛ ōƛǊ ǘŜƻƭƻƎ ȅŀ Řŀ ƛƴǎŀƴƛ ŀƳŀœƭŀǊŘŀƴ 

ǳȊŀƪ ŦƛƭŘƛǒƛ ƪǳƭŜŘŜ ŘǸǒǸƴŎŜ ǸǊŜǘŜƴ idealist ōƛǊ ŘǸǒǸƴǸǊ ƻƭŀǊŀƪ ƴƛǘŜƭŜƳŜƪ ƻƴŀ ƘŀƪǎƤȊƭƤƪ ƻƭŀŎŀƪǘƤǊΦ Onun 

.ŀǘƤΩŘŀƪƛ TǎƭŀƳ ŀǊŀǒǘƤǊƳŀƭŀǊƤ ŀƭŀƴƤƴŘŀƪƛ ȅŜǊƛƴƛ ōŜƭƛǊƭŜƳŜƪ ƛœƛƴ ōŀǒǾǳǊǳƭŀōƛƭŜŎŜƪ Ŝƴ ǳȅƎǳƴ ƴƛǘŜƭŜƴŘƛǊƳŜ 

                                                           
DƻƭŘȊƛƘŜǊ ǳǎŜǎ ǘƘŜ ǘŜǊƳ άhld Islam (Alte-Islam)έ for the first pure and simple form of IslŀƳ ŀƴŘ ά¸oung Islam 
(Junge Islam) to express the later forms of the Islam under the effects of other foreighn cultures.(Goldziher 
ve Hadis,p. 109/447). 
25 Translated from Turkish(https://www.scribd.com/document/351455339/hasan-hanefi-teoloji-mi-antropoloji-
mi-pdf, p.505) 

https://www.scribd.com/document/351455339/hasan-hanefi-teoloji-mi-antropoloji-mi-pdf
https://www.scribd.com/document/351455339/hasan-hanefi-teoloji-mi-antropoloji-mi-pdf
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ƻƴǳƴ TǎƭŀƳ ƪǸƭǘǸǊ ǾŜ ŘǸǒǸƴŎŜ ǘŀǊƛƘƛ ŀǊŀǒǘƤǊƳŀŎƤǎƤ ƻƭŘǳƐǳΣ ŀƴŎŀƪ ōǳƴǳƴ Řŀ ǎŀŘŜŎŜ ƪŜƴŘƛǎƛƴƛ ƴƛƘŀƛ 

ƘŜŘŜŦƛ ƻƭŀƴ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳƛ ƎŜǊœŜƪƭŜǒǘƛǊƳŜȅŜ ȅǀƴŜƭƛƪ ŀǊŀœǎŀƭ ōƛǊ ƴƛǘŜƭƛƪ ŀǊȊ ŜǘǘƛƐƛ ǎǀȅƭŜƴŜōƛƭƛǊΦ Bu 

Řŀ DƻƭŘȊƛƘŜǊΩƛ ƎǸƴŘŜƭƛƪ ƪǳƭƭŀƴƤƳŘŀ ȅŀȅƎƤƴ ƻƭŀƴ ȅǸȊŜȅǎŜƭ ŀƴƭŀƳƤȅƭŀ ƻǊȅŀƴǘŀƭƛǎǘ ƻƭŀǊŀƪ ƴƛǘŜƭŜƴŘƛǊƳŜƴƛƴ 

ƴŜ ƪŀŘŀǊ ȅŀƴƤƭǘƤŎƤ ƻƭŘǳƐǳƴǳ ƎǀǎǘŜǊƳŜƪǘŜŘƛǊΦ 

Therefore, it would be unfair to characterize Goldziher as an officer minded academician, or an 

officer minded theologist, or a thinker who produces thoughts in an ivory tower away from 

humanitarian purposes. It can be said that the most appropriate qualification that can be used to 

determine its place in the field of Western Islamic scholarship is that he was  a scholar of History of 

Islamic culture and history, but  only as an instrumental nature to realize its ultimate goal of 

universal monotheism. This shows how misleading it is to describe Goldziher as an orientalist in its 

superficial sense, which is common in everyday use. 

 

1.4.3. EPISTEMOLOGICAL FRAMEWORK 

1.4.3.1. Sources 

1.4.3.1.1. Printed Books, Manuscripts, Documents and Live Testimonies  
DƻƭŘȊƛƘŜǊΩƛ ŘŀƘŀ ƛȅƛ ŀƴƭŀȅŀōƛƭƳŜƪ ƛœƛƴ ƻƴǳƴ ōƛƭƎƛ ƪŀȅƴŀƪƭŀǊƤƴŘŀƪƛ œŜǒƛǘƭƛƭƛƐŜ ōŀƪƳŀƪ ǘŀ ǀƴŜƳƭƛŘƛǊΦ 

aŀǘōǳ ǾŜ ŜƭȅŀȊƳŀǎƤ ƪƛǘŀǇƭŀǊ ȅŀƴƤƴŘŀ œŜǒƛǘƭƛ ŘƻƪǸƳŀƴ ǾŜ ōŜƭƎŜƭŜǊ ƛƭŜ ȅŀǒŀŘƤƐƤ ŎŀƴƭƤ ǒŀƘƛǘƭƛƪƭŜǊƛ ƘŜƳŜƴ 

ōǸǘǸƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀ ƘŀǊƳŀƴƭŀȅŀƴ DƻƭŘȊƛƘŜǊΩƛƴ ǎŀǘƤǊ ŀǊŀƭŀǊƤƴŘŀƴ ōǳƭǳǇ œƤƪŀǊŘƤƐƤ ŦŜǾƪŀƭŀŘŜ ǀƴŜƳƭƛ 

ǇŀǎŀƧƭŀǊƤƴ ŀǊŀŘŀƴ ƎŜœŜƴ ȅǸȊ ȅƤƭŀ ǊŀƐƳŜƴ Ƙŀƭŀ TǎƭŀƳ ŘǸƴȅŀǎƤƴŘŀƪƛ ƳǳƘŀŦŀȊŀƪŀǊ ƎŜƭŜƴŜƪǎŜƭ ǳƭŜƳŀƴƤƴ 

ƳŜœƘǳƭǸ ƻƭƳŀǎƤΣ ƻƴǳƴ ƪŀȅƴŀƪƭŀǊŀ ƘŀƪƛƳƛȅŜǘƛ konusunda yeterince fikir verici niteliktedir. Bu da onun 

œŀƭƤǒƳŀƭŀǊƤƴŀ ǀƴȅŀǊƎƤƭƤ ȅŀƪƭŀǒƤǇ ƪŀǘŜƎƻǊƛƪ ǊŜǘ ŎƛƘŜǘƛƴŜ ƎƛǘƳŜƪ ȅŜǊƛƴŜΣ ōǳƴƭŀǊŀ ōƛƭƛƳǎŜƭ ȊƛƘƴƛȅŜǘƛƴ ƎŜǊŜƐƛ 

ƻƭŀǊŀƪ Ŝƴ ŀȊƤƴŘŀƴ  ȅƤƭƭŀǊ ǎǸǊŜƴ ǘŀǊŀƳŀƭŀǊƤƴ ƴŀŘƛǊ ōǳƭƎǳƭŀǊƤƴƤ ōƛǊ ŀǊŀȅŀ ƎŜǘƛǊŜƴ ƴŀŘƛǊ ƳŀƭȊŜƳŜ ŘŜǇƻǎǳ 

ƻƭŀǊŀƪ ōŀƪƳŀȅƤ ƎŜǊŜƪƭƛ ƪƤƭŀǊΦ 

In order to better understand Goldziher, it is also important to look at the diversity of his sources. 

Combining printed and manuscript books, and various documents, as well as his personal 

testimonies and experiences in the field, especially very important passages which Goldziher found 

between the pages and  lines of the sources, are still unknown by the conservative traditional 

ulema in the Islamic world despite the past hundred years. This makes it necessary to look at them 

ς at least as requirement of the scientific mentality - as a store of rare materials that brought 

together the rare findings of years of intensive researches, rather than prejudicially approaching 

his works and going to categorical rejection of them completely.  

1.4.3.1.2. Sacred/Religious/Dogmatic Texts and Non-Religious/Secular Texts 
DƻƭŘȊƛƘŜǊΩƛƴ 5ƻƐǳ ǾŜ .ŀǘƤΩŘŀƪƛ ǇŜƪœƻƪ TǎƭŀƳ ŀǊŀǒǘƤǊƳŀŎƤǎƤƴŘŀƴ ŦŀǊƪƭƤ ƻƭŀǊŀƪ ǎŀŘŜŎŜ TǎƭŀƳƛ-dini 

ƪŀȅƴŀƪƭŀǊƤ ŘŜƐƛƭ ƭŀŘƛƴƛκǎŜƪǸƭŜǊ ȅŀ Řŀ ǇǊƻŦŀƴ ŘŜƴŜōƛƭŜŎŜƪ ƻƭŀƴƭŀǊƤ Řŀ ōƻƭ ōƻƭ ƪǳƭƭŀƴƳŀǎƤ Řŀ ƻƴǳ 

ŀƴƭŀƳŀƪ ōŀƪƤƳƤƴŘŀƴ ǀƴŜƳ ŀǊȊ ŜǘƳŜƪǘŜŘƛǊΦ .ǳ Řŀ ƻƴǳƴ ōƛǊ ǘŜƻƭƻƎ ƻƭŀǊŀƪ ŘŜƐƛƭ ŘŀƘŀ ȊƛȅŀŘŜ ōƛǊ TǎƭŀƳ 

kültür tarihœƛǎƛ ƻƭŀǊŀƪ TǎƭŀƳ ƳŜǎŜƭŜǎƛƴŜ ȅŀƪƭŀǒǘƤƐƤƴƤ ǾŜ ōǳ ǎŜōŜǇƭŜ ƘŜǊ ǘǸǊ ƪŀȅƴŀƐƤ ƪǳƭƭŀƴƳŀ ȅƻƭǳƴŀ 

ƎƛǘǘƛƐƛƴƛ ƎǀǎǘŜǊƛǊΦ .ǳ ǎŜōŜǇƭŜ ƻƴǳƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴƤ ƪƭŀǎƛƪ TǎƭŀƳ ǳƭŜƳŀǎƤƴƤƴ ƳŜǎŜƭŜƭŜǊŜ ǎŀŘŜŎŜ Řƛƴƛ 

ŀœƤŘŀƴ ōŀƪŀƴ ȅŀƪƭŀǒƤƳƭŀǊƤ ƛƭŜ ƪŀǊƤǒǘƤǊƳŀƳŀƪ ƎŜǊŜƪƛǊΦ 

Durum bu olunca ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳ ǳƭŜƳŀǎƤƴƤƴ DƻƭŘȊƛƘŜǊΩŜ ƪŀȅƴŀƪ ƪǳƭƭŀƴƤƳƤ ƪƻƴǳǎǳƴŘŀ ȅǀƴŜƭǘǘƛƐƛ 

ƛǘƛǊŀȊƭŀǊƤƴ Řŀ ǘŀǊǘƤǒƳŀƭƤ ōƛǊ Ƙŀƭ ŀƭŘƤƐƤ ƎǀǊǸƭǸǊΦ ½ƛǊŀ DƻƭŘȊƛƘŜǊ ƳŜǎŜƭŜƭŜǊŜ ōƛǊ ǘŜƻƭƻƎ Ǝƛōƛ ŘƻƎƳŀǘƛƪ ǾŜ 

ƴƻǊƳŀǘƛŦ ŀœƤŘŀƴ ŘŜƐƛƭ ǘŀƳŀƳŜƴ ǘŀǊƛƘƛ ǾŜ ƪǸƭǘǸǊŜƭ ŀœƤŘŀƴ ōŀƪǘƤƐƤƴŘŀƴΣ ƪǳƭƭŀƴŘƤƐƤ ƪŀȅƴŀƪƭŀǊƤƴ ǾŜ 

kaynaklardaki malzemenin - özellikle de rivayet malzemesinin- ǎŀƐƭŀƳ ǾŜ ƎǸǾŜƴƛƭƛǊ ƻƭƳŀǎƤ ƻƴǳƴ ƛœƛƴ 

fazla bir önem arz etmemektedir. Çünkü o analizlerini ςǎŀƐƭŀm-œǸǊǸƪ ŘƛȅŜ ŀȅǊƤƳ ȅŀǇƳŀƪǎƤȊƤƴ- bu 
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ƳŀƭȊŜƳŜƴƛƴ TǎƭŀƳ ƪǸƭǘǸǊǸƴǸƴ ōƛǊ ǇŀǊœŀǎƤ ƻƭŘǳƐǳ ƎŜǊœŜƐƛ ǸȊŜǊƛƴŘŜƴ ȅŀǇƳŀƪǘŀŘƤǊΦ Zira bu durum 

sonuçta ōǳ ƳŀƭȊŜƳŜƴƛƴ TǎƭŀƳ ƪǸƭǘǸǊǸƴǸƴ ōƛǊ ǸǊǸƴǸ ǾŜ ǇŀǊœŀǎƤ ƻƭŘǳƐǳ ƎŜǊœŜƐƛƴƛ ŘŜƐƛǒǘƛǊƳŜȅŜŎŜƪǘƛǊ 

Unlike many Western and Eastern Islamic scholars and researchers, it is important to understand 

that Goldziher uses not only Islamic-religious sources but also those that can be called secular or 

profan kinds. This shows that he approached the issue of Islam not as a theologian, but rather as 

an Islamic cultural historian, and therefore he went to use all kinds of sources. For this reason, we 

should not confuse his researches with the approaches of classical Islamic scholars to Islamic issues 

from religious perspective only.  

When this is the case, it is seen that the objections made by the conservative Islamic scholars to 

Goldziher regarding the use of sources have become controversial. Because Goldziher looks at 

matters completely historically and culturally, rather than dogmatically and normatively, like a 

theologian,  so it does not matter much to him that the sources and materials he used - especially 

the hadith reports - are reliable or not. Because he carries out his analyzes on the basis of the fact 

that this material is a part of Islamic culture, regardless of whether it is real or fake/fabricated. 

After all, this situation will not change the fact that this material is a product and part of Islamic 

culture. 

1.4.3.2. His library 
DƻƭŘȊƛƘŜǊΩƛƴ ƎŜƴƛǒ ōƛǊ ŘŀƐƤƭƤƳ ƎǀǎǘŜǊŜƴ ōǳ ƪŀȅƴŀƪƭŀǊƤ Ŝƭƛƴƛƴ ŀƭǘƤƴŘŀ ōǳƭǳƴŘǳǊŘǳƐǳ ȊŜƴƎƛƴ ƪǸǘǸǇƘŀƴŜǎƛ 

de dikkat çekicidir. Verilen ǊŀƪŀƳƭŀǊ ŘƻƐǊǳȅǎŀ плΦллл Ŏƛƭǘƭƛƪ ōƛǊ ƪǸǘǸǇƘŀƴŜǎƛƴŘŜƴ ōŀƘǎŜŘƛƭƳŜƪǘŜŘƛǊ ƪƛΣ 

ōǳ ōƤǊŀƪƤƴ ƻ ŘǀƴŜƳƛ ōǳƎǸƴ ƛœƛƴ ōƛƭŜ ŦŜǾƪŀƭŀŘŜ ōǸȅǸƪ ōƛǊ ǎŀȅƤŘƤǊΦ 

It is also remarkable that Goldziher's rich library, where these wide range sources were at hand. If 

the given figures are correct, a library of more than 40,000 volumes is mentioned,26 let alone that 

period it  is a tremendous number even today. 

1.4.4. METHODOLOGICAL FRAMEWORK 
aǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪŜǎƛƳƭŜǊƛƴ DƻƭŘȊƛƘŜǊΩƛ ŀƴƭŀȅŀƳŀƳŀǎƤ ǾŜȅŀ ȅŀƴƭƤǒ ŀƴƭŀƳŀǎƤ ƻƴǳƴ ǳȅƎǳƭŀŘƤƐƤ 

yönǘŜƳƭŜǊƛ ǾŜ ōŜƴƛƳǎŜŘƛƐƛ ōŀƪƤǒ ŀœƤƭŀǊƤ ƪƻƴǳǎǳƴŘŀ ƘŜƳŜƴ ƘƛœōƛǊ ŦƛƪƛǊ ǎŀƘƛōƛ ƻƭƳŀƳŀƭŀǊƤƴŘŀƴ Řŀ 

ƪŀȅƴŀƪƭŀƴƳŀƪǘŀŘƤǊΦ .ǳ ǎŜōŜǇƭŜ ōǳ ƪƻƴǳŘŀ Řŀ Ŝƴ ǀƴŜƳƭƛ ƴƻƪǘŀƭŀǊŀ ƪƤǎŀŎŀ Řƛƪƪŀǘ œŜƪƳŜƪǘŜ ȅŀǊŀǊ 

ǾŀǊŘƤǊΦ 

The fact that the conservative Islamic circles do not understand or misunderstand Goldziher is also 

due to the fact that they do not have any idea about methods he applied and perspectives  he 

adopted. For this reason, it is useful to briefly draw attention to the most important points in this 

regard. 

 

1.4.4.1. Reformist  
aŀŀƭŜǎŜŦ ǎƤƪ ǎƤƪ ǎǀȊŜǘƳŜƪ ŘǳǊǳƳǳƴŘŀ ƻƭŘǳƐǳƳǳȊ ōǳ ƳǳƘŀŦŀȊŀƪŀǊ Tslami çevrelerde ς öellikle de 

Türkiye özelinde -  ȅŀƴƭƤǒ ŀƴƭŀǒƤƭŀƴ ǾŜ ǀƴȅŀǊƎƤȅƭŀ ōŀƪƤƭŀƴ ƪŀǾǊŀƳƭŀǊŘŀƴ ōƛǊƛǎƛ ŘŜ άǊŜŦƻǊƳκǊŜŦƻǊƳƛǎǘέ 

ƪŀǾǊŀƳƤŘƤǊ. DŜƴŜƭƭƛƪƭŜ .ŀǘƤΩŘŀƪƛ ŘƛƴŘŜ ǊŜŦƻǊƳ ƪŀǾǊŀƳƤƴƤƴ TǎƭŀƳΩŀ Řŀ ǳȅƎǳƭŀƴƳŀƪ ƛǎǘŜƴŘƛƐƛ ȅǀƴǸƴŘŜ 

ȅŀȅƎƤƴ Ƙŀǘǘŀ ǎƤƪ ǎƤƪ ǇŀǊŀƴƻȅŀȅŀ ǾŀǊŀƴ ŜƴŘƛǒŜƭŜǊŘŜƴΣ ƪƤǎƳŜƴ ŘŜ ōǳ ŜƴŘƛǒŜȅƛ ōŜǎƭŜȅŜƴ ōŀȊƤ ȅŀƴƭƤǒ 

ǇƻƭƛǘƛƪŀƭŀǊŘŀƴ ŘƻƭŀȅƤ άǊŜŦƻǊƳκǊŜŦƻǊƳƛǎǘέ ƪŜƭƛƳŜƭŜǊƛ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜ ŀŘŜǘŀ ƭŀƴŜǘƭƛ ōƛǊ 

                                                           
26  йЧЯК ϝвϠ ϣтвЯК ϣвтЦ ϝлжв сЦϼІЮϜ аЂЧЮϜ пЯК НϠЂϒ ̪ ϞϸцϜм ϣПЯЮϜм дмжУЮϜм ϣУЂЯУЮϜм йЧУЮϜм амЯЛЮϜ сТ ϸЯϮв РЮϒ пл пЯК ϤϠϼϒ ϣϠϦЪв йЮ ϤжϝЪм

йтЯК дв сІϜмϲЮϜ ϤϝЪϼϜϸϦЂъϜм ϤϝЧтЧϲϦЮϜм .РϝЎϖм ϝлтЮϖ  ̯ϝ϶Ђж НЯϠϦ РъфϜ .ϜϸК ϤъϝЧв ϤыϮвЮϜ ϣтвЯЛЮϜ сϦЮϜ ϝкϜϸкϒ йтЮϖ дмЦϼІϦЂвЮϜ дв 

ЙтвϮ ̭ϝϲжϒ аЮϝЛЮϜ  ̯ϜϼтϸЧϦ йвЯЛЮ  ̯ϝТϜϼϦКϜм йЯЎУϠ . 
ϼϸЊвЮϜ  :ϞϝϦЪ  )дмЦϼІϦЂвЮϜ  (ϞтϮжЮ сЧтЧЛЮϜ ï ϼϜϸ РϼϝЛвЮϜ Ао Ϭ о Ј флс  (http://www. fisalpro.net/?p=88) 
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kavram olarak görülür. !ƴŎŀƪ DƻƭŘȊƛƘŜǊΩƛƴ ǊŜŦƻǊƳŎǳƭǳƐǳ ƪŜǎƛƴƭƛƪƭŜ ōǳ ōŀƐƭŀƳŘŀ ŘŜƐƛƭŘƛǊΦ Tam tersine 

ƻƴǳƴ ǊŜŦƻǊƳŎǳƭǳƐǳ ǇŜȅƎŀƳōŜǊƭŜǊ Řƛƴƛƴƛƴ Ǹœ ǘŜȊŀƘǸǊǸ ƻƭŀƴ ¸ŀƘǳŘƛƭƛƪΣ IƤǊƛǎǘƛȅŀƴƭƤƪ ǾŜ ǀȊŜƭƭƛƪƭŜ ŘŜ Ǌƻƭ 

ƳƻŘŜƭƛ ƻƭŀƴ TǎƭŀƳΩŘŀƪƛ ȅŀōŀƴŎƤ ǳƴǎǳǊƭŀǊƤΣ ōƛƭƘŀǎǎŀ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳŜ ŀȅƪƤǊƤ ƻƭŀƴƭŀǊƤ ŀȅƤƪƭŀƳŀƪ Σ ōǳ 

ǎǳǊŜǘƭŜ ǎŀŦ ōƛǊ Řƛƴƛ ǀƐǊŜǘƛȅŜ ǳƭŀǒƳŀƪǘƤǊΦ  !ƴŎŀƪ ƻƴǳƴ ōǳ ǊŜŦƻǊƳŎǳƭǳƐǳƴǳƴ ȅŜƴƛ ǾŜ TǎƭŀƳΩƭŀ ƛƭƎƛƭƛ ōƛǊ ǒŜȅ 

ƻƭƳŀȅƤǇΣ ƻƴǳƴ œƻŎǳƪ ȅŀǒǘŀƪƛ Řƛƴƛ ŜƐƛƭƛƳƭŜǊƛƴƛƴ ŘŜ ōǳ ȅǀƴŘŜ ǾŜ ƻƭŘǳƪœŀ ƎǸœƭǸ ƻƭŘǳƐǳƴǳ ǾǳǊƎǳƭŀƳŀƪ 

gerekir.Bu vesileyle dikkat çekƳŜƪǘŜ ȅŀǊŀǊ ǾŀǊŘƤǊ ƪƛΣ .ŀǘƤ ƭƛǘŜǊŀǘǸǊǸƴŘŜ ǊŜŦƻǊƳ ƪŜƭƛƳŜǎƛƴƛƴ TǎƭŀƳƛ 

ōŀƐƭŀƳŘŀ ƪǳƭƭŀƴƤƳƤƴƤƴ ǇŜƪ ŦŀȊƭŀ ōƛǊ ǎƤƪƤƴǘƤȅŀ ȅƻƭ ŀœƳŀƳŀǎƤ ƻƭŘǳƪœŀ ǘǳƘŀŦ ōƛǊ ŘǳǊǳƳŘǳǊΦ Benzer 

ŘǳǊǳƳŘŀƪƛ άƳƻŘŜǊƴƛǎƳέ ƪŜƭƛƳŜǎƛ άǊŜŦƻǊƳέ ƪŀǾǊŀƳƤȅƭŀ ōƛǊƭƛƪǘŜ ŀƭŀ ŀƭƤƴŘƤƐƤƴŘŀ ōǳ ƛƪƛ ƪŜƭƛƳŜƴƛƴ 

TǎƭŀƳΩŘŀ ȅŜƴƛƭƛƪ ǾŜ ƤǎƭŀƘ œŀōŀƭŀǊƤ ƛœƛƴ ƪǳƭƭŀƴƤƭŘƤƐƤƴƤΣ ōǳ ǒŜƪƛƭŘŜ ƪǳƭƭŀƴƤƳŀ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ 

œŜǾǊŜƭŜǊŘŜ ǇŜƪ ŦŀȊƭŀ ƛǘƛǊŀȊƭŀǊƤƴ ƻƭƳŀŘƤƐƤ Řŀ ǎǀȅƭŜƴŜōƛƭƛǊΦ !Ƴŀ ōƛƭƘŀǎǎŀ ¢ǸǊƪœŜŘŜ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ 

çevrelerde her iki kelimeye tamamen olumsuz anlamlar yüklendiƐƛ ƛœƛƴΣ ƪŜƭƛƳŜƴƛƴ ŜǘƛƳƻƭƻƧƛǎƛƴŜ ōƛƭŜ 

ōŀƪƤƭƳŀƪǎƤȊƤƴ άǊŜŦƻǊƳέ ǾŜ άƳƻŘŜǊƴƛǎƳέ ƪŀǾǊŀƳƭŀǊƤ ŘƛƭǎŜƭ ŘŜƐƛƭ ƛŘŜƻƭƻƧƛƪ ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊ ƤǒƤƐƤƴŘŀ 

tamamen ƻƭǳƳǎǳȊ ƻƭŀǊŀƪ ƪǳƭƭŀƴƤƭƳŀƪǘŀŘƤǊΦ !Ƴŀ ōƛƭƘŀǎǎŀ ¢ǸǊƪœŜŘŜ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜ ƘŜǊ 

iki kelimeye tamamen olǳƳǎǳȊ ŀƴƭŀƳƭŀǊ ȅǸƪƭŜƴŘƛƐƛ ƛœƛƴΣ ƪŜƭƛƳŜƴƛƴ ŜǘƛƳƻƭƻƧƛǎƛƴŜ ōƛƭŜ ōŀƪƤƭƳŀƪǎƤȊƤƴ 

άǊŜŦƻǊƳέ ǾŜ άƳƻŘŜǊƴƛǎƳέ ƪŀǾǊŀƳƭŀǊƤƴŀ .ŀǘƤϥŘŀƪƛ ŀƴƭŀƳŘŀ ŘŜƐƛƭ TǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜƪƛ ƛŘŜƻƭƻƧƛƪ 

ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊ ƤǒƤƐƤƴda tamamen olumsuz olarak bakƤƭƳŀƪǘŀŘƤǊΦ 

Unfortunately, one of the misunderstood and prejudiced concepts in these conservative Islamic 

circles, which we have to talk about them ŦǊŜǉǳŜƴǘƭȅΣ ƛǎ ǘƘŜ ŎƻƴŎŜǇǘ ƻŦ άreform/ǊŜŦƻǊƳƛǎǘέ 

especially in Turkish case. Lƴ ƎŜƴŜǊŀƭΣ ǘƘŜ ǿƻǊŘǎ άǊŜŦƻǊƳ κ ǊŜŦƻǊƳƛǎǘέ ŀǊŜ ǎŜŜƴ ŀǎ ŀ ŎǳǊǎŜŘ ŎƻƴŎŜpt 

in conservative Islamic circles because of the widespread anxiety which turns into paranoia from 

time to time because of the attempts of religious reform in the West and some shortsighted 

attempts in the past in some Islamic contries like Turkey and Tunusia. However, Goldziher's 

reformism is definitely not in this context. On the contrary, his reformism means purification of the 

three manifestations of the άprophets religionέ, Judaism, Christianity, and especially Islam from 

foreign elements that are contrary to the pure universal monothesim. This is true especially for his 

approaches to Islam as his ideal paradigm to reach a pure universal monotheism. However, it 

should be emphasized that his reformism is nothing new and peculiar to Islam, on the contrary his 

religious tendencies ςas a Jewish- in childhood was very strong in this direction. 

Indeed In 1862, the twelve-year-old Goldziher published his first book on the origin and history of 

prayers in Judaism in which he criticized the άŜȄŀƎƎŜǊŀǘƛƻƴǎ ƻŦ hǊǘƘƻŘƻȄȅέ27 

On this occasion it is worth noting that it is rather strange that the use of the word άreformέ in 

Western literature in the Islamic context does not cause much trouble.  When the word 

άƳƻŘŜǊƴƛǎƳέ ƛƴ ǘƘŜ ǎƛƳƛƭŀǊ ŎƻƴǘŜȄǘ is taken together with ǘƘŜ ŎƻƴŎŜǇǘ ƻŦ άǊŜŦƻǊƳέΣ ƛǘ Ŏŀƴ ōŜ ǎŀƛŘ 

that these two words are used ŦƻǊ άǘŀƧŘŜŜŘέ ŀƴŘ άŀƭ-ƤǎƭŀƘέ  in Islam, and that there are not many 

objections in conservative Islamic circles to such uses. But especially in conservative Islamic circles 

in Turkey, the ŎƻƴŎŜǇǘǎ ƻŦ άǊŜŦƻǊƳέ ŀƴŘ άƳƻŘŜǊƴƛǎƳέ ŀǊŜ ǾƛŜǿŜŘ ŎƻƳǇƭŜǘŜƭȅ ƴŜƎŀǘƛǾŜƭȅ in the light 

of ideological evaluations in Islamic circles, regardless of the etymology and usage of these two 

words in the West.                                                                        

1.4.4.2. Historicist 
.ŜƴȊŜǊ ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊ burada ƘƛǎǘƻǊƛŎƛǎƳ ƪŀǾǊŀƳƤ ƛœƛƴ ŘŜ ƎŜœŜǊƭƛŘƛǊΦ ¢ƤǇƪƤ ǊŜŦƻǊƳ ǾŜ ƳƻŘŜǊƴƛȊƳ 

ƪŀǾǊŀƳƭŀǊƤ Ǝƛōƛ ǘŀǊƛƘǎŜƭŎƛƭƛƪ ƪŀǾǊŀƳƤ Řŀ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜ ǘŀƳŀƳŜƴ ƛŘŜƻƭƻƧƛƪ ǀƴȅŀǊƎƤƭŀǊƭŀ 

ǾŜ ƴǸŀƴǎƭŀǊŀ ŀƭŘƤǊƳŀƪǎƤȊƤƴ ƪŜȅŦƛ ƻƭŀǊŀƪ ǘŀƳŀƳŜƴ ƻƭǳƳǎǳȊ ŀƴƭŀƳŘŀ ƪǳƭƭŀƴƤƭƳŀƪǘŀŘƤǊΦ YŜǎƛƴ ƻƭŀƴ ǒǳ ƪƛ 

DƻƭŘȊƛƘŜǊΩƛƴ ǘŀǊƛƘǎŜƭŎƛƭƛƐƛƴƛƴ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜ ȅŀȅƎƤƴ ȅǸȊŜȅǎŜƭ ȅŀƴƭƤǒ ǾŜ ǾǳƭƎŀǊ ǘŀǊƛƘǎŜƭƭƛƪ 

                                                           
27 Dietrich Jung, Islamic Studies and Religious Reform. Ignaz Goldziher ς A Crossroads of Judaism, Christianity 
and Islam, ( Der Islam 2013; 90(1), p.116. 
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ƪŀǾǊŀƳƤȅƭŀ ǳȊŀƪǘŀƴ ȅŀƪƤƴŘŀƴ ŀƭŀƪŀǎƤ ȅƻƪǘǳǊΦ !ƪǎƛƴŜ DƻƭŘȊƛƘŜǊΩƛƴ tarihseƭƭƛƪ ƪŀǾǊŀƳƤƴƤ ƪǳƭƭŀƴƤǒƤ 

ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊƛƴ ǾǳƭƎŀǊ ƪǳƭƭŀƴƤƳƤƴŘŀƴ ǘŀƳŀƳŜƴ ŦŀǊƪƭƤŘƤǊΦ 

Similar considerations apply here to the concept of historicism. Just like the concepts of reform 

and modernism, the concept of historicism is used arbitrarily in a completely negative sense based 

on ideological prejudices in conservative Islamic circles and regardless of nuances between 

different usages of these terms. What is certain is that the historicism of Goldziher has nothing to 

do with the concept of superficial, wrong and vulgar usage of historicity that are common in 

conservative Islamic circles. On the contrary, the use of the concept of historicity by Goldziher is 

completely different from the vulgar use of conservative Islamic circles. Because Goldziher uses 

ΨƘƛǎǘƻǊƛŎƛǎƳΩ ƛƴ ŀ ƭƻƻǎŜ ǎŜƴǎŜ ǘƻ ƛŘŜƴǘƛŦȅ ǘƘŜ ōǊƻŀŘ ƴƛƴŜǘŜŜƴǘƘ ŎŜƴǘǳǊȅ ǘŜƴŘŜƴŎȅ ǘƻ ōŜƭƛŜǾŜ ƛƴ ŀ 

universal History moving towards a telos, whether positivistically or idealistically rendered.(David 

Moshfegh, p. 365). 

1.4.4.3. Universalist 
GoldzƛƘŜǊΩƛƴ ǸƴƛǾŜǊǎŀƭƛȊƳƛƴƛ ŀƴƭŀƳŀƪ ƻƴǳƴ TǎƭŀƳΩŀ ōŀƪƤǒƤƴƤ ŀƴƭŀƳŀƪ ōŀƪƤƳƤƴŘŀƴ ŦŜǾƪŀƭŀŘŜ ǀƴŜƳƭƛŘƛǊΦ 

½ƛǊŀ DƻƭŘȊƛƘŜǊΩƛ TǎƭŀƳ ŘǸǒƳŀƴƤ ƻƭŀǊŀƪ ƴƛǘŜƭŜƴŘƛǊƳŜƪǘŜƴ ȊŜǾƪ ŀƭŀƴ ƳǳƘŀŦŀȊŀƪŀǊ ƪŜǎƛƳƭŜǊƛƴ TǎƭŀƳΩŀ 

ōŀƪƤǒƤ ƛƭŜ DƻƭŘȊƛƘŜǊΩƛƴƪƛ ǘŀƳŀƳŜƴ ŦŀǊƪƭƤ ƻƭǳǇΣ ōǳ ŦŀǊƪ ƻƴǳƴ ǸƴƛǾŜǊǎŀƭƛȊƳƛ ƛƭŜ ȅŀƪƤƴŘŀƴ ƛƭƎƛƭƛŘƛǊΦ Zira 

DƻƭŘȊƛƘŜǊΩƛƴ άǇŜȅƎŀƳōŜǊƭŜǊƛƴ Řƛƴƛέ ŀŘƤƴƤ ǾŜǊŘƛƐƛƴƛ ƎǀǊŘǸƐǸmüz evrensel monoteizmi tikel bir dine 

ƛƴŀƴƳŀƪǘŀƴ ȊƛȅŀŘŜ TǎƭŀƳΩŘŀ Ŝƴ ƳǸƪŜƳƳŜƭ ƛŦŀŘŜǎƛƴƛ ōǳƭƳǳǒ ƻƭŀƴ ǎŜƳŀǾƛ ŘƛƴƭŜǊƛƴ ǀȊǸƴŜ ǘŜƪŀōǸƭ 

ŜǘƳŜƪǘŜŘƛǊΦ .ǳ ŀȅƴƤ ȊŀƳŀƴŘŀ YǳǊΩŀƴΩƤƴ ōǸǘǸƴ ƪƛǘŀǇ ŜƘƭƛƴƛ ōǳƭǳǒƳŀȅŀ ŘŀǾŜǘ ŜǘǘƛƐƛ ƻǊǘŀƪ ƴƻƪǘŀȅŀ Řŀ 

tekabül etmektedir .  

.ǳǊŀŘŀ TǎƭŀƳΩŀ ǘŜƻƭƻƧƛƪ ƻƭƳŀǎŀ Řŀ ǘŀƳŀƳŜƴ ŦŜƭǎŜŦƛΣ ŜƴǘŜƭŜƪǘǸŜƭ ǾŜȅŀ ŘǳȅƎǳǎŀƭ ŀœƤŘŀƴ ȅŀƪƭŀǒŀƴ ǾŜ ƻƴǳ 

ōŜƴƛƳǎŜȅŜƴ ŦŀǊƪƭƤ ōƛǊ TǎƭŀƳκaǸǎƭǸƳŀƴƭƤƪ ŀƴƭŀȅƤǒƤƴƤƴ ōƛƭƘŀǎǎŀ .ŀǘƤΩŘŀ ǎǀȊ ƪƻƴǳǎǳ ƻƭŘǳƐǳƴǳΣ Ƙŀǘǘŀ 

ǘŜƻƭƻƧƛƪ ƻƭŀǊŀƪ aǸǎƭǸƳŀƴ ƻƭƳŀƪǎƤȊƤƴ aǸǎƭǸƳŀƴŎŀ ōƛǊ Ƙŀȅŀǘ ǎǸǊƳŜȅŜ ǀȊŜƴŜƴƭŜǊƛƴ ōǳƭǳƴŘǳƐǳƴǳ 

ƘŀǘƤǊƭŀƳŀƪΣ DƻƭŘȊƛƘŜǊΩƛƴ ƪŜƴŘƛǎƛƴƛ ȊŀƳŀƴ ȊŀƳŀƴ aǸǎƭǸƳŀƴ ǾŜ aǳƘŀƳƳŜŘƛ ƻƭŀǊŀƪ ƴƛǘŜƭŜƴŘƛǊƳŜǎƛƴƛƴ 

ƴŜ ŀƴƭŀƳŀ ƎŜƭŘƛƐƛƴƛ ŀƴƭŀƳŀȅŀ ǎƻƴ ŘŜǊŜŎŜ ȅŀǊŘƤƳŎƤ ƻƭŀŎŀƪǘƤǊΦ  

DŜǊœŜƪǘŜƴ ŘŜ ƪƭŀǎƛƪ ŘǀƴŜƳŘŜ ŘŜ œŀƐŘŀǒ ŘǀƴŜƳŘŜ ŘŜ ǘŀƳ ƻƭƳŀǎŀ Řŀ ȅŀǊƤ-ȅŀǊƤȅŀ Σ ǊŜǎƳŜƴ ƻƭƳŀǎŀ Řŀ 

ȅŀǊƤ ǊŜǎƳƛ ƻƭŀǊŀƪ ƪŜƴŘƛƭŜǊƛƴƛ aǸǎƭǸƳŀƴ ƻƭŀǊŀƪ ƪŀōǳƭ ŜŘŜƴƭŜǊƛƴ ǾŜȅŀ ōŀǒƪŀƭŀǊƤ ǘŀǊŀŦƤƴŘŀƴ ōǳ ǒŜƪƛƭŘŜ 

ƴƛǘŜƭŜƴŘƛǊƛƭŜƴƭŜǊƛƴ ǳȊǳƴ ōƛǊ ƭƛǎǘŜ ƻƭǳǒǘǳǊŘǳƐǳƴu söyleyemek mümkündür. 5ƻƭŀȅƤǎƤȅƭŀ TǎƭŀƳ ŘǸƴȅŀǎƤ ǾŜ 

ǀȊŜƭƭƛƪƭŜ ŘŜ ƳǳƘŀŦŀȊŀƪŀǊ ƪŜǎƛƳƭŜǊ ƪŜƴŘƛƭŜǊƛƴŘŜƴ ŦŀǊƪƭƤ ōƛǊ ōƛœƛƳŘŜ TǎƭŀƳΩŀ ǎŜƳǇŀǘƛ ƛƭŜ ȅŀƪƭŀǒŀƴΣ Ƙŀǘǘŀ 

ŘŀƘŀ ƛƭŜǊƛ ƎƛŘŜǊŜƪ TǎƭŀƳΩŀ YǳǊΩŀƴΩŀ ǾŜ IȊΦ aǳƘŀƳƳŜŘΩŜ ŀŘŜǘŀ ŀǒƤƪ ƻƭŀƴƭŀǊŘŀƴ ƻƭǳǒŀƴ ŦŀǊƪƭƤ  ōƛǊ 

kategƻǊƛƴƛƴ ǾŀǊƭƤƐƤƴƤ ƎǀȊ ǀƴǸƴŜ ŀƭŀǊŀƪ DƻƭŘȊƛƘŜǊΩƛ ŘŜƐŜǊƭŜƴŘƛǊƳŜƪ ŘǳǊǳƳǳƴŘŀŘƤǊƭŀǊΦ 

Understanding Goldziher's universalism is very crucial in understanding his view of Islam. Because 

Islam of conservative Islamic circles who enjoy describing Goldziher as an enemy of Islam is 

ŎƻƳǇƭŜǘŜƭȅ ŘƛŦŦŜǊŜƴǘ ŦǊƻƳ DƻƭŘȊƛƘŜǊΩǎ ŀƴŘ ǘƘƛǎ ŘƛŦŦŜǊŜƴŎŜ ƛǎ ŎƭƻǎŜƭȅ ǊŜƭŀǘŜŘ ǘƻ Ƙƛǎ ǳƴƛǾŜǊǎŀƭƛǎƳΦ ¢ƘŜ 

universal monoteism which described by Goldziher as the  "religion of the prophets" corresponds 

to the essence of the religions which have found their best expression in Islam rather than 

believing in a particular religion. This also coincides with the common points that the Qur'an 

invites all the people of the book to compromise upon them 28.  

                                                           
28 5Ŝ ƪƛΥ ά9ȅ ƪƛǘŀǇ ŜƘƭƛΗ .ƛȊƛƳƭŜ ǎƛȊƛƴ ŀǊŀƴƤȊŘŀ ƻǊǘŀƪ ōƛǊ ǎǀȊŜ ƎŜƭƛƴΥ ¸ŀƭƴƤȊ !ƭƭŀƘΩŀ ƛōŀŘŜǘ ŜŘŜƭƛƳΦ hΩƴŀ ƘƛœōƛǊ ǒŜȅƛ 
ƻǊǘŀƪ ƪƻǒƳŀȅŀƭƤƳΦ !ƭƭŀƘΩƤ ōƤǊŀƪƤǇ Řŀ ƪƛƳƛƳƛȊ ƪƛƳƛƳƛȊƛ ƛƭŃƘ ŜŘƛƴƳŜǎƛƴΦέ 9ƐŜǊ ƻƴƭŀǊ ȅƛƴŜ ȅǸȊ œŜǾƛǊƛǊƭŜǊǎŜΣ ŘŜȅƛƴ ƪƛΥ 
ά ŀƘƛǘ ƻƭǳƴΣ ōƛȊ ƳǸǎƭǸƳŀƴƭŀǊƤȊΦόоΣ$ƭǳ LƳǊŃƴΣспΣ 5ƛȅŀƴŜǘ TǒƭŜǊƛ aŜŀƭƛ ό¸Ŝƴƛύ;  
Say: O People of the Scripture. Come to an agreement between us and you: that we shall worship none but 
Allah, and that we shall ascribe no partners unto Him, and that none of us shall take others for lords beside 
Allah. And if they turn away, then say: Bear witness that we are they who have surrendered (unto 
Him).(3,Âlu Imrân,64,  M. Pickthall Translation) 
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Remembering that there is a different philosophical, intellectual or emotional approach to Islam 

not theological, adopted especially in the West, and that there are those who try to live like a 

Muslim life without being theologically confessed Muslim, all these examples would be extremely 

helpful to understand what Goldziher means when he described himsel as Muslim and 

Muhammadian.  

Indeed, it is possible to say that there is a long list of people who accept themselves or described 

by others as Muslims, if not officially but semi-officially, in the classical period or in the 

contemporary period of Islam, like Waraqa ibn Nawfal (    - 610 ?), Negus, the King of Abyssinia (     - 

630), Goethe ( 1749-1832), Alphonse Lamartine (1790-1869), Thomas Carlyle (1795-1881), 

Mahatma Gandhi (1869ς1948), W. M. Watt ( 1909-2006   ), Nazmi Luka (1920-1987), Amin Maalouf 

(1949-      ) and many others.  

Therefore, the conservative Muslim circles have to realise that there is a different kind 

Islam/Muslim sympathizers or semi-Muslims who are very sympathetic to Islam and even going 

further, many of them declare their love to the Qur'an, Islam and Muhammad publicly. ¢ƘŀǘΩǎ ǿƘȅ  

conservative Muslim  circles should try to look at Goldziher in this context, considering the 

existence of a different category of those who are respectful to or almost in love with Islam 

without declaring that they are converted to Islam officially. 

1.4.4.4. Cultural History Analysis 
DŜƴŜƭ ƻƭŀǊŀƪ .ŀǘƤΩŘŀƪƛ TǎƭŀƳ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀ ǳȅƎǳƭŀƴŀƴ ȅǀƴǘŜƳƭŜǊ ǎǀȊ ƪƻƴǳǎǳ ƻƭŘǳƐǳƴŘŀ 

muhafazakar kesimleriƴ ŜƭŜǒǘƛǊƳŜƪ ŀƳŀŎƤȅƭŀ Ƴŀƭ ōǳƭƳǳǒ ƳŀƐǊƛōƛ Ƴƛǎŀƭƛ ǸȊŜǊƛƴŜ ŀǘƭŀŘƤƪƭŀǊƤ Ƙǳǎǳǎ 

kitab-Ƥ ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛ ƎŜƭŜƴŜƐƛ ƻƭǎŀ ŘŀΣ ŀǎƭƤƴŘŀ DƻƭŘȊƛƘŜǊ ŘŜ ŘŀƘƛƭ .ŀǘƤƭƤ ŀǊŀǒǘƤǊƳŀŎƤƭŀǊƤƴ 

ǳȅƎǳƭŀŘƤƪƭŀǊƤ ȅǀƴǘŜƳƭŜǊ ōǳƴǳƴƭŀ ǎƤƴƤǊƭƤ ŘŜƐƛƭŘƛǊΦ Iŀƭōǳƪƛ ōŀǒǘŀ DƻƭŘȊƛƘŜǊ ƻƭƳŀƪ ǸȊŜǊŜ .ŀǘƤΩƭƤ TǎƭŀƳ 

ŀǊŀǒǘƤǊƳŀŎƤƭŀǊƤƴƤƴ ǳȅƎǳƭŀŘƤƪƭŀǊƤ ǇŜƪ œƻƪ ȅǀƴǘŜƳŘŜƴ ǎŀŘŜŎŜ ōƛǊƛǎƛ ƪƛǘŀō-Ƥ ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛ ƻƭǳǇΣ 

ƻƴǳƴ ŘƤǒƤƴŘŀ ƳŜǎŜƭŀ ōǳǊŀŘŀ ǎǀȊ ƪƻƴǳǎǳ ŜŘŜŎŜƐƛƳƛȊ ƪǸƭǘǸǊ ǘŀǊƛƘƛ ŀƴŀƭƛȊ ȅǀƴǘŜƳƛ ŘŜ DƻƭŘȊƛƘŜǊΩƛƴ 

ǳȅƎǳƭŀŘƤƐƤ ōŀǒƭƤŎŀ ȅǀƴǘŜƳƭŜǊ ŀǊŀǎƤƴŘŀ ȅŜǊ ŀƭƳŀƪǘŀŘƤǊΦ Iŀǘǘŀ DƻƭŘȊƛƘŜǊΩƛƴ TǎƭŀƳ ǘŀǊƛƘƛƴŜ ƪǳǒōŀǒƤ 

ōŀƪŀǊƪŜƴ ƪǳƭƭŀƴŘƤƐƤ ȅǀƴǘŜƳƛƴ ƪǸƭǘǸǊ ǘŀǊƛƘƛ ŀƴŀƭƛȊƛ ƻƭŘǳƐǳƴǳΣ TǎƭŀƳ ǘŀǊƛƘƛ ƪŀȅƴŀƪƭŀǊƤƴŀ ȅŀƪƭŀǒƤƳƤƴŘŀ ƛǎŜ 

kitab-Ƥ ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛ ȅǀƴǘŜƳƛƴƛ ƪǳƭƭŀƴŘƤƐƤƴƤ ǎǀȅƭŜƳŜƪ ȅŀƴƭƤǒ ƻƭƳŀȅŀŎŀƪǘƤǊΦ Kültür analizinin 

ǳȅƎǳƭŀƴŘƤƐƤ ƪǸƭǘǸǊŜƭ œŀƭƤǒƳŀƭŀǊƤ ǳȅƎǳƭŀȅŀƴ ƪƛǒƛƭŜǊƛƴ Ŝǎŀǎ ŀƳŀŎƤ ǘƻǇƭǳƳǎŀƭ ōƛǊ ŘǸȊŜƴ ƛœƛƴŘŜ ȅŀǒŀȅŀƴ 

ƛƴǎŀƴƭŀǊƤƴ ƎǸƴŘŜƭƛƪ ƘŀȅŀǘƭŀǊƤƴƤƴ ƛƴǒŀǎƤƴŘŀ ŜŘƛƴŘƛƪƭŜǊƛ Ǌƻƭ ǾŜ ŘŀǾǊŀƴƤǒƭŀǊƤ ǒŜƪƛƭƭŜƴŘƛǊŜƴ ƎǸœƭŜǊƛ 

incelemektir. Kültür analizinde kültür olgusal olarak ele alƤƴŘƤƐƤƴŘŀƴΣ ƻƴǳƴ Řƛƴƛ ǾŜȅŀ ǎŜƪǸƭŜǊ ōƛǊ ƪǸƭǘǸǊ 

ƻƭƳŀǎƤ ǘŀƭƛ ōƛǊ ƳŜǎŜƭŜ ƻƭŀǊŀƪ ƪŀƭƤǊΦ DƻƭŘȊƛƘŜǊΩƛƴ ŘŜ ƛǎƭŀƳ ƪǸƭǘǸǊǸƴŜ ǾŜ ǘŀǊƛƘƛƴŜ ƪǳǒ ōŀƪƤǒƤ ȅŀƪƭŀǒƤƳƤ ǘŀƳ 

ƻƭŀǊŀƪ ōǳ ǒŜƪƛƭŘŜŘƛǊΦ 5ƻƭŀȅƤǎƤȅƭŀ ς ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊŘŜ ȅŀȅƎƤƴ ƻƭŀƴ ōŜƪƭŜƴǘƛ ǳȅŀǊƤƴŎŀ -  onun 

TǎƭŀƳ ǘŀǊƛƘƛƴŜ TǎƭŀƳƛ ŘǸƴȅŀ ƎǀǊǸǒǸƴŘŜƴ ōŀƪƳŀƪ Ǝƛōƛ ōƛǊ ȊƻǊǳƴƭǳƭǳƐǳ ƻƭŘǳƐǳƴŘŀƴ ǎǀȊ ŜǘƳŜƪ 

ŀƴƭŀƳǎƤȊŘƤǊΦ     

While the main method used in Western Islamic studies in general are biblical criticism that 

conservative groups have jumped on to criticize, in fact the methods applied by Western scholars  

including Goldziher are not limited to this. However, the biblical criticism is only one of the many 

other methods applied by Western scholars of Islam, especially by Goldziher, but  the cultural 

history analysis we will be mentioned here is also among the other methods that applied by 

Goldziher in his studies. In fact, it would not be wrong to say that the method used by Goldziher 

while looking at Islamic history  with bird's eye view is the cultural history analysis but when it 

comes to sources of Islamic history he uses mainly the method of biblical criticism . The main 

purpose of the cultural studies is to examine the forces that shape the roles and behaviors of 
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people living in a social order  in the construction of their daily lives. 29 Since culture is considered 

factually in cultural analysis, it remains a secondary matter whether it is a religious or secular 

culture. Goldziher's approach to Islamic culture and history is exactly like that.  

It is therefore meaningless to claim that - in line with the common expectation from Goldziher  in 

conservative Islamic circles - it is an imperative to look at the history of Islam from the Islamic 

worldview. 

1.4.4.5. Biblical Criticism Methods 
aǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊƛƴ DƻƭŘȊƛƘŜǊΩƛ ƛǘƛōŀǊǎƤȊƭŀǒǘƤǊƳŀƪ ǾŜ ǀǘŜƪƛƭŜǒǘƛǊƳŜƪ ƛœƛƴ ǎƤƪƭƤƪƭŀ 

ōŀǒǾǳǊŘǳƪƭŀǊƤ ǘŀƪǘƛƪ ƛǎŜ ƻƴǳƴ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀ ƪƛǘŀō-Ƥ ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛ ȅǀƴǘŜƳƛƴƛ ƪǳƭƭŀƴƳƤǒ 

ƻƭƳŀǎƤƴŀ ȅŀǇƤƭŀƴ ǀȊŜƭ ǾǳǊƎǳŘǳǊΦ mƴŎŜƭƛƪƭŜ ōŜƭƛǊǘƳŜƪ ƎŜǊŜƪƛǊ ƪƛ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊƛƴ ƪƛǘŀō-Ƥ 

ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛ ȅǀƴǘŜƳƛƴŜ ȅŀƪƭŀǒƤƳƭŀǊƤ ƻƭŘǳƪœŀ ȅǸȊŜȅǎŜƭΣ ǘƻǇǘŀƴŎƤ ǾŜ ǘŜǇƪƛǎŜƭŘƛǊΦ !ȅǊƤŎŀ ƪƛǘŀō-Ƥ 

ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛƴƛƴ ŀƳŀŎƤƴƤƴΣ !ƭƭŀƘ ƪŜƭŀƳƤ ƻƭŀƴ ƪǳǘǎŀƭ ƪƛǘŀǇƭŀǊƤƴ ς ǀȊŜƭƭƛƪƭŜ ŘŜ YǳǊΩŀƴΩƤƴ- ȅŀȊƤƭƤ ǾŜ 

ǎǀȊƭǸ ƪŀȅƴŀƪƭŀǊƤƴƤ ŀǊŀǒǘƤǊƳŀƪǘŀƴ ƛōŀǊŜǘ ƻƭŘǳƐǳƴǳ ǎǀȅƭŜȅŜǊŜƪ ŦŜǾƪŀƭŀŘŜ ƛƴŘƛǊƎŜƳŜŎƛ ȅŀƪƭŀǒƤǊΦ Iŀƭōǳƪƛ 

ōǳ ŜƭŜǒǘƛǊƛ ƎŜƭŜƴŜƐƛ ōǸƴȅŜǎƛƴŘŜ ǘŀǊƛƘǎŜƭΣ ŦƛƭƻƭƻƧƛƪ Ǿō ŘŜƐƛǒƛƪ ȅǀƴǘŜƳƭŜǊƛ  ōŀǊƤƴŘƤǊŀƴ  œƻƪ ŘƛǎƛǇƭƛƴƭƛ ōƛǊ 

ȅŀƪƭŀǒƤƳŘƤǊΦ 5ŀƘŀǎƤ ǎǸǊŜƪƭƛ ƻƭŀǊŀƪ ǀȊ ŜƭŜǒǘƛǊƛ-ŜƭŜǒǘƛǊƛ ǎǸǊŜœƭŜǊƛ ǎŀȅŜǎƛƴŘŜ ƪŜƴŘƛ ƛœŜǊƛǎƛƴŘŜ ƎŜƭƛǒen bir 

ȅŀƪƭŀǒƤƳŘƤǊΦ O kadar ki bugün gelinen nokta itibariyle kitab-Ƥ ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛƴƛƴ ōŀǒƭŀƴƎƤœǘŀƪƛƴŘŜƴ 

ƻƭŘǳƪœŀ ŦŀǊƪƭƤ ǾŜ Ƴŀƪǳƭ ōƛǊ œƛȊƎƛȅŜ ƎŜƭŘƛƐƛ ōƛƭŜ ǎǀȅƭŜƴŜōƛƭƛǊ. IŜǇǎƛƴŘŜƴ ǀƴŜƳƭƛǎƛ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ 

œŜǾǊŜƭŜǊƛƴ ǎǳƴŘǳƐǳƴǳƴ ŀƪǎƛƴŜ   άYƛǘŀō-i MukaŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛΣ ǘŀǊƛƘǎŜƭ ōƛǊ ƘŀŘƛǎŜ ǾŜ ŀǊŀǒǘƛǊƳŀ ƻƭƳŀƪǘŀƴ 

ȊƛȅŀŘŜ ǎŜƳŀƴǘƛƪΣ ƭƛƴƎǳƛǎǘƛƪ ǾŜ ōƛǊ ŜŘŜōƛ ƻǇŜǊŀǎȅƻƴŘǳǊέ. DǸƴǸƳǸȊŘŜ ŀǊǘƤƪ ƪƛǘŀō-Ƥ ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛ 

ȅŀƪƭŀǒƤƳƤƴŘŀ ƪǳǘǎŀƭ ƳŜǘƛƴƭŜǊƛƴ ǘŀǊƛƘƭŜƴŘƛǊƛƭƳŜǎƛ ǾŜ ƪŀȅƴŀƪƭŀǊƤƴƤƴ ǘŜǎǇƛǘƛ ƛƪƛƴŎƛ Ǉƭŀƴŀ ŘǸǒƳǸǒΣ 

meǘƛƴƭŜǊŀǊŀǎƤƭƤƪόƛƴǘŜǊǘŜȄǘǳŀƭƛǘȅύ ȅŀƪƭŀǒƤƳƤ ǀƴ Ǉƭŀƴŀ œƤƪƳƤǒ ŘǳǊǳƳŘŀŘƤǊ. Her ne kadar Goldziher 

ŘǀƴŜƳƛƴŘŜ ǘŀǊƛƘǎŜƭ ŜƭŜǒǘƛǊƛ ŦƛƭƻƭƻƧƛƪ ȅǀƴǘŜƳŜ ŀƐƤǊ ōŀǎƳƤǒ ƎǀǊǸƴǎŜ ŘŜΣ ōǳΣ ƪƛǘŀō-Ƥ ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛ 

konusunda muhafazakar kesimlerin yüzeysel, tepkisel ve indirgŜƳŜŎƛ ȅŀƪƭŀǒƤƳƭŀǊƤƴƤƴ ƛǎŀōŜǘǎƛȊƭƛƐƛ 

ƎŜǊœŜƐƛƴƛ ƻǊǘŀŘŀƴ ƪŀƭŘƤǊƳŀȊΦ 

One of the tactical steps frequently taken by conservative Islamic circles to discredit and otherize 

Goldziher is special emphasis on that he used the method of biblical criticism in his researches 30. 

First of all, it should be noted that the approaches of conservative Islamic circles to the method of 

biblical criticism are rather superficial, wholesaler and reactionary. In addition, they approache the 

biblical ciriticism with reductionist way by claiming that the purpose of the biblical criticism is to 

investigate the written and oral sources of the holy books, regardless of their divine source  

especially the Quran, which are the words of Allah. However, biblical criticism is a multidisciplinary 

approach that use different methods such as historical, philological, etc. without restricting  it to 

one of these different approaches. Moreover, it is an developing approach that develops itself 

thanks to the continuous criticism-self criticism processes. So much so that it can be said that the 

criticism of the Bible has reached a quite different and reasonable line from the beginning.31.  

Above all, contrary to what conservative IǎƭŀƳƛŎ ŎƛǊŎƭŜǎ ƻŦŦŜǊΣ άǘƘŜ .ƛōƭƛŎŀƭ criticism is a semantic, 

linguisǘƛŎ ŀƴŘ ƭƛǘŜǊŀǊȅ ƻǇŜǊŀǘƛƻƴ ǊŀǘƘŜǊ ǘƘŀƴ ŀ ƘƛǎǘƻǊƛŎŀƭ ǇƘŜƴƻƳŜƴƻƴ ŀƴŘ ǊŜǎŜŀǊŎƘέ 32.  Nowadays, 

, the dating of the sacred texts and the determination of their sources in the biblical criticism have 

                                                           
29 https://tr.wikipedia.org/wiki/K%C3%BClt%C3%BCrel_%C3%A7al%C4%B1%C5%9Fmalar 
30 https://islamansiklopedisi.org.tr/goldziher-ignaz#2( as a random sample from Turkish literature) 
31 ¢ƘŜ bŀǘǳǊŜ ƻŦ .ƛōƭƛŎŀƭ /ǊƛǘƛŎƛǎƳΣ WƻƘƴ .ŀǊǘƻƴΣ [ƻǳƛǎǾƛƭƭŜπ[ƻƴŘƻƴΥ ²ŜǎǘƳƛƴǎǘŜǊ WƻƘƴ YƴƻȄ tǊŜǎǎΣ нллтΣ 
32  The Nature of Biblical Criticism, John Barton, LouisvƛƭƭŜπ[ƻƴŘƻƴΥ ²ŜǎǘƳƛƴǎǘŜr John Knox Press, 2007, 206 pp.                        
(https://www.academia.edu/36585147/Kitab-
%C4%B1_Mukaddes_Ele%C5%9Ftirisinin_Do%C4%9Fas%C4%B1_%C3%9Czerine_On_the_Nature_of_Biblical_C
riticism_Book_Review_in_Turkish_ ) 



45 
 

fallen to the second plan and the intertextuality approach has come to the fore33. Although the 

historical criticism seems to have outweighed the philological method in the period of Goldziher 

this does not eliminate the fact that the superficial, reactionary and reductive approaches of the 

conservative Islamic circles to bibilical criticism was inaccurate. 

1.4.4.6. Thoughts and Methods of Islamic Reform Movement 
!ǎƤƭ ƛƭƎƛƴœ ƻƭŀƴƤ ƛǎŜ DƻƭŘȊƛƘŜǊΩƛƴ TǎƭŀƳ ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀ ǎŀŘŜŎŜ .ŀǘƤΩŘŀƪƛ ƪƛǘŀō-Ƥ ƳǳƪŀŘŘŜǎ ŜƭŜǒǘƛǊƛǎƛ 

ȅǀƴǘŜƳƭŜǊƛƴƛ ǳȅƎǳƭŀƳŀƪƭŀ ƪŀƭƳŀŘƤƐƤΣ ŀȅƴƤ ȊŀƳŀƴŘŀ ōǳƴŀ Ŝƪ ƻƭŀǊŀƪ TǎƭŀƳ ŘǸƴȅŀǎƤƴŘŀƪƛ aǸǎƭǸƳŀƴ 

ŜƴǘŜƭŜƪǘǸŜƭƭŜǊƛƴ ȅŀƪƭŀǒƤƳ ǾŜ ȅǀƴǘŜƳƭŜǊƛƴŘŜƴ ŘŜ ȅŀǊŀǊƭŀƴƳƤǒ ƻƭŘǳƐǳŘǳǊΦ !ǎƭƤƴŘŀ DƻƭŘȊƛƘŜǊ ǀǊƴŜƐƛ 

ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪŜǎƛƳƭŜǊŘŜƪƛ ōƛǊ ŜȊōŜǊƛ ōƻȊǳŎǳ ƴƛǘŜƭƛƪǘŜ ƻƭƳŀǎƤ ōŀƪƤƳƤƴŘŀƴ Řŀ ŦŜǾƪŀƭŀŘŜ 

önemlidir. Zira bu kesimlerdeki ȅŀȅƎƤƴ ǎǀȅƭŜƳŜ ƎǀǊŜ ƪŜƴŘƛƭŜǊƛƴƛƴ ōŜƐŜƴƳŜŘƛƐƛ ƘŜǊ ȅƻǊǳƳ ǾŜ ȅŀƪƭŀǒƤƳ 

hǊȅŀƴǘŀƭƛȊƳŘŜƴ ŜƪǘƛƭŜƴƳƛǒΣ Ƙŀǘǘŀ hǊȅŀƴǘŀƭƛȊƳ ǘŀǊŀŦƤƴŘŀƴ άȊŜƘƛǊƭŜƴƳƛǒέ ƻƭŀƴ ȅŀōŀƴŎƤƭŀǒƳƤǒ ŀȅŘƤƴƭŀǊƤƴ 

marifetidir. bŜ ǾŀǊ ƪƛ DƻƭŘȊƛƘŜǊ ǎǀȊ ƪƻƴǳǎǳ ƻƭŘǳƐǳƴŘŀ ƻƴǳƴ œŀƐŘŀǒƤ aǸǎƭǸƳŀƴ ŜƴǘŜƭŜƪǘǸŜƭƭŜr 

üzerinde etkiǎƛƴŘŜƴ ȊƛȅŀŘŜ aǸǎƭǸƳŀƴƭŀǊƤƴ ƻƴǳƴ ŘǸǒǸƴŎŜƭŜǊƛ ǸȊŜǊƛƴŘŜ Ŝǘƪƛǎƛ dikkat çekici bir biçimde 

ǀƴ Ǉƭŀƴŀ œƤƪƳŀƪǘŀŘƤǊΦ 5ŀƘŀǎƤ DƻƭŘȊƛƘŜǊ TǎƭŀƳ ŘǸƴȅŀǎƤƴŘŀ ƪŀǊǒƤƭŀǒƤǇ ǘŀƴƤǒǘƤƐƤ aǸǎƭǸƳŀƴ 

ŜƴǘŜƭŜƪǘǸŜƭƭŜǊƭŜ ƻƭŀƴ ƛƭƛǒƪƛƭŜǊƛƴƛ άƘŀȅŀǘƤƴƤƴ Ŝƴ ƎǸȊŜƭ ŘǀƴŜƳƛέ ƻƭŀǊŀk nitelemekte, hatta bununla da 

ƪŀƭƳŀȅƤǇ ōǳ ŘǀƴŜƳƛ άhǊǘŀŘƻƐǳƭǳ aǸǎƭǸƳŀƴ ȅƤƭƤƳέ ǒŜƪƭƛƴŘŜ ƴƛǘŜƭŜƴŘƛǊƳŜƪǘŜŘƛǊΦόDƻƭŘȊƛƘŜǊ ǾŜ IŀŘƛǎΣ 

s. 46). Detaylara girmek gerekirse Goldziher üzerinde etki yapan Müslüman entelektüeller listesinin 

ōŀǒƤƴŘŀ {ǳǊƛȅŜ ǾŜ aƤǎƤǊ ōǀƭƎesinden Tahir el-Cezairi, Cemaluddin el-Afgani ve Muhammed Abduh ilk 

ǎƤǊŀȅƤ ŀƭƳŀƪǘŀŘƤǊΦ mǘŜ ȅŀƴŘŀƴ IƛƴŘ-tŀƪƛǎǘŀƴ ŀƭǘƪƤǘŀǎƤƴŘŀƴ {ŜȅȅƛŘ !ƘƳŜŘ Iŀƴ ƛƭŜ 4ŜǊŀƐ !ƭƛΩƴƛƴ ŜǘƪƛƭŜǊƛ 

de bu listeye eklenmelidir. bƛǘŜƪƛƳ DƻƭŘȊƛƘŜǊ ƘŜǊ ƎǀǊǸǒ ǾŜ ƘŜǾŀΩƴƤƴΣ ƘŜǊ ǎǸƴƴŜǘ ǾŜ ōƛŘΩŀǘƤƴ ƘŀŘƛǎƭŜǊŘŜ 

ƛŦŀŘŜǎƛƴƛ ōǳƭŘǳƐǳ ȅǀƴǸƴŘŜƪƛ ƪŜƴŘƛ ƎǀǊǸǒǸƴŘŜƴ ōŀƘƛǎƭŜΣ 4ŜǊŀƐ !ƭƛΩƴƛƴ ōǳ ǎƻƴǳŎŀ ƪŜƴŘƛǎƛƴŘŜƴ ǀƴŎŜ 

ǳƭŀǒƳƤǒ ƻƭŘǳƐǳƴŀ ƛǒŀǊŜǘ ŜǘƳƛǒǘƛr. .ǳ ōŀƐƭŀƳŘŀ {ŜȅȅƛŘ !ƘƳŜŘ IŀƴΩƤƴ DƻƭŘȊƛƘŜǊΩŘŜƴ ŜǘƪƛƭŜƴŘƛƐƛƴƛ 

ōƛǊœƻƪ aǸǎƭǸƳŀƴ ȅŀȊŀǊ ƛŘŘƛŀ ŜǘƳƛǒ ƻƭǎŀ ŘŀΣ {ŜȅȅƛŘ !ƘƳŜŘ IŀƴΩƤƴ ǘŜŦǎƛǊƛƴƛƴ όL±Φ ŎƛƭŘƛƴƛƴύ мууу ȅƤƭƤƴŘŀ 

ȅŀȅƤƳƭŀƴƳƤǒ ƻƭƳŀǎƤ ƛǘƛōŀǊƛȅƭŜ ōǳ ƛŘŘƛŀ ƎŜǊœŜƪƭŜǊƛ ȅŀƴǎƤǘƳŀƳŀƪǘŀŘƤǊΦ YŀƭŘƤ ƪƛ DƻƭŘȊƛƘŜǊ ¦ǊŘǳŎŀ 

ōƛƭƳŜŘƛƐƛ ƛœƛƴ ōǳ ǘŜŦǎƛǊŘŜƴ ƛǎǘƛŦŀŘŜ ŜŘŜƳŜŘƛƐƛƴƛ ƪŜƴŘƛǎƛ ŀœƤƪœŀ ōŜƭƛǊǘƳŜƪǘŜŘƛǊΦ !ǎƭƤƴŘŀ hǊȅŀƴǘŀƭƛȊƳ 

üzerinde TǎƭŀƳƛ Ŝǘƪƛ ƳŜǎŜƭŜǎƛ DƻƭŘȊƛƘŜǊ ƛƭŜ ǎƤƴƤǊƭƤ ōƛǊ ǒŜȅ ƻƭƳŀȅƤǇ ƳŜǎŜƭŀ {ǇǊŜƴƎŜǊΩin de tarihi tenkit 

ƳŜǘƻŘǳ ƪƻƴǳǎǳƴŘŀ aǸǎƭǸƳŀƴ ƛƭƛƳ ŀŘŀƳƭŀǊƤƴƤƴ œŀƭƤǒƳŀƭŀǊƤƴŘŀƴ ŜǘƪƛƭŜƴŘƛƐƛƴŜ ŘŀƛǊ ƛŦŀŘŜƭŜǊƛ ǎǀȊ 

konusudur: 

¢ŀǊƛƘƛ ǀȊǸ ŘƻƭƎǳ ƳŀŘŘŜƭŜǊƛƴŘŜƴ ŀȅƤǊƳŀŘŀ tercihen Müslüman ƛƭŀƘƛȅŀǘœƤƭŀǊŎŀώTǎƭŀƳ ŀƭƛƳƭŜǊƛϐ ǘŜǎǇƛǘ 

ŜŘƛƭƳƛǒ ƻƭŀƴ ǘŀǊƛƘƛ ǘŜƴƪƛǘ ƪŀƛŘŜƭŜǊƛƴŜ ōŀƐƭƤ ƪŀƭŘƤƳΧhƴƭŀǊƤƴ ƪŀȅƴŀƪƭŀǊƤƴŘŀƴ ƪŜƴŘƛ ƎǀǊǸǒǸƳǸȊǸ 

destekleyenleri seçmek ise keyfilik ve gay-i ilmiliktir. 

IŜƳ TǎƭŀƳ ŘǸƴȅŀǎƤƴŀ ƘŜƳ aǸǎƭǸƳŀƴƭŀǊŀ ƘŜƳ ŘŜ TǎƭŀƳ ƪǸƭǘǸǊǸƴŜ ƻƭŀƴ ōŀƪƤǒ ŀœƤǎƤƴƤ ƎŜǊŜƪ ŜƴǘŜƭŜƪǘǸŜƭ 

ƎŜǊŜƪǎŜ ŘǳȅƎǳǎŀƭ ŘǸȊƭŜƳŘŜ ŜǘƪƛƭŜȅŜƴ ƪƛǒƛΣ ƻƭŀȅ ǾŜ ƻƭƎǳƭŀǊ ǸȊŜǊƛƴŘŜ ƛƭŜǊƛŘŜ ǀǊƴŜƪƭŜǊƛȅƭŜ ŘŜǘŀȅƭƤ ƻƭŀǊŀƪ 

ŘǳǊǳƭŀŎŀƪǘƤǊΦ 

The most interesting point is that Goldziher not only applied the methods of biblical criticism in 

Islamic researches, but also benefited from the approaches and methods of Muslim intellectuals of 

his time in the Islamic World.  

In fact, Goldziher as a typical example is also extremely important in showing contradiction of 

some stereotype expressions of conservative Islamic circles like unilateral Orientalist effect on 

contemporary Muslim scholars. Because, according to the common discourse in these circles, every 

interpretation and approach that they do not like is the job of alienated intellectuals who have 

been drawn from and even "poisoned" by Orientalism. However, in the case of Goldziher, the 

                                                           
33 Sidney H. Griffith,¢ƘŜ .ƛōƭŜ ƛƴ !ǊŀōƛŎΥ ¢ƘŜ {ŎǊƛǇǘǳǊŜǎ ƻŦ ǘƘŜ άtŜƻǇƭŜ ƻŦ ǘƘŜ .ƻƻƪέ ƛƴ ǘƘŜ [ŀƴƎǳŀƎŜ ƻŦ LǎƭŀƳ, 
Princeton and Oxford: Princeton University Press, 2013, 255pp. 
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influence of Muslims intellectuals on his thoughts is noticeably come to the fore more than on his 

influence on contemporary Muslim intellectuals. Moreover, Goldziher describes this period as the 

άƳƻǎǘ ōŜŀǳǘƛŦǳƭ ǇŜǊƛƻŘ ƻŦ Ƙƛǎ ƭƛŦŜέ ǿƘƛŎƘ ƘŜ ƳŜǘ aǳǎƭƛƳ ƛƴǘŜƭŜŎǘǳŀƭǎ ŀƴŘ ǎŎƘƻƭŀǊǎ in the Islamic 

world, and even went further describing this period as  άMy aƛŘŘƭŜ 9ŀǎǘŜǊƴ aǳǎƭƛƳ ȅŜŀǊέ34   

In his critique of Orthodox Islam, Goldziher was again in mutual agreement with such famous 

Islamic reformers as Muhammad Abduh and Rashid Rida. In his last book, he refers extensively to 

ǘƘŜƛǊ ŎǊƛǘƛŎŀƭ ŀƴŘ άŀƴǘƛ-ŎƭŜǊƛŎŀƭέ ŀǊǘƛŎƭŜǎ ŀōƻǳǘ ǘƘŜ orthodox establishment of Islam in the journal al-

Manar. Apparently, the Islamic reformers of the late nineteenth and early twentieth century 

applied conceptual elements of the very same standards as Christian and Jewish reformers in 

framing their ideas about Islamic modernity.35 

During his formative years, Goldziher met three of the leading representatives of religious reform, 

the Jewish reformer Abraham Geiger, the Protestant theologian Abraham Kuenen, and the Pan-

Islamist agitator Jamal al-Din al-Afghani. In his work, Goldziher absorbed the ideas presented by 

these three reformers, synthesized Islamic and Western knowledge and made his Islamic studies a 

crossroads of Judaism, Christianity and Islam.36 

For more details, Tahir al-Jazairi, Jamal al-Din al-Afghani and Muhammed Abduh from Syria and 

Egypt are at the top of the list of Muslim intellectuals who have influenced Goldziher. On the other 

hand, the effects of Sayyid Ahmad Khan and Cheragh Ali from the Hindo-Pakistan subcontinent 

should also be added to this list.37  As a matter of fact, Goldziher pointed out that Cheragh  Ali had 

reached same conclusion before him about that every opinion and sect, every sunnah and bid'a 

found its expression in hadiths.38 In this context, although many Muslim writers claimed that 

Sayyid Ahmad Khan was influenced by Goldziher, this claim does not reflect the facts since Sayyid 

Ahmad Khan's Quranic commentary (volume IV) was published in 1888. 39  Moreover, since 

Goldziher does not know Urdu, he clearly states that he could not benefit from this tafseer. In fact, 

the issue of Islamic influence on Orientalism is not limited to Goldziher, on the contrary,  for 

example, Sprenger clearly confessed that he was influenced by the works of Muslim scholars on 

the method of historical criticis:    

In separating the core of History from the filling materials, I preferred to adhere to the historical 

criticism criteria, which were determined by Muslim theologians [Islamic scholars]. It is arbitrary 

and unscientific to choose those materials which support our own view from their sources.40  

 Personalities, events and facts that affect the Goldziher intellectually and emotionally in his 

approaches to the Islamic World, the Muslims and the Islamic culture, will be discussed in detail 

with examples in coming pages. 

1.4.4.7. Deductive and Elicitative/Eductive Not Inductive  
(      сϚϜϼЧϦЂϜ ъ сАϝϠжϦЂϜ м сЮъϸϦЂϜ) 

Spinoza ƪǳǘǎŀƭ ƳŜǘƴƛƴ ŀƴŀƭƛȊƛ ƛœƛƴ ŦƛƭƻƭƻƧƛƪ ōƛǊ ŀƴŀƭƛȊ ǀƴŜǊƛǊΦ 5ƛƭǎŜƭ ŀƴŀƭƛȊŘŜƴ ōŀǒƪŀ ƳŜǘƴƛƴ 

ƳŀƘƛȅŜǘκƛœŜǊƛƪ ŀƴŀƭƛȊƛ ȅŀǇƤƭƳŀƭƤŘƤǊΦ hƴǳ ƛƭƎƛƭŜƴŘƛǊŜƴ ƳŜǘƴƛƴ ǘŀǊƛƘǎŜƭ άŘƻƐǊǳƭǳƐǳΩ ŘŜƐƛƭΣ ΨŀƴƭŀƳΩƤŘƤǊ 

                                                           
34 Hüseyin Akgün, Goldziher ve Hadis (Goldziher and Hadith), p. 46. 
35 Dietrich Jung, p.,123. 
36 Dietrich Jung, p.,126. 
37 Hüseyin Akgün, Goldziher ve Hadis (Goldziher and Hadith), p. 71. 
38 Goldziher ve Hadis, p. 204. 
39 Goldziher ve Hadis, p. 164. 
40 Goldziher ve Hadis, p.29.  



47 
 

(Spinoza, 2008: 148). {ǇƛƴƻȊŀ ƘŀƪƤƴŘŀƪƛ ōǳ ŘŜƐŜǊƭŜƴŘƛǊƳŜƴƛƴ DƻƭŘȊƛƘŜǊΩƛƴ TǎƭŀƳ ƎŜƭŜƴŜƐƛƴŜ ǾŜ TǎƭŀƳƛ 

ƪŀȅƴŀƪƭŀǊŀ ƻƭŀƴ ȅŀƪƭŀǒƤƳƤƴƤ Řŀ ǘŀƳ ƻƭŀǊŀƪ ǀȊŜǘƭŜŘƛƐƛƴŘŜ ƪǳǒƪǳ ȅƻƪǘǳǊΦ .ǳ ƴƻƪǘŀ DƻƭŘȊƛƘŜǊΩƛƴ 

ŀǊŀǒǘƤǊƳŀƭŀǊƤƴŘŀ ƛȊƭŜŘƛƐƛ ȅǀƴǘŜƳƛ ƎǀȊ ŀǊŘƤ ŜŘŜǊŜƪΣ ǘŀƳŀƳŜƴ TǎƭŀƳƛ ōŀƪƤǒ ŀœƤǎƤȅƭŀ ǾŜ ǀȊŜƭƭƛƪƭŜ 9Ƙƭ-i 

ƘŀŘƛǎ ƎŜƭŜƴŜƐƛ ǇŜǊǎǇŜƪǘƛŦƛƴŘŜƴ ƻƴǳ ŘŜƐŜǊƭŜƴŘƛǊƳŜΣ ŜƭŜǒǘƛǊƳŜ ǾŜ ƻƴŀ ŎŜǾŀǇ ǾŜǊƳŜ ǘŀƪƤƴǘƤǎƤƴƤƴ ƴŜ 

ƪŀŘŀǊ ȅŀƴƭƤǒ ōƛǊ ƴƻƪǘŀŘŀƴ ƘŀǊŜƪŜǘ ŜǘǘƛƐƛƴƛ ŘŜ ƎǀȊƭŜǊ ǀƴǸƴŜ ǎŜǊƳŜƪǘŜŘƛǊΦ ¸ǳƪŀǊƤŘŀ Řŀ ƛǒŀǊŜǘ ŜŘƛƭŘƛƐƛ Ǝƛōƛ 

onǳƴ ōƛǊ ƪǸƭǘǸǊ ǘŀǊƛƘœƛǎƛ ƻƭŀǊŀƪ Tslami malzemeye ōŀƪǘƤƐƤƴƤΣ rivayetlerin gerçekleri yanǎƤǘƤǇ 

ȅŀƴǎƤǘƳŀŘƤƐƤƴƤ ƳŜǊƪŜȊŜ ŀƭƳŀŘƤƐƤƴƤ Řŀ ŜƪƭŜǊǎŜƪΣ TǎƭŀƳƛ ƪŜǎƛƳƛƴ DƻƭŘȊƛƘŜǊΩƛƴ œŀƭƤǒƳŀƭŀǊƤƴŀ ŘŀƛǊ 

ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊƛƴƛ ǎƛƭ ōŀǒǘŀƴ ȅŜƴƛŘŜƴ ƎǀȊŘŜƴ ƎŜœƛǊƳŜƭŜǊƛ ƎŜǊŜƪǘƛƐƛ ŘŜ ƪŜƴŘƛƭƛƐƛƴŘŜƴ ƻǊǘŀȅŀ 

œƤƪŀŎŀƪǘƤǊΦ   

5ƛƐŜǊ ȅŀƴŘŀƴ DƻƭŘȊƛƘŜǊΩƛƴ ǾŜŦŀǘƤ ǸȊŜǊƛƴŘŜƴ ƎŜœŜƴ ȅǸȊ ȅƤƭƭƤƪ ǎǸǊŜ ƛœŜǊƛǎƛƴŘŜ hǊȅŀƴǘŀƭƛȊƳ ƛœŜǊƛǎƛƴŘŜ 

ǀȊŜƭƭƛƪƭŜ ƛǎƴŀǘ ƳŜǊƪŜǎƭƛ ǇŜƪ œƻƪ ŦŀǊƪƭƤ ȅŀƪƭŀǒƤƳƭŀǊ ǾŜ ȅǀƴǘŜƳƭŜǊ ŘŜƴŜƴƳƛǒ ƻƭƳŀǎƤƴŀ ǊŀƐƳŜƴ ōǳ 

ƎŜƭƛǒƳŜƭŜǊŜ ǾŜ ōǳƎǸƴ ƎŜƭƛƴŜƴ ƴƻƪǘŀȅŀ ōŀƪƤƭŘƤƐƤƴŘŀΣ DƻƭŘȊƛƘŜǊΩƛƴ ōǳƭǳƴŘǳƐǳ ƴƻƪǘŀȅŀ ǘŜƪǊŀǊ ŘǀƴƳǸǒ 

görünmektedir: 

Spinoza proposes a philological analysis for the analysis of the scripture. Other than linguistic 

analysis, also the text / content analysis should be done. It is not the historical "accuracy" of the 

text that concerns it, but its "meaning" (Spinoza, 2008: 148).41  

There is no doubt that this assessment of SpinozaΩǎ ŀǇǇǊƻŀŎƘΣ completely summarizes Goldziher's 

approach to Islamic tradition and Islamic literary sources. This point, also shows how wrong the 

obsession with evaluating, criticizing and responding to Goldziher, from a purely Islamic 

perspective and especially from the perspective of Ahl al-hadith by ignoring the difference 

between theirs and between the  method Goldziher followed in his researches. As we pointed out 

above, if we add that he was looking at Islamic material as a historian of culture and that the g 

issue of whether the prophetic narrations reflect the facts or not is seceondary to him, it will be 

revealed that the Islamic circles should revisit their evaluations about the works of Goldziher from 

the beginning/back to the drawing board/make a new beginning. 

On the other hand, although many different approaches and methods based on isnad criticism in 

Orientalism have been tried over the hundred years since the death of Goldziher, it seems that 

Western orientalism  has returned to the point where Goldziher  was  Υά¢ŜȄǘǳŀƭ /ǊƛǘƛŎƛǎƳέ :   

άDƻƭŘȊƛƘŜǊ ƭŀǘŜǊ ŎǊŜŘƛǘŜŘ {ǇǊŜƴƎŜǊ ŀǎ άǘƘŜ ŦƛǊǎǘ ǘƻ ǘǊŜŀǘ ƻŦ ǘƘŜ ƘŀŘƛǘƘ ǎŎƛŜƴǘƛŦƛŎŀƭƭȅέ όDƻƭŘȊƛƘŜǊмфтмΣ 

1:20 n.5). Sprenger pioneered several themes of enduring importance. He called attention, first, to 

hadith forgery on a large scale. This was not difficult, since the Muslim tradition itself documents 

massive forgery. But while Muslim hadith scholars were confident that hadith criticism provided the 

tools to deal with the problem, Sprenger rejected the efficacy of traditional hadith criticism, arguing 

that forgery was endemic from the companions of the Prophet onwards.                                                  

On a more constructive note Sprenger noticed that single tradition could often be found in multiple 

variations, opening the possibility that careful comparison of the numerous variants of a tradition 

could be used to establish a chronology for the growth of that tradition over time (Sprenger 1865, 65 

n.1). Indeed, he thought that hadith literature offered the historian scope for constructive criticism 

precisely because so many versions of the same tradition were circulated, an insight which has 

proved fruitful in recent hadith scholarship. Finally he recognized the importance of conflicting 

reports about when the hadith were first recorded and collected in writing (Sprenger 1856, 304ς

310), thus pioneering an important topic in modern studies of hadith. On all of these questions 

Sprenger laid the foundaǘƛƻƴ ŦƻǊ DƻƭŘȊƛƘŜǊΩǎ ǎŜƳƛƴŀƭ ǿƻǊƪΦ Nevertheless, SprengerΩs conclusions 

                                                           
41 file:///C:/Users/user/Downloads/Akideden_Devrime_Yenilgiden_Zafere_Hasan.pdf 
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were conservative. He continued to accept strong isnņds as reliable evidence of the provenance of a 

ǘǊŀŘƛǘƛƻƴ όмурсΣ омлύΣ ŀƴŘ ƛƴ ǘƘŜ ŜƴŘ ƘŜ ŎƻƴŎƭǳŘŜŘ ǘƘŀǘ άthe Sunnah contains more truth than 

ŦŀƭǎŜƘƻƻŘέ (Sprenger 1865, CIV).έ 42 

Thus while Sachau and von Kremer accept the existence of an essential core of Prophetic dicta, 

they are naturally more interested in what following generations did with this material. This shift in 

focus away from the Prophet and toward the evolution of Islamic thought and institutions during the 

eighth and ninth centuries ǎŜǘ ǘƘŜ ǎǘŀƎŜ ŦƻǊ DƻƭŘȊƛƘŜǊΩǎ ǎŜƳƛƴŀƭ ǿƻǊƪΦόΧΧύ  ²ƛǘƘ Ƙƛǎ ǎŜƳƛƴŀƭ 

Muhammedanische Studien (1889, 1971), Ignaz Goldziher launched a paradigm shift in Islamic 

ǎǘǳŘƛŜǎ ǎǳŎƘ ǘƘŀǘ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊƪ άōŜŎŀƳŜ ǘƘŜ ŎƻǊƴŜǊπǎǘƻƴŜ ƻŦ ŀƭƭ ǎŜǊƛƻǳǎ ƛƴǾŜǎǘƛƎŀǘƛƻƴέ ƴƻǘ ƳŜǊŜƭȅ 

ƻŦ ƭŀǿ ŀƴŘ ƧǳǊƛǎǇǊǳŘŜƴŎŜΣ ŀǎ {ŎƘŀŎƘǘ ƴƻǘŜǎΣ ōǳǘ ƻŦ ŀƭƭ ƘŀŘƛǘƘπǊŜƭƛŀƴǘ ǎŎƘƻƭŀǊǎƘƛǇ ό{ŎƘŀŎƘǘ мфрлΣ пύΦ 

Subsequent Western studies of hadith might be fairly characterized as a series of footnotes to 

Goldziher. 43  

DƻƭŘȊƛƘŜǊΩǎ ŀǊƎǳƳŜƴǘ ǊŜǎǘǎ ƻƴ a sweeping theory of the growth and forgery of hadith literature and 

ƛǘǎ ƳƻǘƛǾŜǎΦ CƻƭƭƻǿƛƴƎ {ǇǊŜƴƎŜǊΣ ƘŜ ŦƛƴŘǎ ŜǾƛŘŜƴŎŜ ƻŦ ŦƻǊƎŜǊȅ ƻƴ ŀ ƳŀǎǎƛǾŜ ǎŎŀƭŜΥ άEvery stream and 

counter-stream of thought in IslamΣέ ƘŜ ŀǊƎǳŜǎΣ άƘŀǎ ŦƻǳƴŘ ƛǘǎ ŜȄǇǊŜǎǎƛƻƴ ƛƴ ǘƘŜ ŦƻǊƳ ƻŦ ŀ ƘŀŘƛǘƘΣ 

ŀƴŘ ǘƘŜǊŜ ƛǎ ƴƻ ŘƛŦŦŜǊŜƴŎŜ ƛƴ ǘƘƛǎ ǊŜǎǇŜŎǘ ōŜǘǿŜŜƴ ǘƘŜ ǾŀǊƛƻǳǎ ŎƻƴǘǊŀǎǘƛƴƎ ƻǇƛƴƛƻƴǎ ƛƴ ǿƘŀǘŜǾŜǊ ŦƛŜƭŘέ 

(Goldziher 1971, 2:126). No political or doctrinal controversy was left without numerous supporting 

ƘŀŘƛǘƘ ǊŜǇƻǊǘǎΣ άŀƭƭ ƛǎƴŀɋŘǎέ ŜǉǳƛǇǇŜŘ ǿƛǘƘ ƛƳǇƻǎƛƴƎ όDƻƭŘȊƛƘŜǊ мфтмΣ нΥппύΦ 44 

Whereas DƻƭŘȊƛƘŜǊΩǎ ŀƴŀƭȅǎƛǎ ƘŀŘ ōŜŜƴ ƭŀǊƎŜƭȅ ǊŜǎǘǊƛŎǘŜŘ ǘƻ ƭŜƎŀƭ ŀƴŘ ǘƘŜƻƭƻƎƛŎŀƭ ƘŀŘƛǘƘ, for 

example, Lammens (1910) and Caetani (1905ς1907) explicitly extended his conclusions to the genres 

ƻŦ vǳǊ ŀƴ ŎƻƳƳŜƴǘŀǊȅΣ ǎƤǊɎ a literature, and historical reports generally (Lammens 1910; Schoeler 

2011, 3). 45 

For Goldziher isnņds are negligible and isnņd criticism is derivative, a secondary development 

motivated by the urgent need to bolster the strength of oneΩs own hadiths in the face of competing 

traditions. Thus he ignores isnņds as a basis for evaluating or dating traditions, implicitly treating all 

isnņds, along with the entire scholarly apparatus that grew up to support isnņd criticism, as 

ǇƻǘŜƴǘƛŀƭƭȅ ŦŀōǊƛŎŀǘŜŘΣ ǘƘŜ ǊŜǎǳƭǘ ƻŦ ƴŜŜŘƛƴƎ ǘƻ ŘƻŎǳƳŜƴǘ ŀƴŘ ŘŜŦŜƴŘ ƻƴŜΩǎ Ǉƻǎƛǘƛƻƴ ƛƴ ƭŜƎŀƭΣ 

political, and theological controversies. There ƛǎ ŜŦŦŜŎǘƛǾŜƭȅ ƴƻ ŘƛŦŦŜǊŜƴŎŜ ōŜǘǿŜŜƴ άǎƻǳƴŘέ 

traditions that appear in the canonical collections and traditions rejected as fabrications by Muslim 

hadith scholars. All traditions ς legal, historical, biographical, theological, exegetical, canonical or not 

ς are equally useful as sources documenting the development of Islamic thought, and at the same 

time equally unusable as sources for the time of the Prophet. 46  

After Goldziher, for many scholars concerned with hadith, the likelihood that any given tradition can 

be confidently attributed to the Prophet approaches zero. Extraordinary efforts have been exerted, 

for example, to make the case that a particular tradition might plausibly be traced to within 50 or 60 

years of the events it recounts, but establishing a given hadith report as authentically Prophetic is 

seldom in view. When a careful scholar like Harald Motzki criticizes Goldziher (Motzki 2005), it is 

ƴƻǘ ǘƻ ŀǊƎǳŜ ŦƻǊ ǘƘŜ ŀǳǘƘŜƴǘƛŎƛǘȅ ƻŦ ƘŀŘƛǘƘ ƛƴ ǘƘŜ ǳǎǳŀƭ ǎŜƴǎŜΣ ōǳǘ ǘƻ ŀǊƎǳŜ ǘƘŀǘ DƻƭŘȊƛƘŜǊΩǎ 

methods of dating are imprecise, his skepticism overgeneralized, and that rigorous methods can 

                                                           
42 The Wiley Blackwell Concise Companion to the Hadith, p. 39-40. 
(file:///C:/Users/user/AppData/Local/WhatsApp/app-2.2021.4/resources/app.asar/index.html#,) 
43 The Wiley Blackwell Concise Companion to the Hadith, p. 41. 
44 The Wiley Blackwell Concise Companion to the Hadith, p. 42. 
45 The Wiley Blackwell Concise Companion to the Hadith, p. 43. 
46 The Wiley Blackwell Concise Companion to the Hadith, p. 42. 
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plausibly establish the origins of particular elements of the hadith to authorities of the early 

second or late first century AH. 47 

In practice, however, ǘƘŜ ǎǿŜŜǇƛƴƎ ǊŜǎǳƭǘǎ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǎƪŜǇǘƛŎƛǎƳ have proved hard to swallow, 

and many writers have chosen to studiously ignore him. Many serious biographersof Muhammad, 

like Montgomery Watt (1953, 1956), Maxime Rodinson (1968), Rudolph Peters (1994), or Tilman 

Nagel (2008), rejected DƻƭŘȊƛƘŜǊΩǎ ǎǿŜŜǇƛƴƎ ǎƪŜǇticism, and some continued to write as if they lived 

ƛƴ ŀ Ƴƻǎǘƭȅ ǇǊŜπDƻƭŘȊƛƘŜǊ ǿƻǊƭŘΦ 48  

!ǇŀǊǘ ŦǊƻƳ ǘƘŜǎŜ ƴƻǘŜǿƻǊǘƘȅ ƘƻƭŘƻǳǘǎΣ DƻƭŘȊƛƘŜǊΩǎ ōǊƻŀŘ ǇǊŜƳƛǎŜ ǿƻƴ ǘƘŜ ŘŀȅΥ the vast bulk of the 

ƘŀŘƛǘƘ ƭƛǘŜǊŀǘǳǊŜ ǿƛƭƭ ōŜ ƻŦ ƭƛǘǘƭŜ ƘŜƭǇ ŀǎ ŀ ǎƻǳǊŎŜ ŦƻǊ ǎŜǾŜƴǘƘπŎŜƴǘury Arabia or the career of the 

Prophet, rather it will provide evidence about the beliefs of the Muslim community and the 

development of Islamic law and piety.(Ibid.,p.44) Debate then moves on to the question of whether 

we can find convincing ways to get behind the third-century literary sources and, if so, how far into 

the early second or late first century the hadith might take us. Post-Goldziher hadith studies might 

be seen as a series of attempts to slowly, painstakingly, and partially fill the yawning gap in our 

knowledge of early Islam that he exposed.  

¢ƘŜ ŦƛǊǎǘ ƳŀƧƻǊ ŎƻƴǘǊƛōǳǘƛƻƴ ǘƻ ŦƛƭƭƛƴƎ ǘƘƛǎ ƎŀǇ ŎŀƳŜ рл ȅŜŀǊǎ ŀŦǘŜǊ DƻƭŘȊƛƘŜǊ ǿƛǘƘ WƻǎŜǇƘ {ŎƘŀŎƘǘΩǎ 

seminal study of Islamic law, The Origins of Muhammadan Jurisprudence (1950). 49 

https://twitter.com/ ArtiTV_/status/1269621912172445697?s=20Moreover, we also see 

refreshing signs of liveliness in areas of hadith scholarship, some of them represented in this volume, 

that move beyond questions of authenticity in other ways. Areas of real progress have included 

questions of authority, canonization, the growth and function of commentaries, the function of 

hadith in the Twelver and Ismņ Ƥ Ɏƭƛ {Ƙƛ ƛǘŜ ǘǊŀŘƛǘƛƻƴǎΣ ǘƘŜ ǳǎŜǎ ƻŦ ƘŀŘƛǘƘ ǿƛǘƘƛƴ ǘƘŜ {ǳŦƛ ŀƴŘ YŀƭŀƳ 

traditions, and the evolution of attitudes toward hadith in the modern period. 50 

1.4.4.8. Early Opposition to Exegesis 
IƎƴŀȊ DƻƭŘȊƛƘŜǊ ŀǊƎǳŜŘ ǘƘŀǘ ǘƘŜǊŜ ǿŀǎ ŀǾŜǊǎƛƻƴ ǘƻ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ƻŦ ǘƘŜ vǳǊ ŀƴ ōȅ ŜŀǊƭȅ aǳǎƭƛƳǎ ǘƘŀǘ 

did not abate until the well into the second century ah (Goldziher 1920, 55). This was not a 

revolutionary claim; even alπẀŀōŀǊƤ Ɏ included a section in his introduction to his TafsƤɎr that dealt with 

hadiths ascribed both to Muhammad and to his companions indicating their refusal to interpret 

ǇŀǎǎŀƎŜǎ ŦǊƻƳ ǘƘŜ vǳǊ ŀƴ όŀƭπẀŀōŀǊƤ Ɏ 1992, 1: 62ς64). GoldziherΩs point of departure is an encounter 

ōŜǘǿŜŜƴ ¦ƳŀǊΣ ǘƘŜ ǎŜŎƻƴŘ ŎŀƭƛǇƘΣ ŀƴŘ ṻŀōƤἓ Ƙ ōΦ Lǎƭ ŘǳǊƛƴƎ ǿƘƛŎƘ ǘƘŜ ƭŀǘǘŜǊ ƛǎ ǊŜōǳƪŜŘ ŀŦǘŜǊ ŀǎƪƛƴƎ 

ǉǳŜǎǘƛƻƴǎ ŀōƻǳǘ ǘƘŜ vǳǊ ŀƴΦ ¦ƳŀǊ ƻǇǇƻǎŜŘ ƳǳǎƛƴƎ ƻǾŜǊ ŘƛŦŦƛŎǳƭǘ ǾŜǊǎŜǎ ƛƴ ǘƘŜ vǳǊ ŀƴ ŀƴŘ ƘŀŘ ṻŀōƤἓ 

h flogged several times. Goldziher adduces several examples of this aversion among other pious 

Muslims up to and including Ibn Ṝanbal. The latter, Goldziher argues, put tafsƤɎr in the same category 

as malņἕim (apocalyptic traditions) and maghņzƤɎ (particularly the legendary material of the first fitna 

ƻǊ ŎƛǾƛƭ ǿŀǊ ŀƳƻƴƎ aǳǎƭƛƳǎύΦ DƻƭŘȊƛƘŜǊΩǎ ŀǊƎǳƳŜƴǘ ƳƛƎƘǘ ŜȄǇƭŀƛƴ ǘƘŜ ǇŀǳŎƛǘȅ ƻŦ ŜȄŜƎŜǘƛŎŀƭ ƘŀŘƛǘƘǎ 

from some companions from the earliest period.  51 

Goldziher suggested that hadiths must be used with άskeptical caution rather than optimistic trustέ 

(Goldziher 1971, 2:19). 52 

                                                           
47 The Wiley Blackwell Concise Companionto the Hadith, p. 43 
48 The Wiley Blackwell Concise Companion to the Hadith, p. 43 
49 The Wiley Blackwell Concise Companion to the Hadith, p. 44. 
50 The Wiley Blackwell Concise Companion to the Hadith, p. 53. 
51 The Wiley Blackwell Concise Companion to the Hadith, p. 226. 
52 The Wiley Blackwell Concise Companion to the Hadith, p. 228. 
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1.5. GOLDZIHER AS AN INTELLECTUAL 

1.5.1. IDEALISM OF GOLDZIHER 
5ŀƘŀ ǀƴŎŜ ŘŜ Řƛƪƪŀǘ œŜƪǘƛƐƛƳƛȊ ǸȊŜǊŜ DƻƭŘȊƛƘŜǊ ǎŀŘŜŎŜ ōƛǊ ŀƪŀŘŜƳƛƪ ƳŜƳǳǊ ȅŀ Řŀ ƎǀǊŜǾƭƛ Ǝƛōƛ insani 

ŘŜƐŜǊƭŜǊƛ ǾŜ ŀƳŀœƭŀǊƤ ƻƭƳŀȅŀƴ Ǌǳǘƛƴ ŀǊŀǒǘƤǊƳŀƭŀǊ ȅŀǇŀƴ ƪǳǊǳ ōƛǊ ŀƪŀŘŜƳƛǎȅŜƴ ŘŜƐƛƭŘƛǊΦ !ƪǎƛƴŜ ƻ ōƛǊ 

ƛŘŜŀƭƛǎǘǘƛǊΣ Ƙŀǘǘŀ ƻƴǳƴ ŀƪŀŘŜƳƛƪ ƪŀǊƛȅŜǊƛƴŜ ōƛƭŜ ōǳ ƛŘŜŀƭƛȊƳƛƴƛƴ ȅǀƴ ǾŜǊŘƛƐƛƴŘŜ ƪǳǒƪǳ ȅƻƪǘǳǊΦ Burada 

ƻƴǳƴ ƛŘŜŀƭƛȊƳƛƴƛ ƪƛǒƛǎŜƭ ŘƛƴŘŀǊƭƤƐƤȅƭŀ ȅŀ Řŀ ǸȅŜǎƛ ƻƭŘǳƐǳ ¸ŀƘǳŘƛ ŎŜƳŀŀǘƤȅƭŀ ȅŀ Řŀ ǾŀǘŀƴŘŀǒƭƤƐƤƴŘŀƴ 

ƎǳǊǳǊ ŘǳȅŘǳƐǳ aŀŎŀǊƛǎǘŀƴŀ ƻƭŀƴ ōŀƐƭƤƭƤƐƤȅƭŀ ǎƤƴƤǊƭƤ ōƛǊ ƛŘŜŀƭƛȊƳ ƻƭŘǳƐǳƴǳ ŘǸǒǸƴƳŜƪ ōǸȅǸƪ Ƙŀǘŀ ƻƭǳǊΦ 

.ƛƭŀƪƛǎ ƻƴǳƴ ƛŘŜŀƭƛȊƳƛ ōǸǘǸƴ ƛƴǎŀƴƭƤƐƤ ƪǳǒŀǘŀŎŀƪ ŜǾǊŜƴǎŜƭ ōƛǊ ƛŘŜŀƭƛȊƳŘƛǊ ƪƛΣ ƪŜƴŘƛǎƛ ōǳƴŀ ŜǾǊŜƴǎŜƭ 

ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛ ŀŘƤƴƤ ǾŜǊƳŜƪǘŜŘƛǊΦ !ƴŎŀƪ ōǳ ƛŘŜŀƭƛȊƳƛƴƛƴ ŀƪŀŘŜƳƛƪ ƪŀǊƛȅŜǊƛƴƛƴ ōŀǒƤƴŘŀƴ ōŜǊƛ 

ƳŜǾŎǳǘ ƻƭǳǇ ƻƭƳŀŘƤƐƤ ƳŜǎŜƭŜǎƛ ōƛǊ ǘŀǊŀŦŀ ōƤǊŀƪŀǊŀƪΣ ōǳ ƛŘŜŀƭƛȊƳƛƴ ƪƤǎŀ ōƛǊ ƘƛƪŀȅŜǎƛƴƛ ǎǳƴƳŀƪ ȅŜǘŜǊƭƛ 

ƻƭŀŎŀƪǘƤǊΦ 

As we have noted before, Goldziher is not just an academician who performs routine researches 

without humanitarian values and purposes like an academic officer. On the contrary, he is an 

idealist, and there is no doubt that it is this idealism that guides his academic career. It would be a 

great mistake to think that his idealism is limited to his personal piety, or to his loyalty to Jewish 

community or to Hungary, where he was proud of its citizenship. On the contrary, his idealism was 

a universal idealism that will encompass all humanity, which he calls the ideal of universal 

monoteism. However, leaving the question of whether this idealism has been present since the 

beginning of his academic career, it would be sufficient to present a short story of this idealism. 

1.5.1.1. Teleo-religious idealism of Goldziher 
άGoldziher crowned a critical Islamic monotheism as the scientific telos of human civilization as 

ǎǳŎƘΦ ¢ƘŜǎŜ ǘǿƻ ŘƛǾŜǊƎŜƴǘ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴǎ ƻŦ LǎƭŀƳΣ !ŦƎƘŀƴƛΩǎ ŜǎǎŜƴǘƛŀƭƭȅ ΨǎƻŎƛƻ-ŎǳƭǘǳǊŀƭΩ ǾǎΦ 

DƻƭŘȊƛƘŜǊΩǎ ǇǊƛƳŀǊƛƭȅ ΨǘŜƭŜƻ-ǊŜƭƛƎƛƻǳǎΩ ƻƴŜΣ ƘŀǾŜ ŎƻƴǘƛƴǳŜŘΣ ƛƴ ǘƘŜƛǊ ŘƛŦŦŜǊŜƴŎŜΣ ǘƻ define the 

contours and the question of what one may permƛǎǎƛōƭȅ Řǳō ΨLǎƭŀƳƛŎ aƻŘŜǊƴƛǘȅέ 53 

The difference between  the approaches of two friends stated in this passage shows clearly that 

DƻƭŘȊƛƘŜǊΩǎ ŀǇǇǊƻŀŎƘ ǘƻ LǎƭŀƳ ǿŀǎ ǇǊƛƳŀǊƛƭȅ άǘŜƭŜƻ-ǊŜƭƛƎƛƻǳǎέ ƻƴŜΣ ǎƻ it is easy to claim that he was 

not only an academician but at the same time an idealist with a global scale ideal. 

For Goldziher, by direct contrast, critical, purified monotheism was the telos, the universal destiny 

of the cultural and religious history ƻŦ ŀƭƭ ƘǳƳŀƴƛǘȅΦ ΧΧΦΦ In his later foundational work on 

Islamwissenschaft, Goldziher continued his universal historicist project by producing a critical 

reformist construction of the Islamic heritage that projected it in terms of the universal teleological 

destiny of monotheism.54 (p. 189). 

By his initial openness to the idealization of the Islamic heritage as a complementary monotheistic 

tradition and by his later scholarly devotion to the same, he advanced a conception of History as 

the universal progressive purification and realization of monotheism as such. By the same token, 

he overcame the split between the Jewish reformist idealization of Judaism, on the one hand, and 

the Jewish Orientalist glorification of Jewish cultural integration under Islam as a pivotal episode in 

ǘƘŜ ΨƘƛǎǘƻǊȅ ƻŦ ƘǳƳŀƴƛǘȅΩ ƻƴ ǘƘŜ ƻǘƘŜǊΦ !ŘŘƛƴƎ ǘƘŜ ƛŘŜŀƭƛȊŀǘƛƻƴ ƻŦ LǎƭŀƳ ŀǎ ŀ ŘŜǎƛŘŜǊŀǘǳƳ ƛƴǘƻ ǘƘƛǎ 

ƳƛȄΣ ƘŜ ŜǊŀǎŜŘ ǘƘŜ ƎŀǇ ōŜǘǿŜŜƴ ǘƘŜ ŘƛǎǇŀǊŀǘŜ ΨǊŜƭƛƎƛƻǳǎΩ ŀƴŘ ΨŎǳƭǘǳǊŀƭΩ ǇǊŜǊƻƎŀǘƛǾŜǎ ƻŦ ŀ ǎƛƴƎǳƭŀǊ 

focus on Jewish history by respectively Jewish Reform and Jewish Orientalism. Ultimately then, 

DƻƭŘȊƛƘŜǊΩǎ ǉǳŜǎǘƛƻƴƛƴƎ ƻŦ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭ ƛƴǘŜǊŀŎǘƛƻƴ ƻŦ ΨǊŜƭƛƎƛƻƴΩ ŀƴŘ ΨŎǳƭǘǳǊŜΩΣ ƻŦ ǘƘŜƛǊ ǿƻǊƭŘ-wide 

                                                           
53 David Moshfegh, Ignaz Goldziher, p. 304.  
54 David Moshfegh, p.189. 
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historical development and diffusion as well as of their teleological purification and 

circumscription to come was universal in scope. 55 (p.190) 

1.5.2. FROM CRITIC OF RENAN TO UNIVERSAL MONOTHEISM  
tŜƪƛ DƻƭŘȊƛƘŜǊΩƛ ōǳ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛƴŜ ǎŜǾƪŜŘŜƴ ƎŜƭƛǒƳŜƭŜǊ ƴŜƭŜǊŘƛǊΚ .ǳ ǎƻǊǳƴǳƴ ōŀǒƭŀƴƎƤœ 

ƴƛǘŜƭƛƐƛƴŘŜƪƛ ŎŜǾŀōƤ wŜƴŀƴΩƤƴ ƎŜƴŜƭ ƻƭŀǊŀƪ {ŀƳƛ ƎŜƭŜƴŜƪ ǾŜ ǀȊŜƭ ƻƭŀǊŀƪ ǘŀ ¸ŀƘǳŘƛ ƎŜƭŜƴŜƐƛ ƘŀƪƪƤƴŘŀƪƛ 

ōƛǊ ƛŘŘƛŀǎƤƴƤƴ DƻƭŘȊƛƘŜǊΩƛ ǘŜǘƛƪƭŜƳŜǎƛƴŘŜ ȅŀǘƳŀƪǘŀŘƤǊΦ 

wŜŦƻǊƳƛǎǘ ¸ŀƘǳŘƛƭƛƪ ƎŜƭŜƴŜƐƛƴŘŜƴ ƎŜƭŜƴ ǎƤƪƤ ŘƛƴŘŀǊ ailŜǎƛƴŘŜƴ ŀƭŘƤƐƤ ŜƐƛǘƛƳ ǾŜ ƪǸƭǘǸǊ ƻƴǳƴ ǀȊŜƭŜǒǘƛǊƛ 

ȅŜǘŜƴŜƐƛƴƛƴ ƎŜƭƛǒƳŜǎƛƴŘŜ ǀƴŜƳƭƛ ōƛǊ Ǌƻƭ ƻȅƴŀƳƤǒ ƻƭǎŀ ŘŀΣ DƻƭŘȊƛƘŜǊΩƛƴ ƛŘŜŀƭƛȊƳ ǎǸǊŜŎƛƴŜ ƎƛŘŜƴ ȅƻƭŀ 

ƎƛǊƳŜǎƛ 9Ǌƴǎǘ wŜƴŀƴΩƤƴ ¸ŀƘǳŘƛƭƛƪΩƭŜ ƛƭƎƛƭƛ ōƛǊ ƛŘŘƛŀǎƤƴŘŀƴ ƪŀȅƴŀƪƭŀƴƳƤǒ ƎǀǊǸƴƳŜƪǘŜŘƛǊΦ 

So what are the developments that led Goldziher to this ideal of universal monotheism? The initial 

answer to this question lies in the triggering of Goldziher by Renan's claim about Semitic tradition 

in general and Jewish tradition in particular. 

Although education and culture from the strict religious family belonging to the reformist Judaism 

tradition played an important role in the development of his self-criticism, Goldziher's path to his 

idealism process seemed to stem from some Ernest Renan's claim about Judaism: 

In the early years of his academic ŎŀǊŜŜǊΣ WǳŘŀƛǎƳ ǿŀǎ ǎǘƛƭƭ ŀƴ ŜǎǎŜƴǘƛŀƭ ǇŀǊǘ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǎŎƘƻƭŀǊƭȅ 
concerns. His first book, Der Mythos bei den Hebräern (Mythology among the Hebrews and Its 
Historical Development), tells us a lot about the intellectual influences that molded his scholarly 
approach. Published in 1876, Der Mythoswas an explicit critique of Ernesǘ wŜƴŀƴΩǎ όмуноς1892) 
thesis of ǘƘŜ άƳȅǘƘ-ƭŜǎǎ {ŜƳƛǘƛŎ ƳƛƴŘέ ƛƴ Système comparé et histoire générale des langues 
sémitiques (Renan 1855).56 In this thesis, Renan repeated the then vŜǊȅ ǇƻǇǳƭŀǊ άLƴŘƻ-European 
ƘȅǇƻǘƘŜǎƛǎΣέ ǿƘƛŎƘ ōŜǎǘƻǿŜŘ ǘƘŜ ǇƻƭȅǘƘŜƛǎǘƛŎ ŎǳƭǘǳǊŜ ƻŦ !Ǌȅŀƴ ǇŜƻǇƭŜǎ ǿƛǘƘ ŀ ǇǊƻƎǊŜǎǎƛǾŜ 
character, whilst declaring the monotheistic Semites to be immobile in time and space.57  
Lƴ Ƙƛǎ ŎǊƛǘƛǉǳŜΣ DƻƭŘȊƛƘŜǊ ǘƻƻƪ aŀȄ aǸƭƭŜǊΩǎ όмуноς1900) comparative theory on mythology and 
religion as his point of departure. He constructed an evolutionary history of religion in which myths 
play a necessary role as a distinct period of human development. According to this evolutionary 
theory, the history of religion is characterized by subsequent steps toward pure monotheism. 
Judaism, Christianity and Islam are integral parts of this process of religious evolution, and 
ŎƻƴǎŜǉǳŜƴǘƭȅ ŀƭƭ ǘƘǊŜŜ ǿŜƴǘ ǘƘǊƻǳƎƘ ŀ ƳȅǘƘƻƭƻƎƛŎŀƭ ǇŀǎǘΦ Lƴ DƻƭŘȊƛƘŜǊΩǎ ŜȅŜǎΣ wŜƴŀƴ is therefore 
completely mistaken in his assertion that the Hebraic world is devoid of myths.58 
 

1.5.3. FROM JEWISH REFORMISM TO ISLAMIC MONOTHEISM AS A TOOL 
 

1.5.3.1. Judaism as a universal message in the eyes of Goldziher 
During his Oriental trip, in describing his arrival in Jerusalem, he said he had already come to see it 

ŀǎ άǘƘŜ ƻƭŘ Ŏƛǘȅ ƻŦ ǘƘŜ ƻƭŘ ƛŘŜŀƭǎέΣ άǘƘŜ ǊŜǎƛŘŜƴŎŜ ƻŦ Ƴȅ ŀƴŎŜǎǘƻǊǎέΦ IŜ ŘŜǎǇƛǎŜŘ ƛǘ ŦƻǊ ƛǘǎ άǇƻǾŜǊǘȅ 

oŦ ǎǇƛǊƛǘέΣ άōƻǘǘƻƳƭŜǎǎ ƭŀŎƪ ƻŦ ƛŘŜŀǎέ ŀƴŘ άŘŜƴƻƳƛƴŀǘƛƻƴŀƭ ǎǿƛƴŘƭŜέΣ ŦƻǊ ƛǘǎ Ƙŀving become the very 

ǎȅƴŜŎŘƻŎƘŜ ƻŦ ΨǊŜƭƛƎƛƻǳǎ ǎǿƛƴŘƭŜΩ ŀǎ ŀƎŀƛƴǎǘ ƛŘŜŀƭƛǎƳΦ bƻƴŜǘƘŜƭŜǎǎΣ ŎƻƳƛƴƎ ǳǇƻƴ ƛǘΣ ƘŜ ŜƴǾƛǎƛƻƴŜŘ 

                                                           
55 TōƛŘΦΣ ǇΦмфлΦ 
56 Ernest Renan, Système comparé et histoire générale des langues sémitiques, Paris, 1855. 
57 Maurice Olender, The Languages of Paradise. Race, Religion, and Philology in the Nineteenth 
Century, Cambridge, Mass., 1992, 12 
58 Ignaz Goldziher, Der Mythos bei den Hebräern und seine geschichtliche Entwicklung, Leipzig, 
1876, VIII-XXVII.(21,22,23= Dietrich Jung, Islamic Studies and Religious Reform. Ignaz Goldziher ς A Crossroads 
of Judaism, Christianity and Islam, Der Islam 2013; 90(1): 109). 
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ǘƘŜ ǇǳǊƛŦƛŜŘ ½ƛƻƴ ƻŦ ǘƘŜ ŦǳǘǳǊŜΥ άǿƘŜƴ L ǎŀǿ ½ƛƻƴ ǘƘŜ ŦƛǊǎǘ ǘƛƳŜ ƛƴ Ƴȅ ƭƛŦŜ ǿƛǘƘ Ƴȅ ƻǿƴ ŜȅŜǎΣ ǘƘŜǊŜ 

awoke in me something entirely different from the deep contempt with which I relate to 

Pharisaism. I did not think of the priests and Levites who carried on their absurd formalism in the 

ƘƛƎƘ ŀƴŘ ƳƛƎƘǘȅ ōǳǘŎƘŜǊΩǎ ǎǘŀƭƭ ƻŦ WŜǊǳǎŀƭŜƳΣ ƴƻǊ ƻŦ ǘƘŜ ǇŜǘǘȅ WŜǿ-dealers of the outer courts, nor 

of the scribes who laid down in the halls the foundations for those religious fabrications whose evil 

spirit continued to haunt the Middle-AgesτI thought of the calumniated, persecuted prophetism 

of the Hebrew past, of the prophetism of the future, of the new JeǊǳǎŀƭŜƳ ǘƘŀǘΣ άƭƛōŜǊŀǘŜŘέ ŀƴŘ 

rebuilt by spirit and thought, will become the place of pilgrimage of all those who, with a fee mind, 

erect a new Zion for the Jehovah of freedom that eƳōǊŀŎŜǎ ǘƘŜ ǿƘƻƭŜ ƻŦ ƳŀƴƪƛƴŘΦέόǇ. 289-

290/111) 

Goldziher did not stop fighting against Renan and his invidious Semitic/Aryan distinction. The 

modality of his polemics merely changed form. In his later work, he wrote against the idea of a 

liberatory, Aryan Islam and moved in the reverse direction to blame Iranian influences for the 

illiberal aspects of Islam. όΧύ DƻƭŘȊƛƘŜǊΩǎ ƛƴǘŜƭƭŜŎǘǳŀƭ ǘǊŀƧŜŎǘƻǊȅΣ ƛǎ ǘƻ ŀƴŀƭȅȊŜ ǘƘŜ ǿŀȅ ƛƴ ǿƘƛŎƘ Ƙƛǎ 

universalist historicist approach was translated into an account of History as a generalized, 

teleological process of religio-cultural progress ending in critical, purified monotheism. 59 

Hungarian context he failed in the attempt to merge his universalist agenda of religious 

reform with Hungarian nationalism. Instead, Goldziher diverted his energy into the academic study 

of Islam. Guided by his search ŦƻǊ άǇǳǊŜ ǊŜƭƛƎƛƻƴέΣ his Islamic studies made him the founding father 

of a new scholarly discipline. In what ways did these structural and biographical contexts leave 

ǘǊŀŎŜǎ ƛƴ DƻƭŘȊƛƘŜǊΩǎ work on Islam?60 

According to him, the Muslim religion was born into the very same divine context as Judaism and 

/ƘǊƛǎǘƛŀƴƛǘȅΦ ²Ƙŀǘ ŦƻǳƴŘ DƻƭŘȊƛƘŜǊΩǎ ǎǘǊƻƴƎ ŎǊƛǘƛŎƛǎƳ ǿŀǎ Islamic orthodoxy, in particular the 

canonic schools of law, which in his eyes had submerged the spiritual content of Islam as a religion. 

He appears to have extended the criticism of Orthodox Judaism and Christianity he held in his 

youth to Islam. In so doing, Goldziher applied a concept of religion whose origin was in the revision 

of Christianity by liberal Protestant theology.61 

I have tried to capture this shift in the simplest manner possible by saying that Goldizher was his 

whole life writing against Renan. 

Sharing David Moushfegh's determination in the light of above information, It would not be an 

exaggeration to say that Goldziher wrote against Ernest Renan throughout his life. 62    

But Goldziher did not stop fighting against Renan and his invidious Semitic/Aryan distinction. The 

modality of his polemics merely changed form. In his later work, he wrote against the idea of a 

liberatory, Aryan Islam and moved in the reverse direction to blame Iranian influences for the 

illiberal aspects of Islam. 63     

1.6. GOLDZIHER AND POLITICS 

                                                           
59 David Moshfegh, ibid.,p.,196-198. 
60 Dietrich Jung, Islamic Studies and Religious Reform.Ignaz Goldziher ς A Crossroads of Judaism, Christianity 
and Islam, p. 120. 
61 Dietrich Jung, ibid.,p. 123. 
62 David Moshfegh, p. 191. 
63 David Moshfegh, p. 198. 
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1.6.1. ANTI-ZIONIZM 

1.6.1.1. Goldziher and Zionism 
¢ƘŜ ƛŘŜƻƭƻƎƛŎŀƭ ŀƴƛƳǳǎ ǘƘŀǘ ŘǊƛǾŜǎ tŀǘŀƛ ŦƻŎǳǎŜǎ ƻƴ DƻƭŘȊƛƘŜǊΩǎ wŜŦƻǊƳƛǎƳ vs. the Zionism of his 

own family.126 Despite his overtly anti-Zionist stance, this was not a question that especially 

ŜȄŜǊŎƛǎŜŘ DƻƭŘȊƛƘŜǊΦ .ǳǘΣ ŀǎ ǘƘƛǎ ƛǎ ŀƴ ƛƴŜƭǳŎǘŀōƭŜ ǉǳŜǎǘƛƻƴ ƛƴ ǳƴŘŜǊǎǘŀƴŘƛƴƎ DƻƭŘȊƛƘŜǊΩǎ Ǉƻǎƛǘƛƻƴ 

and placing him historically, I will ǊŜǾƛŜǿ Ƙƛǎ ǎǘŀƴŎŜ ƻƴ Ψ½ƛƻƴƛǎƳΩΦ !ǎ ǘƘŜ ƻǳǘƭƛƴŜ ŀƴŘ ŘƛǎŎǳǎǎƛƻƴ ƻŦ 

5ŜǊ aȅǘƘƻǎ ŀƭǊŜŀŘȅ ǎǳƎƎŜǎǘŜŘΣ ƘŜ ǾƛŜǿŜŘ Ψ½ƛƻƴƛǎƳΩ ŜǎǎŜƴǘƛŀƭƭȅ ŀǎ ǘƘŜ ƎŜƴǳƛƴŜ ŀƴŘ 

ŘŜǾŜƭƻǇƳŜƴǘŀƭƭȅ ƘŜŀƭǘƘȅ ǇƻƭƛǘƛŎŀƭ ŜȄǇǊŜǎǎƛƻƴ ƻŦ ǘƘŜ ΨWŜǿƛǎƘ ƴŀǘƛƻƴΩ ƛƴ ǘƘŜ ǇŀǎǘΦόtΦомлύΦ 

Goldziher continued to be proud of and to point to the friendship from his youth with Max Nordau 

(1849-1923), the co-founder with Herzl of the World Zionist Organization, and was on closest terms 

with another thinker of Zionist connections, A. S. Yahuda (1877-1951), a Jewish Arabist, himself an 

ΨhǊƛŜƴǘŀƭΩΣ ōƻǊƴ ƛƴ WŜǊǳǎŀƭŜƳ ŀƴŘ ŦǊƻƳ ŀ {ŜǇƘŀǊŘƛŎ .ŀƎƘŘŀŘƛ ŦŀƳƛƭȅΦόtΦомнύΦόΚΚΚύΦ 

¢Ƙƛǎ ǿŀǎΣ ƛƴ ƛǘǎŜƭŦΣ ŀƭǎƻ ŀ ǿƛǘǘȅ ōǳǘ ŀƭǘƻƎŜǘƘŜǊ ǘŜƭƭƛƴƎ ǊŜǇƭȅ ǘƻ ½ƛƻƴƛǎƳΣ ƴŀƳŜƭȅΣ ǘƘŀǘ ΨǎŎƛŜƴǘƛŦƛŎ 

ǇǊƻƎǊŜǎǎΩΣ ƛƴǎǘŀƴǘƛŀǘŜŘ ƛƴ ǘƘŜ WŜǿƛǎƘ ƳƛǎǎƛƻƴΣ ŎƻƴǎǘƛǘǳǘŜŘ ǘƘŜ ǊŜŀƭ ǎƻƭǳǘƛƻƴ ǘƻ ǘƘŜ ΨWŜǿƛǎƘ 

vǳŜǎǘƛƻƴΩ.(P. 312). 

1.6.2. ANTI-IMPERIALISM AND ANTI-COLONIALISM 
 

1.6.2.1. Goldziher was not a part of imperialistic approaches 
LŦ ƻƴŜ ǎŜŜǎ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘ ŀǎ ŀ ǇǊƛƳŀǊƛƭȅ ΨƛƳǇŜǊƛŀƭƛǎǘΩ ŘƛǎŎƛǇƭƛƴŜΣ ŦƻǊ ƛƴǎǘŀƴŎŜΣ ǘƘŜƴ ƻne has 

somehow to explain how the founder of the discipline could have been so anti-imperialist in 

temperament.118 On the other hand, if one wanted to save the establishment of the Islamicist 

discipline from the taint of the imperialist context of its founding, then one could also shepherd 

DƻƭŘȊƛƘŜǊ ƭŀǊƎŜƭȅ ƻǳǘ ƻŦ ŀƴ LǎƭŀƳƛŎƛǎǘ ƳƛƭƛŜǳ ƛƴ ǘƘŜ Ψ!ƎŜ ƻŦ 9ƳǇƛǊŜΩ ƛƴ ǿƘƛŎƘ ǉǳŜǎǘƛƻƴǎ ƻŦ 9ƳǇƛǊŜ 

were pressing. One could then describe his accomplishment in the establishment of the field as 

that of having introduced a greater professionalization in Orientalist scholarship, hence, in the 

distancing of such pressing concerns.119 Again, on the other hand, if one wanted to see 

Orientalism as essentially overridden by its imperialist milieu, then you might want to see 

Goldziher as an exceptional figure within this context and so on.120(P. 308). 

1.6.2.2. Goldziher was not a part of politicized orientalism contrary to vambery 
 And, in fact, unlike the later positioning of Goldziher as against Said, Conrad here cited Said on the 

tendentious, invidious, politicized Orientalism of the West to argue that Goldziher provided a 

precise contrast to these currents dominant in the cultural context of the nineteenth century, 

while Vámbéry was the very embodiment of them.(P. 310/125). 

1.6.2.3. GƻƭŘȊƛƘŜǊΩǎ ŀŎŎǳǎŀǘƛƻƴǎ ǘƻ Ǿambery 
/ƻƴǊŀŘ ǘƘŜƴ ƳƻǾŜŘ ƻƴ ƘŜǊŜ ǘƻ ǎǳƎƎŜǎǘ ǘƘŀǘ ŀǘ ƭŜŀǎǘ ŎŜǊǘŀƛƴ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎǳǎŀǘƛƻƴǎ ŀƴŘ 

fulminations in the Tagebuch, namely, those against his early mentor, Arminius Vámbéry (1832-

1913), were essentially accurate in substance.(P. 310/125).  

Conrad also tries to demonstrate that Vámbéry was really much more an impresario than any kind 

ƻŦ ǎŎƘƻƭŀǊΦ ¢ƘŀǘΩǎ ŀŎǘǳŀƭƭȅ ǘƘŜ ǊŜŀƭ ǇƻƛƴǘΥ ±łƳōŞǊȅ ǎŜŜƳŜŘ ǘƻ ƘŀǾŜ ƘŀŘ Ƴŀƴȅ ŘƛŦŦŜǊŜƴǘ ŦŀŎŜǎ ŦƻǊ ǘƘŜ 

different people he encountered.64 

                                                           
64 David Moshfegh, p. 161,nt:668. 
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±łƳōŞǊȅΩǎ ƭƛŦŜ ǊŜŀŘǎ ƭƛƪŜ wƻƳŀƴǘƛŎ ŦƛŎǘƛƻƴ ƻŦ ŀƴ ŜǎǇŜŎƛŀƭƭȅ ŀŘǾŜƴǘǳǊƻǳǎ ǘȅǇŜΦ IŜ ǿŀǎ ŦǊƻƳ ŀ 

meager Jewish Orthodox background, born congenitally lame, and was early apprenticed to a 

dressmaker. He would however become a tutor at the Ottoman court, eventually a professor at 

the University of Budapest, a long-time advisor to the Turkish Sultan (Abdul Hamid) and a British 

secret agent. He converted first to Christianity, then to Islam, traveled as a dervish throughout 

Central Asia, on whose peoples and languagŜǎ ƘŜ ōŜŎŀƳŜ ǎǳǇǇƻǎŜŘƭȅ ŀƴ ΨŜȄǇŜǊǘΩΦ Iƛǎ ƎǊŜŀǘŜǎǘ 

achievement seems to have been his facility with languages and his capacity to divine what the 

different audiences he moved in wanted to hear. He is also famous in the annals of Zionism for 

having played the role of intermediary between Herzl and the Turkish Sultan. Goldziher idealized 

Vámbéry in his youth but perhaps not surprisingly, given his great sincerity, eventually came to 

ŘŜǎǇƛǎŜ Ƙƛǎ ƻƭŘ ǘŜŀŎƘŜǊ ŀǎ ŀ ǿƛƭŜ ƻǇǇƻǊǘǳƴƛǎǘΦ hƴ ǎƻƳŜ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƛƳǇǊŜǎǎƛons, see Goldziher, 

Tagebuche, pp. 29-30, 226-7. On a decidedly anti-Goldziher version of their relations, see Patai, 

Ignaz Goldziher and His Oriental Diary, pp. 37-45.(p. 317/140). 

This renowned exchange has frequently been discussed by others, and here it will suffice to note 

that while Goldziher was eventually to express his approval of al-!ŦƎƘņƴơΩǎ ŎǊƛǘƛŎƛǎƳǎ ƻŦ wŜƴŀƴΣ 

earlier he does not seem to have been moved by the debate. He certainly agreed with al-!ŦƎƘņƴơΩǎ 

arguments that Islam is superior to Christianity and that British colonialism in India was to be 

deplored, but he probably would have argued that these were not the central points to be made in 

a reply to Renan.(P.293). 

1.6.3. ANTI-ANTI-SEMITISM 

1.6.4. NATIONALISM 
Goldziher bir Macar vatansever (Goldziher ve Hadis, s. 72). 

1.6.4.1. Goldziher was a Hungarian patriot  
(Goldziher and Hadith, p. 72). 

1.6.4.2. NŀǘƤƻƴŀƭƤǎƳ ƎƻƻŘ ŦƻǊ ƳǳǎƭƤƳ ǎƻŎƤŜǘƤŜǎ 
In the course of the analysis Goldziher emphasized that Pan-Islamism could have been combined 

with national demands in Egypt only because of the 75 years of de facto independence, whereas in 

ŜǾŜǊȅ ƻǘƘŜǊ ŎƻǳƴǘǊȅ ƛǘ ǿŀǎ ǘƘŜ ŀŘǾŜǊǎŀǊȅ ƻŦ ƴŀǘƛƻƴŀƭ ƛƴŘŜǇŜƴŘŜƴŎŜΦέόP.325/161). 

1.6.4.3. Goldziher supports autonomous national culture and anti-imperialism 
 Hence, autonomous development, national culture and anti-ƛƳǇŜǊƛŀƭƛǎƳ ǿŜǊŜ ŀƭǎƻ ƴƻǘ ΨǎƛŘŜ 

ƛǎǎǳŜǎΩΣ ōǳǘ ŦƻǊƳŜŘ ǊŀǘƘŜǊ ǘƘŜ ƻǘƘŜǊ ŦǳƴŘŀƳŜƴǘŀƭ ƎǳƛŘƛƴƎ ƭƛƎƘǘ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƘƛǎǘƻǊƛŎƛǎǘ 

methodology. Anti-imperialism was the condition of national culture and of autonomous 

development. From the evidence available, it was precisely on the basis of these Kulturhistorische 

pre-ƻŎŎǳǇŀǘƛƻƴǎ ǘƘŀǘ DƻƭŘȊƛƘŜǊ ŜƴŎƻǳƴǘŜǊŜŘΣ ŦƛǊǎǘ ƛƴ /ŀƛǊƻΣ ǊŜŦƻǊƳƛǎǘǎ Ψƻƴ ǘƘŜ ƻǘƘŜǊ ǎƛŘŜΩΣ ƴŀƳŜƭȅΣ 

also an anti-imperialist Muslim reformer like Afghani.  DƻƭŘȊƛƘŜǊΩǎ ŜŀǊƭȅ ŀƴŘ ƭŀǘŜ ŦŀǎŎƛƴŀǘƛƻƴ ǿƛǘƘ 

and focus on Afghani is thus quite understandable: the reformist Muslim friend showed himself 

increasingly, through his charismatic and itinerant political activism across the world, and after his 

polemical exchange with Renan, a man of international reputation and of world-historical 

importance.  (P.302). 

What did make Goldziher stand out amongst his colleagues is that he approached Islam from the 

pedagogic and reformist standpoint precisely because he believed the Islamic heritage held within 

ƛǘΣ ƛƴ ƭƛƴŜ ǿƛǘƘ ǘƘŜ ǇŀǊŀƳŜǘŜǊǎ ƻŦ ǘƘŜ ΨǎŎƛŜƴŎŜ ƻŦ ǊŜƭƛƎƛƻƴΩ ŀ ǘŜƭŜƻƭƻƎƛŎŀƭΣ ƛŘŜŀƭ ǇƻǘŜƴǘƛŀƭ ŜǎǎŜƴǘƛŀƭƭȅ 

ƳƛǎǎƛƴƎ ƛƴ Ψ/ƘǊƛǎǘƛŀƴ 9ǳǊƻǇŜΩΦ ΨLǎƭŀƳΩ ŎƻǳƭŘ ōŜ ΨǊŜƭƛƎƛƻƴΩ ƛƴ ŀ ǿŀȅ ǘƘŀǘ Ψ/ƘǊƛǎǘƛŀƴƛǘȅΩ ǎƛƳǇƭȅ ŎƻǳƭŘ ƴƻǘΦ 

And, this potential, to be realized only through the internal critical reconstruction of the Islamic 
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ƘŜǊƛǘŀƎŜ ǊŜǉǳƛǊŜŘΣ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŜȅŜǎΣ ǇƻƭƛǘƛŎŀƭ ŀǳǘƻƴƻƳȅΣ Ƨǳǎǘ ŀǎ ǘƘŜ ǘŜƭƻǎ ƻŦ IƛǎǘƻǊȅΣ ŀǎ ƘŜ 

projected it, towards national and religious fulfillment in their mutually defined spheres, likewise 

entailed a decided anti-imperialist stance.(P. 305). 

1.6.5. APOLITIC  
65 

DƻƭŘȊƛƘŜǊƛƴ ŦƛƭŘƛǒƛ ƪǳƭŜŘŜ ǎŀŘŜŎŜ ƪƛǘŀǇƭŀǊŀ ōŀǒƤƴƤ ƎǀƳŜƴ ƪǳǊǳ ōƛǊ ŀƪŀŘŜƳƛǎȅŜƴ ƻƭƳŀŘƤƐƤƴƤΣ ǸƭƪŜ ǾŜ 

ŘǸƴȅŀ ƳŜǎŜƭŜƭŜǊƛȅƭŜ ŘŜ ƛƭƎƛƭŜƴŘƛƐƛƴƛΣ ōǳƴŀ ōŀƐƭƤ ƻƭŀǊŀƪ ōƛǊ ȅŀƴŘŀƴ ƛȅƛ ōƛǊ aŀŎŀǊ ǾŀǘŀƴǎŜǾŜǊƛ ƻƭŘǳƐǳƴǳΣ 

ǀǘŜ ȅŀƴŘŀƴ TǎƭŀƳ 5ǸƴȅŀǎƤƴŘŀƪƛ ōŀƐƤƳǎƤȊƭƤƪ ƘŀǊŜƪŜǘƭŜǊƛƴƛ ŘŜǎǘŜƪƭŜŘƛƐƛƴƛΣ ƪƻƭƻƴȅŀƭƛȊƳ ǾŜ 

ŜƳǇŜǊȅŀƭƛȊƳŜΣ ǀȊŜƭƭƛƪƭŜ ŘŜ ǎƛȅƻƴƛȊƳŜ ƪŀǊǒƤ ƻƭŘǳƐǳƴǳ ŘŀƘŀ ǀƴŎŜ ōŜƭƛǊǘƳƛǒǘƛƪΦ .ǳƴŀ ǊŀƐƳŜƴ ƻƴǳ 

ōǳǊŀŘŀ άŀǇƻƭƛǘƛƪέ ƻƭŀǊŀƪ ƴƛǘŜƭŜƴŘƛǊƳŜƳƛȊ ƴŜ ŀƴƭŀƳŀ ƎŜƭƳŜƪǘŜŘƛǊΚ YƤǎŀŎŀ ƻƴǳƴ ŀǇƻƭƛǘƛƪ ƻƭƳŀǎƤ ǸƭƪŜ ǾŜ 

ŘǸƴȅŀ ƳŜǎŜƭŜƭŜǊƛȅƭŜ Ƙŀǘǘŀ ƛƴǎŀƴƭƤƐƤƴ ƎŜƭŜŎŜƐƛȅƭŜ ƛƭƎƛƭŜƴƳŜƳŜǎƛ ŀƴƭŀƳƤƴŘŀ ŘŜƐƛƭΣ ƘŜǊƘŀƴƎƛ ōƛǊ 

ƘǸƪǸƳŜǘƛƴ ǾŜȅŀ ǊŜǎƳƛ ƳŀƪŀƳƤƴ ƎǀǊŜǾƭƛǎƛ ƻƭŀǊŀƪΣ ƻƴƭŀǊƤƴ ŀƳŀœƭŀǊƤ ŘƻƐǊǳƭǘǳǎǳƴŘŀ ƘŀǊŜƪŜǘ ŜǘƳŜŘƛƐine 

ƛǒŀǊŜǘ ŜǘƳŜƪ ŀƴƭŀƳƤƴŘŀ ƪǳƭƭŀƴƤƭƳƤǒǘƤǊΦ ½ƛǊŀ ȅŀȊŘƤƪƭŀǊƤƴƤƴ ōƛƭƛƳǎŜƭ ŘŜƐŜǊƛ ŦŜǾƪŀƭŀŘŜ ǘŀǊǘƤǒƳŀƭƤ ƻƭŀƴ ōŀȊƤ 

ŀǊŀǒǘƤǊƳŀƭŀǊŘŀΣ ƻƴǳƴ 5ƻƐǳ ƎŜȊƛǎƛƴŜ ōƛǊ ōŀƪŀƴ ǘŀǊŀŦƤƴŘŀƴ ƎǀƴŘŜǊƛƭƳŜǎƛΣ ƎƛǘǘƛƐƛ ȅŜǊƭŜǊŘŜ ǊŜǎƳƛ 

ƳŀƪŀƳƭŀǊ ǘŀǊŀŦƤƴŘŀƴ ƪŀǊǒƤƭŀƴƳŀǎƤΣ ƻƴǳƴ ǸǎǘƭŜƴŘƛƐƛ ōƛǊ ƎǀǊŜǾŘŜƴ ǎǀȊ ŜǘƳŜǎƛ ǾŜ ȅƻƭŎǳƭǳƪ ŘǀƴǸǒǸ 

ōŀƪŀƴŀ   ōƛǊ ǊŀǇƻǊǳ ǎǳƴƳŀǎƤ Ǝƛōƛ ƎŜǊŜƪœŜƭŜǊƭŜ DƻƭŘȊƛƘŜǊΩƛƴ ςŜƭōŜǘǘŜ TǎƭŀƳ ŘǸǒƳŀƴƤ ōƛǊ ƴƛȅŜǘƭŜ-  siyasi 

bir misyonla ƘŀǊŜƪŜǘ ŜǘǘƛƐƛ ƛŘŘƛŀǎƤ ƛƭŜǊƛ ǎǸǊǸƭŜǊŜƪ ƛǘƛōŀǊǎƤȊƭŀǒǘƤǊƳŀ œŀōŀƭŀǊƤ Řŀ ƎǸƴŘŜƳŜ 

gelebilmektedir.(OryantaƭƛǎǘƭŜǊƛƴ DǀȊǸȅƭŜ TǎƭŀƳΣ s. 102). 

bŜ ǾŀǊ ƪƛ ōǳ ƛŘŘƛŀƭŀǊƤƴ ƎŜǊœŜƪƭŜǊƭŜ ǇŜƪ ŀƭŀƪŀǎƤ ƻƭƳŀȅƤǇΣ ǀƴȅŀǊƎƤƭƤ ƻƭƳŀƪǘŀƴ ƪŀȅƴŀƪƭŀƴŀƴ 

ǎǇŜƪǸƭŀǎȅƻƴƭŀǊ ƻƭŘǳƐǳ ǎǀȅƭŜƴŜōƛƭƛǊΦ ½ƛǊŀ ƎǸƴƭǸƪƭŜǊƛƴŘŜ ōǳ ƛŘŘƛŀƭŀǊƤ ŘƻƐǊǳƭŀȅŀŎŀƪ ŀœƤƪ ǾŜ ƪŜǎƛƴ ŘŜƭƛƭƭŜǊ 

ƳŜǾŎǳǘ ƻƭƳŀŘƤƐƤ ƎƛōƛΣ TǎƭŀƳ 5ǸƴȅŀǎƤƴŀ ȅǀƴŜƭƛƪ 5ƻƐǳ ƎŜȊƛǎƛƴŘŜƴ ǀƴŎŜ ŘŜ DƻƭŘȊƛƘŜǊΩƛƴ ŘŜǾƭŜǘ 

ƛƳƪŀƴƭŀǊƤȅƭŀ !ƭƳŀƴȅŀ ǾŜ IƻƭƭŀƴŘŀΩȅŀ ƎǀƴŘŜǊƛƭŘƛƐƛ ōƛƭƛƴƳŜƪǘŜŘƛǊΦ 5ƻƭŀȅƤǎƤȅƭŀ ōǳ ƛŘŘƛŀƴƤƴ ǎŀƐƭŀƳ 

ǘŜƳŜƭƭŜǊŜ ŘŀȅŀƴƳŀŘƤƐƤ ǊŀƘŀǘƭƤƪƭŀ ƛŦŀŘŜ ŜŘƛƭŜōƛƭƛǊΦ .ǀȅƭŜ ƻƭǳƴŎŀ Řŀ ƻƴǳƴ ǒǳ ǾŜȅŀ ōǳ ƘǸƪǸƳŜǘƛƴ ȅŀ Řŀ 

reǎƳƛ ƳŀƪŀƳƭŀǊƤƴ ƘƛȊƳŜǘƛƴŘŜ ŦŀŀƭƛȅŜǘ ƎǀǎǘŜǊŜƴ ōƛǊƛǎƛ ƻƭŘǳƐǳƴǳ ǎǀȅƭŜƳŜƪ ƳǸƳƪǸƴ ƎǀǊǸƴƳŜƳŜƪǘŜŘƛǊΦ 

Muhtemelen Vambery ve Snouck HurgronjŜ Ǝƛōƛ œŀƭƤǒƳŀƭŀǊƤȅƭŀ ƪƻƭƻƴȅŀƭ politik amaçlara da hizmet 

etmeyi amaçlayan oryantalist örneklere bakarak, ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪesimlerdeki bütün 

ƻǊȅŀƴǘŀƭƛǎǘƭŜǊƛ .ŀǘƤΩƴƤƴ ŀƧŀƴƭŀǊƤ Ǝƛōƛ ƎǀǊŜƴ ǘŜƳŜƭǎƛȊ ǾŜ ƪƭƛǒŜ ŀƭƎƤƴƤƴ DƻƭŘȊƛƘŜǊΩŜ ȅŀǇƤƭŀƴ ōǳ ƘŀƪǎƤȊƭƤƪǘŀ 

büyük ǇŀȅƤ ƻƭŘǳƐǳ ǎǀȅƭŜƴŜōƛƭƛǊΦ  

Bunda da Vambery ve Snouck Hurgjonje gibi kolonial politik amaçlara da hizmet eden oryantalistlere 

ōŀƪŀǊŀƪ ȅŀǇƤƭŀƴ ƘŀƪǎƤȊ ƎŜƴŜƭƭŜƳŜƴƛƴ ōǸȅǸƪ ƪŀǘƪƤǎƤ ƻƭŘǳƐǳ ŀœƤƪǘƤǊΦ 

 

We have already mentioned that Goldziher was  not just an academician in his ivory tower, but he 

was also a good Hungarian patriot, interested in country and world affairs on the one hand, and he 

supported the independence movements in the Islamic World against colonialism and imperialism, 

especially ŀƎŀƛƴǎǘ ½ƛƻƴƛǎƳ ƻƴ ǘƘŜ ƻǘƘŜǊ ƘŀƴŘΦ Lƴ ǎƘƻǊǘΣ IŜΩǎ ōŜƛƴƎ ŀǇƻƭƛǘƛŎ ƛǎ ƴƻǘ ƳŜŀƴǘ ƴƻǘ ǘƻ ŘŜŀƭ 

with country and world affairs, or even the future of humanity, but to point out that he was not 

acting as an officer of any government or public authority, to serve for their purposes.  

From the 1890s on, he even refused to partake in discussion about contemporary Jewish issues, 

and limited himself only to writing strictly scholarly papers.66 

Nevertheless,  in some researches whose scientific value is extremely controversial, Goldziher 

accused of serving political purposes and acting with a political mission for reasons such as being 

                                                           
65 Hüseyin Akgün, Goldziher ve Hadis, s. 84. 
66 https://yivoencyclopedia.org/article.aspx/Goldziher_Ignac 
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sent by a minister to his Eastern trip, or being met by officials where he went, or talking about a 

task he undertook and presenting a report to the minister on the return of the trip, etc.  Efforts like 

these to discredit him  - of course with his anti-Islamic intent - may come to the agenda from time 

to time .67 

However, it can be said that these claims are not true and but result of some speculations arising 

from being biased. Because there is no clear and precise evidence to confirm these claims in his 

diaries, and it is also known that Goldziher was sent to Germany and the Netherlands before the 

Eastern trip to the Islamic World with state scholarships. Therefore, it can be easily said that this 

claim is not based on solid foundations.68 As such, it does not seem possible to say that he was 

someone who working for political purposes and interests of governments or public authorities. It 

is possible to say that the very common but baseless and stereotypical perception in the 

conservative Islamic sections is Hresponsible for this injustice about Goldziher stamping him as an 

intelligence agent of the West. It is clear that the unfair generalization made by conservative 

Islamic circles looking at some orientalists who also served colonial political purposes such as 

Vambery and Snouck Hurgronje contributed greatly to this accusation against Goldziher. 

 

1.6.5.1. Reason for oriental trip of Goldziher 
In 1873, there was much talk of opening an Oriental Academy in the form of an Oriental Seminar 

besides the university. That, given his inimitable qualifications, would have no doubt raised 

DƻƭŘȊƛƘŜǊΩǎ ŎƘŀƴŎŜǎ ƻŦ ŀ ǇƻǎƛǘƛƻƴΦ Lǘ ǿŀǎΣ ƛƴ ǘƘƛǎ ŎƻƴǘŜȄǘΣ ƛƴ ǿƘƛŎƘ ǘƘŜ ƴŜǿ aƛƴƛǎǘŜǊ ōƛŘ DƻƭŘȊƛƘŜǊ ǘƻ 

ǇǊŜǇŀǊŜ ƘƛƳǎŜƭŦ ŦƻǊ ŀ ǘǊƛǇ ǘƻ ǘƘŜ hǊƛŜƴǘΣ ƴŀƳŜƭȅ ǘƻ {ȅǊƛŀ ŀƴŘ 9ƎȅǇǘΣ ǿƘŜǊŜ Ƙƛǎ άƳƛǎǎƛƻƴέ ǿŀǎ ǘƻ 

acquire the local Arabic dialects of these lands and to learn the conventions of consular Arabic.(p. 

омфύέΦ69 

 

1.6.5.2. Goldziher in Damascus 
After my arrival in the fetching city of the Umayyad Khalifs, I did not waste long in taking charge of 

my aims. Although officially sent, so as to make of me a talking language-machine 

(Parliermaschine) a la Vámbéry, the task could not appear to me of enough importance as to 

concentrate me on such games. I set myself higher goals, the same as those Snouck set himself 12 

years later in Mecca. I resolved to plant myself within Islam and its science, to be myself a member 

of the Muhammadan republic of scholars, to come to know the driving forces that had over the 

course of the centuries formed from the Judazied Meccanese cult the powerful world religion of 

Islam. Then, I wanted also to study the influence of this system on the society and its morals. This 

double goal could only be achieved through intercourse with scholars and with people from the 

crowd (Volke), in Mosques, in bazaars, and in the shops. In all these places I was a welcomed daily 

guest. I put aside also the favorite sport of Oriental scholars, the search after manuscripts. For that 

I had no money at my disposal. To observe the human beings, ideas and institution was what I 

wanted, not the capture of yellowed paper.149(P.321).έ70 

                                                           
67 hǊȅŀƴǘŀƭƛǎǘƭŜǊƛƴ DǀȊǸȅƭŜ TǎƭŀƳ (Islam in The Eyes of Orientalists),p. 102 
68 Hüseyin Akgün, Goldziher ve Hadis (Goldziher and Hadith), p. 84. 
69 David Mosfegh, p.319). 
70 David Moshfegh, p. 321. 
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1.7. MAIN CHARACTERISTICS OF MUSLIM CRITICS TOWARDS GOLDZIHER AND 
HIS WORKS  

1.7.1. ANACHRONISM 
DǸƴǸƳǸȊŘŜ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪŜǎƛƳƭŜǊƛƴ Ŝƴ ǀƴŜƳƭƛ ƳŜǘƻŘƻƭƻƧƛƪ ƘŀǘŀǎƤΣ DƻƭŘȊƛƘŜǊΩƛƴ ȅǸȊ ȅƤƭ 

ǀƴŎŜǎƛƴŘŜ ȅŀǒŀƳƤǒ ƻƭŘǳƐǳƴǳ ǳƴǳǘǳǇΣƻƴǳ ōǳƎǸƴǸƴ ǒŀǊǘƭŀǊƤ ǾŜ ƎŜƭƛǒƳŜƭŜǊƛ ƤǒƤƐƤƴŘŀ 

ŘŜƐŜǊƭŜƴŘƛǊƳŜƭŜǊƛŘƛǊΦ mȊŜƭƭƛƪƭŜ ƻƴǳƴ ȊŀƳŀƴƤƴŘŀ ƳŜǾŎǳǘ ƻƭƳŀȅŀƴ ƪŀȅƴŀƪƭŀǊŀ ŘŀȅŀƴŀǊŀƪ ȅŀǇƤƭŀƴ 

ŜƭŜǒǘƛǊƛƭŜǊ ǀǊƴŜƪ ƻƭŀǊŀƪ ƎǀǎǘŜǊƛƭŜōƛƭƛǊΦ YŜȊŀ DƻƭŘȊƛƘŜǊ ȊŀƳŀƴƤƴŘŀ ƘŜƴǸȊ ŜƳŜƪƭŜƳŜ ǎŀŦƘŀǎƤƴŘŀ ƻƭǳǇ 

ŘŀƘŀ ǎƻƴǊŀ ǎƻŦƛǎǘƛƪŜ ōƛǊ ƘŀƭŜ ƎŜƭŜƴ ƛǎƴŀǘ ŀƴŀƭƛȊ ȅǀƴǘŜƳƭŜǊƛƴŜ ŘŀȅŀƴŀǊŀƪ ȅŀǇƤƭŀƴ ŜƭŜǒǘƛǊƛƭŜǊ ŘŜ ōǳ 

ƪŀǘŜƎƻǊƛŘŜ ȅŜǊ ŀƭŀōƛƭƛǊΦ{Ƥƪ ǎƤƪ ǘŜƪǊŀǊƭŀŘƤƐƤƳƤȊ ƎƛōƛΣ ƻƴŘŀƴ ōƛǊ aǸǎƭǸƳŀƴŘŀƴ ōŜƪƭŜƴŜōƛƭŜŎŜƪ ȅŀƪƭŀǒƤƳ ǾŜ 

ǘǳǘǳƳƭŀǊƤ ƎǀǊƳŜƳƪǘŜƴ ŘƻƭŀȅƤ ȅŀǇƤƭŀƴ ŜƭŜǒǘƛǊƛƭŜǊ ŘŜ ōƛǊ ŀœƤŘŀƴ ōǳǊŀŘŀ ǀǊƴŜƪ ǾŜǊƛƭŜōƛƭƛǊΦ 

The most important methodological mistake of conservative Islamic circles of today is that they 

forget that Goldziher lived a hundred years ago and evaluate him in the light of today's conditions 

and developments. In particular, criticisms based on sources that were not available in his time can 

be given as an example.  

Likewise, criticisms made on the basis of isnad analysis methods, which were still in its infancy at 

the time of Goldziher and later became sophisticated, can also be included in this category.  

As we frequently repeat, the criticisms made because of absence of the approaches and attitudes 

towards Islam which can be expected from a Muslim, can be given as an example here.  

1.7.2. RACISM/ANTI-SEMITISM: SPECIAL EMPHASIS ON HIS JEWISHNESS 
aǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ ƪŜǎƛƳƭŜǊƛƴ DƻƭŘȊƛƘŜǊΩƛ ŀƴƭŀƳŀȅŀ œŀƭƤǒƳŀŘŀƴ ȅŀǊƎƤƭŀƳŀȅƤ ǘŜǊŎƛƘ ŜǘƳŜǎƛƴƛƴ ǘŜƳŜƭ 

sebebi Filistin meselesiyle ilgili olarak her Yahudiyi {ƛȅƻƴƛǎǘ ȊŀƴƴŜǘƳŜ ǒŜƪƭƛƴŘŜƪƛ ȅŀȅƎƤƴ ŀƭƎƤ ƘŀǘŀǎƤ ƻƭǎŀ 

gerektir. .ǳ Ƙǳǎǳǎ ƻ ƪŀŘŀǊ ƎǸœƭǸ ōƛǊ ǘŀƪƤƴǘƤ Ƙŀƭƛƴƛ ŀƭƳƤǒǘƤǊ ƪƛΣ ōǳ œŜǾǊŜƭŜǊŘŜ DƻƭŘȊƛƘŜǊΩƭŜ ƛƭƎƛƭƛ ƻƭǳǇ ǘŀ 

ƻƴǳƴ ¸ŀƘǳŘƛ ƻƭŘǳƐǳƴǳ ƻƭǳƳǎǳȊ ŀƴƭŀƳŘŀ ǾǳǊƎǳƭŀƳŀȅŀƴ ōƛǊ ȅŀȊƤ ōǳƭƳŀƪ ǇŜƪ ȊƻǊŘǳǊΦ .ǳ ǒŀǊǘƭŀǊŘŀ  

The main reason why the conservative Islamic circles prefer to judge Goldziher without trying to 

understand him, must be the common perception error in the way of assuming every Jew to be 

Zionist in relation to the Palestinian issue. This issue has become such a strong obsession that it is 

hard to find an article about Goldziher in these circles that does not emphasize that he was a 

Jewish. This issue has become such a strong obsession that it is hard to find an article about 

Goldziher in these circles that does not emphasize his being a Jew negatively in order to discredit 

or even to demonize him. 

1.7.3. JUDGING INSTEAD OF UNDERSTANDING BECAUSE OF ANTIPATHY INSTEAD OF 

SYMPATHY 
YǳƪŀǊƤŘŀ ƛǒŀǊŜǘ ŜŘƛƭŜƴ ǒŀǊǘƭŀǊ ŀƭǘƤƴŘŀ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǊǾǊŜƭŜǊƛƴ DƻƭŘȊƛƘŜǊΩƛ ŀƴƭŀƳŀȅŀ œŀƭƤǒƳŀdan 

ƻƴǳ ȅŀǊƎƤƭŀƳŀȅŀ ȅǀƴŜƭƳŜƭŜǊƛ bir sürpriz olmasa gerektir. .ǀȅƭŜǎƛ ōƛǊ ǀƴȅŀǊƎƤƴƤƴ ƛȊŀƘƤ ǎƤǊŀŘŀƴ ƛƴǎŀƴƭŀǊ 

ƛœƛƴ ōƛǊ ǀƭœǸŘŜ ƳǸƳƪǸƴ ƛǎŜ ŘŜΣ ōǳƴǳƴ TǎƭŀƳƛ ƛƭƛƳƭŜǊ ŀƭŀƴƤƴŘŀ ƪŀƭŜƳ ƻȅƴŀǘŀƴ ƛƭƛƳ ŀŘŀƳƭŀǊƤ ŀœƤǎƤƴŘŀƴ 

ƛȊŀƘƤ ƻƭŘǳƪœŀ ȊƻǊŘǳǊΦ .ǳǊŀŘŀƪƛ ȊƻǊƭǳk ise hem bilimsel zihniyete hem de bilimsel etik ilkelerine 

ŀȅƪƤǊƤƭƤƪ ŀœƤsƤƴŘŀƴ ƪŀǘƳŜǊƭƛ ōƛǊ ǇǊƻōƭŜƳŘŜƴ ƪŀȅƴŀƪƭŀƴƳŀƪǘŀŘƤǊΦ Iŀƭōǳƪƛ ǎƻǎȅŀƭ ōƛƭƛƳƭŜǊŘŜ ŀƴƭŀƳŀƴƤƴ 

ƛƭƪ ŀŘƤƳƤ ƪƛǒƛƴƛƴ ƪŜƴŘƛǎƛƴƛ ōƛǊ ƳŜǘƴŜ ŀœƳŀǎƤΣ ƪŜƴŘƛǎƛƴƛ ƻƴŀ ƪŀǇŀǘƳŀƳŀǎƤŘƤǊΦ mƴȅŀǊƎƤƭƤ ȅŀƪƭŀǒŀǊŀƪ daha 

ōŀǒǘŀƴ DƻƭŘȊƛƘŜǊΩŜ ǾŜ ŜǎŜǊƭŜǊƛƴŜ ƪŀǊǒƤ ƪŜƴŘƛǎƛƴƛ ƪŀǇŀǘŀƴƭŀǊƤƴ ƻƴǳ ŀƴƭŀƳŀȅŀ œŀƭƤǒƳŀƭŀǊƤƴƤ ǾŜ ōǳƴŘŀ 

ōŀǒŀǊƤƭƤ ƻƭƳŀƭŀǊƤƴƤ ōŜƪƭŜƳŜƪ ŜƭōŜǘǘŜ ƎŜǊœŜƪœƛ ŘŜƐƛƭŘƛǊΦ 

It is no surprise that the conservative Islamic circles under the conditions mentioned above tend to 

judge Goldziher without trying to understand him and his works. Although such a prejudice is 
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somewhat possible to explain regarding to ordinary people, it is very difficult to explain for Islamic 

scholars who write in the field of Islamic sciences. The difficulty here stems from a complex 

problem in terms of violation of both scientific mentality and scientific ethical principles. However, 

the first step in understanding in the social sciences is that the person must open himself to a text 

and does not close himself to it. Of course, it is not realistic to expect those who shut down himself  

against Goldziher with a biased approach to try to understand him and his works and succeed in 

this. 

1.7.4. USING SECONDARY SOURCES INSTEAD OF PRIMARY WORKS AND SOURCES 
DƻƭŘȊƛƘŜǊΩŜ ȅǀƴŜƭƛƪ ǀƴȅŀǊƎƤƭŀǊŘŀƴ ǎƻƴǊŀ ōŜƭƪƛ ŘŜ Ŝƴ ǀƴŜƳƭƛ ǇǊƻōƭŜƳ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊƛƴ 

DƻƭŘȊƛƘŜǊΩƛ ŘƻƐǊǳŘŀƴ ƪŜƴŘƛ ŜǎŜǊƭŜǊƛƴŘŜƴ ǘŀƴƤƳŀƳŀƭŀǊƤΣ ǘŜǊǎƛƴŜ ikinci ve üçüncü elden kaynaklara 

ŘŀȅŀƴƳŀƭŀǊƤŘƤǊΦ .ǳ ƛƭƳƛ ƻƭƳŀȅŀƴ ȅŀƪƭŀǒƤƳƤƴ ōƛǊ ȅŀƴ ǎƻƴǳŎu olarak ta bu ikinci üçüncü dereceden 

ŜǎŜǊƭŜǊŘŜƪƛ ƘŀǘŀƭŀǊ ƘŜǊ ȅŀȊƤƭŀƴ ŜǎŜǊŘŜ ǘŜƪǊŀǊƭŀƴƳŀƪǘŀ ǾŜ ȅŀƴƭƤǒ ȅŀ Řŀ ŀǎƤƭǎƤȊ ōƛƭƎƛƭŜǊ ƎƛŘŜǊŜƪ 

ȅŀȅƤƭƳŀƪǘŀŘƤǊΦ  

Perhaps the most important problem after prejudices against Goldziher is that conservative Islamic 

circles do not know Goldziher directly from their own works, on the contrary, they rely on second  

ilk second or third degree works are repeated in every work written later and many false or 

unfounded information is increasingly spread. 

1.7.5. TRANSLATIONS INSTEAD OF ORIGINAL SOURCES  
.ƛǊ ǀƴŎŜƪƛƴŜ ōŜƴȊŜǊ ōƛǊ ōŀǒƪŀ ǎŜōŜǇ ƛǎŜ ǎŀƐƭƤƪǎƤȊ ǘŜǊŎǸƳŜƭŜǊŜ ŘŀȅŀƴŀǊŜŀƪ DƻƭŘȊƛƘŜǊΩƛ ŜƭŜǒǘƛǊƳŜ ǾŜ 

ȅŀǊƎƤƭŀƳŀ ƘŀǘŀǎƤŘƤǊΦ mȊŜƭƭƛƪƭŜ !ǊŀǇ ŘǸƴȅŀǎƤƴŘŀ ȅŀȅƤƳƭŀƴŀƴ ǾŜ ŘƛƐŜǊ TǎƭŀƳ ǸƭƪŜƭŜǊƛƴŜ  ȅŀȅƤƭŀƴ DƻƭŘȊƛƘŜǊ 

ŜƭŜǒǘƛǊƛƭŜǊƛƴƛƴ ǇŜƪœƻƐǳ ōǳ ȅŀƴƭƤǒ ǘŜǊŎǸƳŜƭŜǊƛƴ ǸǊǸƴǸŘǸǊΦ 

Another reason similar to the previous one is the mistake of criticizing and judging Goldziher based 

on inaccurate and unreliable translations. Many of the criticisms of Goldziher, especially those 

published in the Arab world and spread to other Islamic countries, are the product of these 

inaccurate and unreliable translations.  

1.7.6. NOT SEE THE FOREST FOR THE TREES! 
En az önceki sebepler kadar önemli, ŀƴŎŀƪ ǘŀƳŀƳŜƴ ƎǀȊŘŜƴ ƪŀœŀƴ ōƛǊ ōŀǒƪŀ ǎŜōŜǇ ƛǎŜ DƻƭŘȊƛƘŜǊ 

ƛōŀƐƭŀƳƤƴŘŀ ōǸȅǸƪ ŦƻǘƻƐǊŀŦƤƴ ƎǀȊŘŜƴ ƪŀœƤǊƤƭƳŀǎƤŘƤǊΦ .ǳ Řŀ DƻƭŘȊƛƘŜǊΩƛƴ ƘŀȅŀǘƤƴƤƴ ǇǊƻƧŜǎƛƴƛƴ ya da 

œŀƭƤǒƳŀƭŀǊƤƴƤƴ ƴƛƘŀƛ ŀƳŀŎƤƴƤƴ ƴŜ ƻƭŘǳƐǳ ǾŜ ƴŜ ȅŀǇƳŀƪ ƛǎǘŜŘƛƐƛ ƪƻƴǳǎǳƴŘŀ genel bir fikir sahibi 

ƻƭƳŀƪǎƤȊƤƴΣ ǘƛƪŜƭ ŘǸȊƭŜƳŘŜ ƻƴǳƴ œŀƭƤǒƳŀƭŀǊƤƴƤƴ ǘŜƪƴƛƪ ŘŜǘŀȅƭŀǊƤƴŘŀ ōƻƐǳƭƳŀȅŀ ȅƻƭ ŀœƳŀƪǘŀŘƤǊΦ 

bƛǘŜƪƛƳ ƻƴǳƴ ŜǾǊŜƴǎŜƭ ƳƻƴƻǘŜƛȊƳ ƛŘŜŀƭƛ ƪŀǾǊŀƴƳŀŘƤƐƤ ƛœƛƴΣ ōǳ ƛŘŜŀƭŜ ǳƭŀǒƳŀƪ ƛœƛƴ ōŀǒǾǳǊŘǳƐǳ 

ƳŜǾŎǳǘ ǘŀǊƛƘǎŜƭ TǎƭŀƳΩƤΣ ƳƻƴƻǘŜƛȊƳŜ ŀȅƪƤǊƤ ǳƴǎǳǊƭŀǊŘŀƴ ŀǊƤƴŘƤǊƳŀƪ ƛœƛƴ ȅŀǇǘƤƐƤ œŀƭƤǒƳŀƭŀǊ ƪƻƭŀȅƭƤƪƭŀ 

TǎƭŀƳΣ YǳǊΩŀƴ ǾŜ {ǸƴƴŜǘ ŘǸǒƳŀƭƤƐƤ ƻƭŀǊŀƪ ŀƭƎƤƭŀƴŀōƛƭƳƛǒǘƛǊΦ hƴǳƴ TǎƭŀƳΩƤƴ ƳƻƴƻǘŜƛǎǘ ǾŜ Ŝǒƛǘƭƛƪœƛ 

ŜǾǊŜƴǎŜƭ ǊǳƘǳƴŀ ŀȅƪƤǊƤ ƎǀǊŘǸƐǸ ǳƴǎǳǊƭŀǊƤƴ ƛȊƛƴƛ  ǎŀŘŜŎŜ ƘŀŘƛǎƭŜǊŘŜ ŘŜƐƛƭ YǳǊΩŀƴΩŘŀ ōƛƭŜ ǎǸǊƳŜȅŜ 

œŀƭƤǒƳŀǎƤΣ ŀǎƭƤƴŘŀ ƪŜƴŘƛǎƛƴƛƴ ƎŜƴœ TǎƭŀƳ ȅŀ Řŀ ƻǊƛƧƛƴŀƭ ƛǎƭŀƳ ŘŜŘƛƐƛ ǎŀŦ ƛǎƭŀƳΩŀ ǳƭŀǒƳŀ œŀōŀǎƤƴƤƴ ōƛǊ 

ürünü olarak gǀǊǸƭƳŜƭƛŘƛǊΦ .ǳ ȅǸȊŘŜƴ ƻƴǳƴ ōƛǊ ȅŀƴŘŀƴ TǎƭŀƳ ǘŀǊƛƘƛƴŘŜƪƛ ǎƛȅŀǎƛΣƪŜƭŀƳƛ ǾŜ Ƙǳƪǳƪƛ 

ŜƪƻƭƭŜǊ ŀǊŀǎƤƴŘŀƪƛ ǇƻƭŜƳƛƪƭŜǊƛƴ ǸǊǸƴǸ ƻƭŀƴ ǊƛǾŀȅŜǘƭŜǊƛƴ ƛȊƛƴƛ ǎǸǊƳŜǎƛΣ ǀǘŜ ȅŀƴŘŀƴ ƘŀŘƛǎ ǊƛǾŀȅŜǘƭŜǊƛƴŜ 

ǎƤȊŀƴ ȅŜƴƛ 9ŦƭŀǘǳƴŎǳ ǳƴǎǳǊƭŀǊƤ ȅŀ Řŀ ŀƴǘǊƻǇƻƳƻǊŦƛƪ ǳƴǎǳǊƭŀǊƤ ŘŜǒƛŦǊŜ ŜǘƳŜǎƛΣ ƪŜȊŀ ǘŜǾƘƛŘŜ ŀȅƪƤǊƤ 

ƎǀǊŘǸƐǸ ŜǾƭƛȅŀ ƪǸƭǘǸƴŜ ŘŀƛǊ ŜƭŜǒǘƛǊŜƭ ŀǊŀǒǘƤǊƳŀƭŀǊƤ ǇŜƪŀƭŀ TǎƭŀƳΩƤƴ ǎŀŦ ǘŜǾƘƛŘƛƴƛ ƻǊǘŀȅŀ œƤƪŀǊƳŀȅŀ 

yönelik çabalar olarak görülebilir. DŀǊƛǇ ƻƭŀƴ ƛǎŜ ōǳ ȅŀƪƭŀǒƤƳƭŀǊƤƴŘŀƴ ŘƻƭŀȅƤ TǎƭŀƳ ŘǸǒƳŀƴƭƤƐƤ ƛƭŜ ƛǘƘŀƳ 

ŜŘƛƭŜƴ DƻƭŘȊƛƘŜǊΩƛƴ ƴŜǊŜŘŜȅǎŜ ōǸǘǸƴ ŜƭŜǒǘƛǊƛƭŜǊƛ ƎŜœƳƛǒǘŜ ƪƭŀǎƛƪ TǎƭŀƳƛ ƛƭƛƳƭŜǊ ƎŜƭŜƴŜƐƛƴŘŜ 

ƎǀǊǸƭŜōƛƭŜŎŜƪ ƴƛǘŜƭƛƪǘŜ ȅŀ Řŀ ōŜƴȊŜǊ ŜƭŜǒǘƛǊƛƭŜǊŘŜƴ œƻƪ ǘŀ ŦŀǊƪƭƤ ƻƭƳŀƳŀǎƤŘƤǊΦ .ǳ ŘǳǊǳƳǳ ƎǀǊƳŜƪ ƛœƛƴ 

ǀȊŜƭƭƛƪƭŜ Tōƴ YǳǘŜȅōŜΩƴƛƴ ¢ŜΩǾƛƭǳ aǳƘǘŜƭƛŦƛΩƭ-IŀŘƛǎ ƪƛǘŀōƤƴŘŀƪƛ ǘŀǊǘƤǒƳŀ ƪƻƴǳƭŀǊƤ ƛƭŜ DƻƭŘȊƛƘŜǊΩƛƴ 

ōŀƘǎŜǘǘƛƐƛƳƛȊ ŀǊŀǒǘƤǊƳŀƭŀǊƤ ŀǊŀǎƤƴŘŀƪƛ ȅŀƪƤƴ ōŜƴȊŜǊƭƛƐŜ ōŀƪƳŀƪ ōƛƭŜ ȅŜǘŜǊƭƛ ƻƭŀŎŀƪǘƤǊΦ .ǳƴŀ ōŀƐƭƤ ƻƭŀǊŀƪ 

DƻƭŘȊƛƘŜǊΩƛƴ ǀȊŜƭƭƛƪƭŜ ƘŀŘƛǎ ƭƛǘŜǊŀǘǸǊǸƴǸ ǾŜ ƘŀŘƛǎƭŜǊƛ ƘŜŘŜŦ ŀƭŘƤƐƤ ǒŜƪƭƛƴŘŜƪƛ ƎŜƴŜƭƭŜƳŜŎƛ itƘŀƳƤƴ Řŀ 
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ƎŜǊœŜƪƭŜǊƛ ǇŜƪ ȅŀƴǎƤǘƳŀŘƤƐƤ görülecektir. ½ƛǊŀ ƻƴǳƴ ŜƭŜǒǘƛǊƛ ƪƻƴǳǎǳ ȅŀǇǘƤƐƤ ǊƛǾŀȅŜǘƭŜǊƛƴ ƪƻƴǳƭŀǊƤƴƤƴ 

ŘŀƐƤƭƤƳƤƴŀ ōŀƪƤƭŘƤƐƤƴŘŀ ǊƛǾŀȅŜǘƭŜǊƛƴ ǘŀƳŀƳƤȅƭŀ ƛƭƎƛƭŜƴƳŜŘƛƐƛΣ ŘŀƘŀ ȊƛȅŀŘŜ TǎƭŀƳΩŀ ǎƤȊŘƤƐƤƴƤ ŘǸǒǸƴŘǸƐǸ 

ȅŀōŀƴŎƤ ǳƴǎǳǊƭŀǊŀ ŘŀƛǊ ǇƻƭŜƳƛƪ ǘǸǊǸ ǊƛǾŀȅŜǘƭŜǊŜ ȅǀƴŜƭŘƛƐƛΣ ōǳƴƭŀǊƤƴ Řŀ Tōƴ YǳǘŜȅōŜΩƴƛƴ ƪƛǘŀōƤƴdaki 

ƪƻƴǳƭŀǊƤƴ ŘŀƐƤƭƤƳƤȅƭŀ ōŜƴȊŜǊƭƛƪ ŀǊȊ ŜǘǘƛƐƛ ƎǀǊǸƭŜŎŜƪǘƛǊΦ 

Another reason that is at least as important as the previous reasons, but completely overlooked or 

neglected, is overlooking the big picture in the context of Goldziher: Not see the forest for the 

trees !  This of course  leads to drowning in the technical details of his works on the particular level, 

without having a general idea of what was the ultimate purpose of the works of Goldziher  or what 

was the general idea behind the project he devoted his life to.   As a matter of fact, since his 

universal monotheism ideal was not grasped, his efforts to purifiy the present historical Islam ς 

which he applyied to reach this ideal - from elements contrary to monotheism were easily 

perceived as hostility to Islam, the Qur'an and the Sunnah.  So, his attempts to trace the elements 

that he considered contrary to the monoteist and egalitarian universal spirit of Islam should be 

seen as a result of his efforts to reach pure Islam, which he calls it young Islam or original Islam.  

 

 For this reason, his critical research on the polemical prophetic reports, which he saw as the 

product of the polemics between the political, theological and legal schools in the history of Islam, 

on the other hand, and deciphering the neo-Platonian or anthropomorphic elements leaking into 

the hadith narrations, or critical studies on the cult of the saint that he saw in contradiction with 

the monotheism, all can be seen as efforts to purify Islam from foreign elements against 

monotheism.     

What is even more strange is that almost all criticisms of Goldziher, who were accused of hostility 

towards Islam because of these approaches, were not much different from similar criticisms in the 

past tradition of classical Islamic sciences. In order to see this parallel, it will be sufficient to look at 

the close similarity between the topics discussed by Ibn Qutayba in his famous book Ta'wilu 

Mukhtalaf al-Hadith and the topics of the above mentioned studies of Goldziher. Because when we 

look at the distribution of the subjects relating to his criticism, it will be seen that he never 

concerned with hadith reports categorically, rather he has directed his critics towards polemic-type 

narrations or narrations about foreign elements that have infiltrated Islam, so it is easy to see that 

they are similar to the distribution of the subjects in Ibn Qutayba's book. 

1.7.7. PREDICTING INTENTIONS 

1.7.8. CONFUSING CRITICISM AND HOSTILITY 

DƻƭŘȊƛƘŜǊ ōŀƐƭŀƳƤƴŘŀ ŜƭŜǒǘƛǊƛ ƛƭŜ ŘǸǒƳŀƴƭƤƐƤ ōƛǊōƛǊƛƴŜ ƪŀǊƤǒǘƤǊƳŀƪ œƛŦǘ ȅǀƴƭǸ ȅŀȅƎƤƴ ōƛǊ ƻƭƎǳŘǳǊΦ IŜƳ 

GoldzƛƘŜǊΩƛƴ TǎƭŀƳ ǘŀǊƛƘ ǾŜ ƪǸƭǘǸǊǸ ŘƻƭŀȅƤƳƤƴŘŀƪƛ ŜƭŜǒǘƛǊŜƭ ȅŀƪƭŀǒƤƳƭŀǊƤ ƛœƛƴΣ ƘŜƳ ŘŜ ƻƴŀ ŎŜǾŀǇ 

ȅŜǘƛǒǘƛǊƳŜ ǘŜƭŀǒƤƴŘŀƪƛ ƳǳƘŀŦŀȊŀƪŀǊ ƪŜǎƛƳƭŜǊ ƛƴ ŜƭŜǒǘƛǊƛ ŀŘƤƴŀ ȅŀȊŘƤƪƭŀǊƤ ƛœƛƴ ŀȅƴƤ ǒŜƪƛƭŘŜ ƎŜœŜǊƭƛ ƻƭŀƴ ōƛǊ 

meseledir. DƻƭŘȊƛƘŜǊΩƛƴ ŜƭŜǒǘƛǊŜƭ ȅŀƪƭŀǒƤƳƭŀǊƤƴƤƴ TǎƭŀƳΩŀ ŘǸǒƳŀƴƭƤƪ ƻƭŀǊŀƪ ǎǳƴǳƭƳŀǎƤƴŘŀ ƎŀǊƛǇǎŜƴŜŎŜƪ 

bir durum yoktur, ȊƛǊŀ ƳǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊ aǸǎƭǸƳŀƴƭŀǊŀ ƪŀǊǒƤ Řŀ ŀȅƴƤ ȅŀǊƎƤƭŀȅƤŎƤ ǾŜ ƛǘƘŀƳ 

ŜŘƛŎƛ ǘŀǾǊƤ Ƙŀǘǘŀ ƎŜœƳƛǒ ȅǸȊȅƤƭƭŀǊŘŀƴ ōŜǊƛ ōǳƎǸƴ ŘŜ ǎƤƪ ǎƤƪ ǎŜǊƎƛƭemektedirler. 

 

In the context of Goldziher, confusing criticism and hostility is a two-way phenomenon. It is equally 

valid for both Goldziher's critical approaches to the history and culture of Islam, and for the 

writings of conservative circles in the bustle of raising answers to him. There is nothing odd in 

presenting the critical approaches of Goldziher as hostility to Islam, since conservative Islamic 
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circles have been taking the same stand of judgmental and accusing  towards  Muslims even today 

since past centuries. 

1.7.9. POLEMIC AND DEMAGOGY  
aǳƘŀŦŀȊŀƪŀǊ TǎƭŀƳƛ œŜǾǊŜƭŜǊ ǘŀǊŀŦƤƴŘŀƴ DƻƭŘȊƛƘŜǊ ƛƭŜ ƛƭƎƛƭƛ ƻƭŀǊŀƪ ŘƻƐǊǳŘŀƴ ǾŜȅŀ ŘƻƭŀȅƭƤ ƻƭŀǊŀƪ 

ȅŀȊƤƭŀƴƭŀǊƤƴ ōǸȅǸƪ ōƛǊ ƪƤǎƳƤƴƤƴ ƛƭƳƛ ŜƭŜǒǘƛǊƛ ǾŜ ŘŜƐŜǊƭŜƴŘƛǊƳŜ ƻƭƳŀƪǘŀƴ ȊƛȅŀŘŜ ǇƻƭŜƳƛƪ ŀƳŀœƭƤ ȅŀȊƤƭŀǊ 

ƻƭŘǳƐǳƴǳ ƤǎƪŀƭŀƳŀƳŀƪ ƭŀȊƤƳŘƤǊΦ .ǳ ǘǸǊ ȅŀȊƤƭŀǊƤ ƛƭƳƛ ƻƭŀƴƭŀǊŘŀƴ ŀȅƤǊŘŜǘƳŜƪ ƛœƛƴ ƪǳƭƭƤƴƤƭŀƴ Ǹǎƭǳōŀ ǾŜ 

konuya ƴŀǎƤƭ ƎƛǊƛǒ ȅŀǇƤƭŘƤƐƤƴŀ ōŀƪƳŀƪ ōƛƭŜ œƻƐǳ ȊŀƳŀƴ ȅŜǘŜǊƭƛ ƻƭƳŀƪǘŀŘƤǊΦ 

It should not be missed that much of what is written directly or indirectly about the Goldziher by 

the conservative Islamic circles is polemical writings rather than scientific criticism and evaluation. 

It is will be sufficient to look at the style used to  and  to look at how to enter the topic in order to 

distinguish such writings from the scientific ones. 
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TYTb/T .m[«aΥ v¦h¢!¢Thb{ Cwha 5!±T5 ah{IC9DIΩ{ IGNAZ 

GOLDZIHER AND THE RISE OF ISLAMWISSENSCHAFT AS A 'SCIENCE 

OF RELIGION' 
 

2.1. ISLAMWI{{9b{/I!C¢ !{ ! Ψ{/L9b/9 hC w9[LDLhbΩ 

I have repeatedly referred to Islamwissenschaft in this study as a historicist, reformist, modernist, 

subjectifying discourse and praxis (p.363). 

2.2. GOLDZIHER: ! {/L9b¢LCL/ !th{¢[9 hC ΨtwhtI9¢L/ ahbh¢I9L{aΩ 

(p. 363) 

2.3. GOLDZIHER: THE BEST EXPOSITOR OF THE SPIRIT OF ISLAM 

Having been shown by a student an article in a Hungarian newspaper, whose war-correspondent, in an 

interview with the rector of the newly-established university in Istanbul, Ahmed Salaἕ al-din, had been told by 

ǘƘŜ ƭŀǘǘŜǊ ǘƘŀǘ ǘƘŜǊŜ ǿŀǎ ƻƴƭȅ ƻƴŜ ǇǊƻŦŜǎǎƻǊ ǘƘŜȅ ŘǊŜŀƳŜŘ ƻŦ ǊŜŎǊǳƛǘƛƴƎΣ άΨȅƻǳǊ ƎǊŜŀǘ ŎƻǳƴǘǊȅƳŀƴΣ LƎƴŀȊ 

Goldziher, ǘƘŜ ōŜǎǘ ŜȄǇƻǎƛǘƻǊ ƻŦ ǘƘŜ ǎǇƛǊƛǘ ƻŦ LǎƭŀƳΩέΤ ƘŜ ŎƻƳƳŜƴǘŜŘ ǎŀǊŘƻƴƛŎŀƭƭȅ ǘƘŀǘ ǘƘǊƻǳƎƘ ǘƘŜ ŘŜǘƻǳǊ ƻŦ 

Constantinople he would finally also be discovered in Hungary; Ibid, 289. See also ibid, 283-4, 288-

92.(P.363/13) 

(Ahmed Salahaddin bey(1870-1920) Milletvekili, Dekan, Siyaset Bilimci, Akademisyen, Hukukçu:   

https://www.biyografya.com/biyografi/360  )               

2.4. UNIVERSALIST HISTORICISM - UNIVERSALIST MONOTHEISM AGAINST 
RENAN 

It was this Orientalist Philology that devised a philological historicist ōǊŀƴŘ ƻŦ ǘƘŜ ΨǎŎƛŜƴŎŜ ƻŦ 

ǊŜƭƛƎƛƻƴΩΦ !ƴŘ ƛǘ ǿŀs against this philological historicism that Goldziher pitched his own universalist 

historicism to arrive at a reformist reading, critique and idealization of the Islamic tradition.(p.171) 

LǊǿƛƴΩǎ ƴŀǊǊŀǘƛǾŜ ƛǎ ǘƘŀǘ ƻŦ ŀ ǎŜƭŦ-avowed academic Orientalist searching for his brethren across the 

span of European history. What he found are poor and solitary figures who were driven by a lust for 

knowledge to try truthfully to learn languages and understand cultures not their own, who were 

basically ignored and thrown aside by their own societies, and who ended the twentieth century by 

garnering for their dedication and efforts the scorn, contempt and even hatred of those they studied. 

It is a melancholy story! Here the Orientalists are liminal figures, step-children wanted by neither 

parents.(p. 172). 

For Goldziher, by direct contrast, critical, purified monotheism was the telos, the universal destiny 

of the cultural and religious history of all humanity. ΧΧΦΦ 

In his later foundational work on Islamwissenschaft, Goldziher continued his universal historicist 

project by producing a critical reformist construction of the Islamic heritage that projected it in 

terms of the universal teleological destiny of monotheism.(p. 189). 
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By his initial openness to the idealization of the Islamic heritage as a complementary monotheistic 

tradition and by his later scholarly devotion to the same, he advanced a conception of History as 

the universal progressive purification and realization of monotheism as such. By the same token, he 

overcame the split between the Jewish reformist idealization of Judaism, on the one hand, and the 

Jewish Orientalist glorification of Jewish cultural integration under Islam as a pivotal episode in the 

ΨƘƛǎǘƻǊȅ ƻŦ ƘǳƳŀƴƛǘȅΩ ƻƴ ǘƘŜ ƻǘƘŜǊΦ Adding the idealization of Islam as a desideratum into this mix, 

ƘŜ ŜǊŀǎŜŘ ǘƘŜ ƎŀǇ ōŜǘǿŜŜƴ ǘƘŜ ŘƛǎǇŀǊŀǘŜ ΨǊŜƭƛƎƛƻǳǎΩ ŀƴŘ ΨŎǳƭǘǳǊŀƭΩ ǇǊŜǊƻƎŀǘƛǾŜǎ ƻŦ ŀ ǎƛƴƎǳƭŀǊ ŦƻŎǳǎ ƻƴ 

WŜǿƛǎƘ ƘƛǎǘƻǊȅ ōȅ ǊŜǎǇŜŎǘƛǾŜƭȅ WŜǿƛǎƘ wŜŦƻǊƳ ŀƴŘ WŜǿƛǎƘ hǊƛŜƴǘŀƭƛǎƳΦ ¦ƭǘƛƳŀǘŜƭȅ ǘƘŜƴΣ DƻƭŘȊƛƘŜǊΩǎ 

questioning ƻŦ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭ ƛƴǘŜǊŀŎǘƛƻƴ ƻŦ ΨǊŜƭƛƎƛƻƴΩ ŀƴŘ ΨŎǳƭǘǳǊŜΩΣ of their world-wide historical 

development and diffusion as well as of their teleological purification and circumscription to come 

was universal in scope.  (p.190) 

The first task is to show that, ǿƛǘƘƛƴ ǘƘŜ ŎƻƴǘŜȄǘ ƻŦ hǊƛŜƴǘŀƭƛǎǘ ǎŎƘƻƭŀǊǎƘƛǇΣ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊƪ ŀŦŦŜŎǘŜŘ 

above all a shift from philological to universalist historicism.  I have tried to capture this shift in the 

simplest manner possible by saying that Goldizher was his whole life writing against Renan. In fact, 

ǘƘŜ ǾŜǊȅ ŦƻŎǳǎ ƻƴ ΨLǎƭŀƳΩ ŀǎ ǘƘŜ ōŀǎƛǎ ƻŦ ǘƘŜ ƴŜǿ hǊƛŜƴǘŀƭƛǎǘ ŘƛǎŎƛǇƭƛƴŜΣ ŀǎ ǘƘŜ ǇǊƛǎƳ ŦƻǊ ŀƴŀƭȅǎƛǎ ŀƴŘ 

understanding of the history of the Middle-East and North Africa, must be understood in this 

senseΧΧ  It approached Islamic history as a paradigm of Universal History. LǎƭŀƳΩ ǿŀǎ ǘƘŜǊŜōȅ 

illuminated as the enveloping and developing outcome of cultural and religious exchange amongst 

the peoples of the Orient and beyond. Islam namely was now analyzed as the work of peoples of 

altogether different ethnic and philological backgrounds, Semitic (Arabic, Aramaic, etc.), Indo-

European (Persian, Greek, Sanskrit, etc.), Turkish and even Chinese, all of whom could nonetheless 

be seen as having played a role in the constitution of a common Islamic civilization. (p. 190). 

!ŎŎƻǊŘƛƴƎƭȅΣ ǿǊƛǘŜǊǎ ƭƛƪŜ wƻōŜǊǘ LǊǿƛƴΣ ŘǊŀǿƛƴƎ ƻƴ /ƻƴǊŀŘΩǎ ǿƻǊƪ ŀƴŘ ƛǘǎ ŎƭŜŀǊƭȅ ƭŀƛŘ ƻǳǘ ǇǊŜŘƛƭŜŎǘƛƻƴǎΣ 

ƘŀǾŜ ŀǇǇǊƻǇǊƛŀǘŜŘ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛǉǳŜ ƻŦ wŜƴŀƴ ǘƻ ŀǊƎǳŜ ƛǘ ǎƘƻǿŜŘ wŜƴŀƴ ƘŀŘ ōŜŜƴ ƴƻ ƎǊŜŀǘ 

Orientalist, that in fact he belonged somewhere next to colonialists like Cromer in the history of 

Orientalism and that all this demonstrated Said had been a charlatan for making a scholarly no-body 

like Renan into the high-priest of Orientalist scholarship past and present.72 ( 72. See for instance, 

Robert Irwin, Dangerous Knowledge; Orientalism and its Discontents (New York, 2006), 166-9). 

 Hence, instead of broader understanding of the shifts in Orientalist scholarship in the course of the 

nineteenth century, we are instead offered a ǇƻƭŜƳƛŎŀƭ ŎƘƻƛŎŜΦ LǘΩǎ ŜƛǘƘŜǊ {ŀƛŘΩǎ ǎǘƻǊȅ ƻŦ ΨLǎƭŀƳƛŎ 

hǊƛŜƴǘŀƭƛǎƳΩ ŀǎ tƘƛƭƻƭƻƎƛŎŀƭ hǊƛŜƴǘŀƭƛǎƳ ǘǊƛǳƳǇƘŀƴǘ ƻǊ ǘƘŜ ŎƻǳƴǘŜǊ-story of an inchoate Orientalism at 

the start of the nineteenth century, participated in by adventurers and dilettante intellectuals like 

Renan, becoming ever more professionalized into a fully positivist and historicist discipline by its 

end.73 ό  то ¢ƘŜ ǇǊŜǎŜƴǘƛǎǘ ǘƘƛƴƪƛƴƎ ǘƘŜ ǇǊƻŦŜǎǎƛƻƴŀƭƛȊŀǘƛƻƴ ǎǘƻǊȅ ŜƴŎƻǳǊŀƎŜǎ ƛǎ ǿŜƭƭ ǊŜǇǊŜǎŜƴǘŜŘ ōȅ LǊǿƛƴΩǎ 
historical methodology which is that of unabashed anachronism. Authors and intellectual movements are 

judged retrospectively in terms of what counts as knowledge today rather than within the context of their own 

ǘƛƳŜΦ wŜƴŀƴ ǿŀǎ ƴƻǘ ŀ άǎŜǊƛƻǳǎέ hǊƛŜƴǘŀƭƛǎǘ ōŜŎŀǳǎŜ ǿŜ ƴƻǿ ƪƴƻǿ Ƙƛǎ !ǊŀōƛŎ ǿŀǎ ŀǿŦǳƭ and his scholarship 

shoddy. Nor is Renan somehow singled out in this manner. The Crusades are dismissed from the standpoint of 

ǘƘŜ ƘƛǎǘƻǊƛƻƎǊŀǇƘȅ ƻŦ hǊƛŜƴǘŀƭƛǎƳ ōŜŎŀǳǎŜ ǘƘŜȅ ŘƛŘ ƴƻǘ ƭŜŀŘ ǘƻ ŀƴȅ ƎǊŜŀǘŜǊ ƛƴǘŜǊŜǎǘ ƻǊ ŦŀƳƛƭƛŀǊƛǘȅ ǿƛǘƘ ά!ǊŀōƛŎ 

and Islamic high ŎǳƭǘǳǊŜΦέ LōƛŘΣ осΦ ²Ƙŀǘ aŜŘƛŜǾŀƭ /ƘǊƛǎǘŜƴŘƻƳ ǘƘƻǳƎƘǘ ŀōƻǳǘ LǎƭŀƳ ƛǎ ƭƛƪŜǿƛǎŜ ǎŀƛŘ ǘƻ ōŜ 

ƳŜŀƴƛƴƎƭŜǎǎ ōŜŎŀǳǎŜ aŜŘƛŜǾŀƭ /ƘǊƛǎǘƛŀƴǎ ǎŀǘƛǎŦƛŜŘ ǘƘŜƳǎŜƭǾŜǎ ǿƛǘƘ άǇƻƭŜƳƛŎŀƭ ŦŀƴǘŀǎƛŜǎέ ƛƴǎǘŜŀŘ ƻŦ ǘǊȅƛƴƎ άǘƻ 

ƎŜǘ ǘƘŜƛǊ ŦŀŎǘǎ ǊƛƎƘǘέ ŀōƻǳǘ ƛǘΣ ŜǊƎƻΣ ǘƘŜǊŜ ǿŀǎ ƴƻ ǎŜǊƛƻǳǎ ƛƴǘŜǊŜǎǘ ƘŜǊŜ ƛƴ LǎƭŀƳ ǿƻǊǘƘȅ ƻŦ ǘƘŜ ƭŀōŜƭ ΨhǊƛŜƴǘŀƭƛǎƳΩΦ 

See ibid, 36-роΣ ŎƛǘŜŘ ǇƘǊŀǎŜǎ ŦǊƻƳ роΦ !ƴŘΣ ǘƘŜƴ ǘƘŜǊŜΩǎ LǊǿƛƴΩǎ ŘŜŎƛǎƛƻƴ ǘƻ Ŏŀƭƭ ŀƭƭ LǎƭŀƳƛŎ ǎŎƛŜƴŎŜ ǎƻ ƳǳŎƘ 

wooly-headed non-ǎŜƴǎŜΣ άƻƴƭȅ ǎŎƛŜƴǘƛŦƛŎ ƛƴ ǘƘŜ ōǊƻŀŘŜǎǘ ŀƴŘ ǿƻƻƭƭƛŜǎǘ ǎŜƴǎŜέΣ ōŜŎŀǳse it was apparently a few 

centuries behind ours. See ibid., 30-34). 

What neither of the sides seems able to swallow is the apparently uncomfortable historical situation 

for both that Goldziher in fact idealized Renan as a great intellectual and one of the great Orientalists 
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of his time whose thinking had become particularly prevalent in the Orientalist scholarship of its 

time, functioning like a central dogma within it. And, simultaneously, that he saw it as worthy of his 

life-ǿƻǊƪ ǘƻ ŎƻǳƴǘŜǊ wŜƴŀƴΩǎ ǇŜǊǎǇective, to turn the tide against it in Orientalist scholarship and 

thus to set the field on a new footing of his own making (p. 191). 

Goldziher, Tagebuche, 153. Conrad in fact cites this line in his essay, interpreted as a recollection of 

the past. See ConǊŀŘΣ άLƎƴŀȊ DƻƭŘȊƛƘŜǊ ƻƴ 9ǊƴŜǎǘ wŜƴŀƴέΣ мпфΦ IŜ ǘƘŜƴ ƎƻŜǎ ƻƴ ǘƻ ŎƛǘŜ DƻƭŘȊƛƘŜǊΩǎ 

other presumably contemporary considerations on the memorial lecture to argue they made clear 

ǘƘŜ ƳŀǘǳǊƛƴƎ hǊƛŜƴǘŀƭƛǎǘΩǎ ŀǘǘƛǘǳŘŜ ǘƻǿŀǊŘǎ wŜƴŀƴ ƘŀŘ άǎƻǳǊŜŘ ŎƻƴǎƛŘŜǊŀōƭȅέ ǎƛƴŎŜ their meeting in 

муупΦ ¢Ƙŀǘ ǇŀǎǎŀƎŜ ƛǎ ŎƛǘŜŘ ŀǎ ŦƻƭƭƻǿǎΥ άL ǿƛƭƭ ōŜƎƛƴ ǘƻ ŀǎǎŜƳōƭŜ ǘƘŜ ƛŘŜŀǎ ŦƻǊ ǘƘŜ ƭŜŎǘǳǊŜΦ Lǘ ǿŀǎ ǾŜǊȅ 

sensible of me to declare from the outset that I could undertake the task only on condition that I 

ƭƛƳƛǘ ƳȅǎŜƭŦ ǘƻ άwŜƴŀƴ ŀǎ ŀƴ hǊƛŜƴǘŀƭƛǎǘΦέ Lǘ ǿƻǳƭŘ ōŜ ǿƛŎƪŜŘ ŦƻǊ ƳŜ ǘƻ ƻŦŦŜǊ ƳȅǎŜƭŦ ŀǎ ŀ ǎŀŎǊƛŦƛŎŜ ǘƻ 

ǘƘŜ ǎƛƴƎƛƴƎ ƻŦ wŜƴŀƴΩǎ ǇǊŀƛǎŜǎ ŀǎ ŀ bŜǿ ¢ŜǎǘŀƳŜƴǘ ŎǊƛǘƛŎ ŀƴŘ ƘƛǎǘƻǊƛŀƴ ƻŦ ǘƘŜ ǊƛǎŜ ƻŦ /ƘǊƛǎǘƛŀƴƛǘȅΦ Lǘ ǿƛƭƭ 

be as useful to attach R. to Le Hir, Quatrèmere, and Burnouf as to celebrate him as a student of 

Strauss and Bauer. Yes he was such a student, and because of this he disliked the Tübingen 

[colleagues], ibid, 154-5. Conrad performs some exegetical gymnastics to wring a considerable 

souring of attitude from this passage. He fails to tell the reader that this paragraph supposedly 

signally a shift in attitude and the above acclamation in the text about Renan as a great man form in 

fact one paragraph in the Tagebuch, with the acclamation as the conclusion. 

76 Certainly Goldziher does not make matters easy for his would-be resurrectors and champions who would 

ƘŀǾŜ ƘƛƳ ŀǎ ǘƘŜ ΨǘǊǳŜ ŦŀŎŜ ƻŦ hǊƛŜƴǘŀƭƛǎƳΩΦ /ƻƴǊŀŘ ƛǎ ŀƴ ƘƻƴŜǎǘ ǎŎƘƻƭŀǊ ŀƴŘΣ ƛƴ ƎƻƻŘ ŎƻƴǎŎƛŜƴŎŜΣ ŎƛǘŜǎ ŀƴŘ Ƙŀǎ ǘƻ 

ŜȄǇƭŀƛƴ ŀƭǎƻ ǘƘƛǎ ƘŜŀŘȅ ǇŀǊŀƎǊŀǇƘ ƻŦ DƻƭŘȊƛƘŜǊΩǎΣ ǊŜŎƻǊŘƛƴƎ Ƙƛǎ ǇǊƻƎǊŜǎǎ ƻƴ ǘƘŜ ƳŜƳƻǊƛŀƭ Ŝǎǎŀȅ ƻƴ wŜƴŀƴΥ άL 

ƘŀǾŜ ōŜƎǳƴ ǘƻ ǿǊƛǘŜ Ƴȅ Ŝǎǎŀȅ ƻƴ άwŜƴŀƴ ŀǎ ŀƴ hǊƛŜƴǘŀƭƛǎǘΦέ ¢ƘŜ ǘƘŜƳŜ ƛǎ ǘǊŜƳŜƴŘƻǳǎƭȅ ŀǘǘǊŀŎǘƛǾŜ ŦƻǊ ƳŜΦ Lƴ 

two days I have drafted two chapters: a) Renan as a professor, b) R. as a Bible critic. Much remains for me to 

put pen to paper. The man has the soundest views on contemporary Israel. He is the most dangerous anti-

Semite, because he is right. The only dangerous one is the one who is right. One cannot match (beikommen) 

him. The pompous phrase is for the moment and for the rabble. Honorable people use no such phrases, and 

ǿƛǘƘ ǘƘŜƳ ƻƴŜ Ŏŀƴ ƴŜǾŜǊ ǊŜŦǳǘŜ ǘǊǳǘƘǎΦέ LōƛŘΣ мррΦ /ƻƴǊŀŘ ǊƛƎƘǘƭȅ Ǉƻƛƴǘǎ ƘŜǊŜ ǘƻ DƻƭŘȊƛƘŜǊΩǎ ŜƳōƛǘǘŜǊŜŘ 

judgment of the failure of his own reformist efforts within the Jewish world of his time as responsible for this 

ŀǎǎŜǎǎƳŜƴǘ ŀƴŘ ΨŀƎǊŜŜƳŜƴǘΩ ǿƛǘƘ wŜƴŀƴΦ Lƴ ŦŀŎǘΣ ƘŜǊŜ ǘƻƻ ǘƘƻǳƎƘ DƻƭŘȊƛƘŜǊ ǿŀǎ ŀŎǘǳŀƭƭȅ ǊŜǾŜǊǎƛƴƎ wŜƴŀƴΦ 

Reacting to criticism against the anti-Semitic tenor of his pronouncements on the Semites and their less than 

wonderful capacity for and impact on civilization, Renan tried to evade the pressure by saying that what he said 

about Jewish history had little to do with contemporary European Jews. By contrast, Goldziher thought Jewish 

history immaculate and excoriated contemporary Jews for not realizing its true potential, thus desecrating it. 

Already in 1876, the year in which Der Mythos was published, Goldziher was equally 

engaged in making clear the broader repercussions of his universal historicist approach for 

ǘƘŜ ǎǘǳŘȅ ƻŦ ǘƘŜ ΨhǊƛŜƴǘŀƭ ǿƻǊƭŘΩ ŀƴŘ ǎƻ ŦƻǊ hǊƛŜƴǘŀƭƛǎǘ ǎŎƘƻƭŀǊǎƘƛǇ ŀǎ ŀ ǿƘƻƭŜΦ Lƴ ŀ ǎŜǊƛŜǎ ƻƴ 

Spanish Islam, he argued a truly universal conception of human historical development 

threw a new light on the history of the Orient that served directly to counteract and correct 

European prejudices about the alleged unchanging and stagnant character of the Oriental 

ƳƛƴŘ ŀƴŘ hǊƛŜƴǘŀƭ ǎƻŎƛŜǘƛŜǎΦ ¢ƘŜ ΨǇǊŜƧǳŘƛŎŜǎΩ ƘŀŘ ƻŦ ŎƻǳǊǎŜ ōŜŜƴ ƎƛǾŜƴ ǊŜƴŜǿŜŘ ƛƴǘŜƭƭŜŎǘǳŀƭ 

ƭŜƎƛǘƛƳŀŎȅ ōȅ wŜƴŀƴΩǎ ƛƴǾƛŘƛƻǳǎΣ ŜǘƘƴƻ-philological speculations.(p. 193). 

In the light of a paragraph like the above,  ƛǘ ƛǎ ŘƛŦŦƛŎǳƭǘ ǘƻ ǎŜŜ Ƙƻǿ {ŀƛŘΩǎ ŘƻǳōƭŜ ǘƘŜǎƛǎ ŀōƻǳǘ 

Orientalism, first, that it was founded on an invidious, objectifying distinction with the Orient 

as an eternal, unchanging Other, second, that it became thereby, through a mirror principle, 

itself impervious to change, can continue to be seriously maintained. One would have to 

paint Goldziher as an altogether abnormal and exceptional figure in the history of 
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Orientalist scholarship. As I will suggest in the Conclusion and further in forthcoming work 

on the development of Islamwissenschaft, this, despite his true uniqueness, Goldziher, the 

widely acknowledged founder of the Islamicist discipline, was not.(p. 194). 

Just as the Hebrew prophets are only to be understood out of the historical course of 

development of their people, so also the Buddha assumes the specific Brahmanic (not: indo-

germanic) antecedents, vis-à-vis which he grew out of his people. With racial drives will 

neither the prophets nor for that matter the Buddha be explained. Was not Mohammad the 

exact opposite of all, what the racial drives of his people demanded?(p. 194). 

Lƴ ǘƘŜ ƭƛƎƘǘ ƻŦ ǘƘƛǎ ƛƴǘŜǊǾŜƴǘƛƻƴΣ ƻƴŜ ǎƘƻǳƭŘ ŀƭǎƻ ƭƻƻƪ ŀǎƪŀƴŎŜ ŀǘ /ƻƴǊŀŘΩǎ ŎƭŀƛƳ ǘƘŀǘ ǘƘŜ 

ƳŜƳƻǊƛŀƭ Ŝǎǎŀȅ ƻŦ муфо άƳŀǊƪŜŘ ǘƘŜ Ŧƛƴŀƭ Ƴŀjor contribution by Goldziher to the critique of 

wŜƴŀƴΣ ŀƴŘ ƛƴ ƛƳǇƻǊǘŀƴǘ ǿŀȅǎ ƛǘ ǿŀǎ ŀ ǘŀƴƎŜƴǘ ŦǊƻƳ ǿƘƛŎƘ ƘŜ ǎǳōǎŜǉǳŜƴǘƭȅ ǿƛǘƘŘǊŜǿΦέ 82 

The aim here unfortunately again seems to be not to allow Renan to loom too large, 

ironically, not to allow him to be imagined in precisely  the way Goldziher treated him, 

namely, as a standard-bearer of Orientalist scholarship in the nineteenth century. In fact, if 

the reader will allow me say it one more time, Goldziher was his whole life writing against 

Renan: he did not stop in 1893 or in 1896. In a number of the seminal turns he gave to the 

Islamicist field, the imprints of the anti-Renan tentacles he was seeking to introduce into it 

can easily be detected. This holds true especially for his later focus on the character of the 

Zoroastrian and Persian relationship with and impact on Islam. And, then, it holds true 

ǇŀǊǘƛŎǳƭŀǊƭȅ ŦƻǊ Ƙƛǎ ǇƻƛƴǘŜŘ ƭŀǘŜ ŀƴŀƭȅǎƛǎ ŀƴŘ ŎǊƛǘƛǉǳŜ ƻŦ {ƘƛΨƛǎƳΣ ǿƘƛŎƘ ǿŀǎ ƻŦǘŜƴ ǇƻǎƛǘƛƻƴŜŘ 

ŀǎ ŀ ƪƛƴŘ ƻŦ Ψ!Ǌȅŀƴ LǎƭŀƳΩ ƛƴ Ƙƛǎ ǘƛƳŜ ŀƴŘ ǿƘƛŎƘ ƘŜ ǊŜŀŘ ƛƴǎǘŜŀŘΣ in quite derogatory fashion, 

as a kind of place-ƘƻƭŘŜǊ ŦƻǊ Ψ/ƘǊƛǎǘƛŀƴƛǘȅΩΣ ƛΦŜΦ ŀƴ ŀǳǘƘƻǊƛǘŀǊƛŀƴ ƛƴŎŀǊƴŀǘƛƻƴƛǎƳΣ ǿƛǘƘƛƴ ǘƘŜ 

LǎƭŀƳƛŎ ǎǇƘŜǊŜΦ ²Ƙŀǘ ƘŜ ŎƻǳƭŘ ƴƻǘ ǎŀȅ ƻǇŜƴƭȅ ŀōƻǳǘ Ψ/ƘǊƛǎǘƛŀƴƛǘȅΩ ƘŜ ǎŀƛŘ ŀōƻǳǘ Ψ{ƘƛΨƛǎƳΩΦ(p. 

195). 

Lǘ ǿŀǎ DƻƭŘȊƛƘŜǊΩǎ ŦŀƳƻǳǎ мфлл ƭŜŎǘǳǊŜΣ άLǎƭŀƳƛǎƳŜ Ŝǘ tŀǊǎƛǎƳŜέΣ ǘƘŀǘ ŦƛǊǎǘ Ŧǳƭƭȅ ōǊƻŀŎƘŜŘ 

the question of the impact of Persian civilization and Zoroastrianism on not only the 

development of Islam in the Abbasid Empire but also, in what was a new departure for the 

field, on early Islam.83 But, to understand what Goldziher was up to in this lecture, we have 

ǘƻ ŎƻƳŜ ǘƻ ƛǘ ōȅ ǿŀȅΣ ŦƛǊǎǘΣ ƻŦ ǿƘŀǘ ƘŜ ƘŀŘ ǘƻ ǎŀȅ ƻŦ {ƘƛΨƛǎƳΦ Lƴ Ƙƛǎ мфмл [ŜŎǘǳǊŜǎ ƻƴ LǎƭŀƳΣуп 

which functioned as a summative account of his work on and understanding of the new field, 

DƻƭŘȊƛƘŜǊ ǇǊƻŘǳŎŜŘ ŀ ǉǳƛǘŜ ŜȄǘŜƴǎƛǾŜ ǘǊŜŀǘƳŜƴǘ ƻŦ {ƘƛΨƛǎƳ ŀƴŘ ǇǊŜǎŜƴǘŜŘ ŀƴ ŜǎǎŜƴǘƛŀƭƭȅ 

ǇƻƭŜƳƛŎŀƭ ǎǘŀƴŎŜ ǘƻǿŀǊŘǎ ƛǘΦ {ƘƛΨƛǎƳΣ ƛƴ ǘƘƛǎ ŀŎŎƻǳƴǘΣ ƘƛƎƘƭƛƎƘǘŜŘ ǘƘŜ ŘŀƴƎŜǊǎ ŀ ǎǳǇŜǊ-human 

conception of the office of the Imam in Islam posed to monotheism, the paganism it served 

as a cover for, and the authoritarianism and absolutism its tendency to incarnationism 

invited. For those who had ears for it, all of this equally implicated Christianity and was 

meant to do so.(p. 195).  

!ŦǘŜǊ ǘƘƛǎ ŎǊƛǘƛǉǳŜ ƻŦ {ƘƛΨƛǎƳΣ ŀs the authoritarian version of Islam vs. the normative Sunni 

one, said to be based on the consensual scholarly interpretation of tradition, Goldziher 

ƳƻǾŜŘ ǘƻ ŎƻƴŦǊƻƴǘ ǿƘŀǘ ƘŜ ŎŀƭƭŜŘ ǇŜǊǎƛǎǘŜƴǘ ƳȅǘƘǎ ŀōƻǳǘ {ƘƛΨƛǎƳ ƛƴ hǊƛŜƴǘŀƭƛǎǘ ǎŎƘƻƭŀǊǎƘƛǇΥ 

(a) The false ǾƛŜǿΣ ŀŎŎƻǊŘƛƴƎ ǘƻ ǿƘƛŎƘ ǘƘŜ ŘƛŦŦŜǊŜƴŎŜ ōŜǘǿŜŜƴ {ǳƴƴƛ ŀƴŘ {ƘƛΨƛ LǎƭŀƳ Ŏƻƴǎƛǎǘǎ 

ǇǊƛƴŎƛǇŀƭƭȅ ƻŦ ǘƘƛǎΣ ǘƘŀǘ ǘƘŜ ŦƻǊƳŜǊ ǊŜŎƻƎƴƛȊŜ ōŜǎƛŘŜǎ ǘƘŜ vǳǊΩŀƴ ŀƭǎƻ ǘƘŜ {ǳƴƴŀ ώǳǎŀƎŜϐ ƻŦ 
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ǘƘŜ tǊƻǇƘŜǘ ŀǎ ŀ ǎƻǳǊŎŜ ƻŦ ǊŜƭƛƎƛƻǳǎ ōŜƭƛŜŦ ŀƴŘ ƭƛŦŜΣ ǿƘƛƭŜ ǘƘŜ {ƘƛΨƛ ƭƛƳƛǘ ǘƘŜƳǎŜƭǾŜs to the 

vǳǊΩŀƴ ŀƴŘ ǊŜƧŜŎǘ ǘƘŜ {ǳƴƴŀΦур 

ōύ ¢ƘŜ ƳƛǎǘŀƪŜƴ ǾƛŜǿǇƻƛƴǘΣ ŀǎ ƛŦ ǘƘŜ ƻǊƛƎƛƴ ŀƴŘ ǘƘŜ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ {ƘƛΨƛǎƳ ǊŜǇǊŜǎŜƴǘ ǘƘŜ 

modifying influence of the ideas of the Iranian peoples who were absorbed into Islam 

through conquest and missionizing.86 

c) ThŜ ƳƛǎǘŀƪŜƴ ƻǇƛƴƛƻƴΣ ǘƘŀǘ {ƘƛΨƛǎƳ ǊŜǇǊŜǎŜƴǘǎ ǘƘŜ ǊŜŀŎǘƛƻƴ ƻŦ ǎǇƛǊƛǘǳŀƭ ŦǊŜŜŘƻƳ ŀƎŀƛƴǎǘ 

Semitic fossilization.87 (p. 196) .  

Especially the last myth about a dynamic, free-spirited Aryan Islam Goldziher pointed out still 

had representatives in the field.88 The three myths clearly represent a Renanian chain, 

ǿƘŜǊŜ ǘƘŜ !Ǌȅŀƴκ{ƘƛΨƛ LǊŀƴƛŀƴ ǇŜƻǇƭŜǎ ǊŜǇǊŜǎŜƴǘ ŎƘŀƭƭŜƴƎŜ ŀƎŀƛƴǎǘ ŀŎŎǳƳǳƭŀǘŜŘ ǘǊŀŘƛǘƛƻƴǎΣ ǎƻ 

the possibility of innovation and progress, and, the Semitic/Sunni, backward orthodoxy. 

Goldziher dismantled all ǘƘǊŜŜ ƴƻǘƛƻƴǎΦ ¢ƘŜ {ƘƛΨŀ ƘŀŘ IŀŘƛǘƘ ŎƻƭƭŜŎǘƛƻƴǎ όŘƻŎǳƳŜƴǘŀǘƛƻƴ ƻŦ 

the Sunna) of their own, and believed themselves in fact the only ones legitimately abiding 

by the Sunna, as they traced their records of it to the descendants of the prophet rather 

than hiǎ ǳǎǳǊǇƛƴƎ Ψ/ƻƳǇŀƴƛƻƴǎΩΦ {ƘƛΨƛǎƳ ƘŀŘ ōŜŜƴΣ ƛƴ ƛǘǎ ƻǊƛƎƛƴŀƭ ŘŜǾŜƭƻǇƳŜƴǘ ŀ Ŧǳƭƭȅ !Ǌŀō 

phenomenon, and only was only later embraced also by Iranians, whose notions of divine 

kingship perhaps especially predisposed them to it and led them to further develop it. 

CƛƴŀƭƭȅΣ {ƘƛΨƛǎƳΣ ŦŀǊ ŦǊƻƳ ŀ ƳƻǊŜ ǇǊƻƎǊŜǎǎƛǾŜ ǾŜǊǎƛƻƴ ƻŦ LǎƭŀƳΣ ǿŀǎ ƛƴ ŦŀŎǘ ŀ ƎƻƻŘ ŘŜŀƭ ƳƻǊŜ 

authoritarian, self-righteous, illiberal and intolerant by comparison to its counterpart. 

DƻƭŘȊƛƘŜǊ ǘƘŜƴ ŎƻƴŎƭǳŘŜŘ ǘƘŀǘ ǿƘƛƭŜ {ƘƛΨŀ LǎƭŀƳ ŎƻǳƭŘ ƴƻǘ ōŜ ǊŜŦŜǊǊŜŘ ǘo as an Iranian 

innovation, its especial intolerance did largely arise from the Persian impact on it: 

9ǾŜƴ ǘƘƻǳƎƘ ǿŜ ƘŀŘ ǘƻ ǊŜƧŜŎǘ ŀǎ ƳƛǎǘŀƪŜƴ ǘƘŜ ŀǎǎǳƳǇǘƛƻƴΣ ǘƘŀǘ ǘƘŜ ǊƛǎŜ ƻŦ {ƘƛΨƛǎƳ ƛǎ ǘƻ ōŜ 

viewed as the fruit of the development of Iranian influences on Arab Islam, we can 

ƴŜǾŜǊǘƘŜƭŜǎǎ ǘŀƪŜΣ ŀǎ ǊŜǎǇƻƴǎƛōƭŜ ŦƻǊ {ƘƛΩƛǎƳΩǎ ǊŜƭƛƎƛƻǳǎ ǎŜǾŜǊƛǘȅ ŀƎŀƛƴǎǘ ǘƘƻǎŜ ƻŦ ƻǘƘŜǊ ōŜƭƛŜŦΣ 

the Persian influences that made themselves count in a secondary manner in the historical 

formation of its ideas. The just referenced behaǾƛƻǊ ƻŦ {ƘƛΨƛ ƧǳǊƛǎǇǊǳŘŜƴŎŜ ŀƎŀƛƴǎǘ ƴƻƴ-{ƘƛΨƛǎ 

brings inexorably to mind the ancient laws established by the Persian religious scriptures, 

which, though in the case of contemporary Zoroastrians themselves for the most part 

obsolete, are ascertainable in whŀǘ ǿŜ Ŏŀƴ ǾƛŜǿ ǘƻ ōŜ ǘƘŜƛǊ LǎƭŀƳƛŎ ŜŎƘƻΥ Ψŀ ½ƻǊƻŀǎǘǊƛŀƴ Ƴǳǎǘ 

purify himself with Nirang, if he has touched a non-½ƻǊƻŀǎǘǊƛŀƴΩΦ Ψ! Zoroastrian should use no 

nourishment prepared by a non-Zoroastrian; also no butter, also no honey; even on travels 

ƴƻǘΩΦуф 

In ƻǘƘŜǊ ǿƻǊŘǎΣ {ƘƛΨƛǎƳ ǿŀǎ ƴƻǘ ŀƴ !Ǌȅŀƴ ǇƘŜƴƻƳŜƴƻƴ ŀǎ ǎǳŎƘΣ ōǳǘ ƛǘ ǿŀǎ ǎƻƳŜ ƻŦ ƛǘǎ Ƴƻǎǘ 

ƴŜƎŀǘƛǾŜ ŀǎǇŜŎǘǎ ǘƘŀǘ ǿŜǊŜ ǘƻ ōŜ ǘǊŀŎŜŘ ǘƻ Ψ!ǊȅŀƴΩΣ ƴŀƳŜƭȅΣ LǊŀƴƛŀƴ ƛƴŦƭǳŜƴŎŜǎΦ Now, it was 

precisely to chronicle the baneful impact of ancient Persian religion and traditions on the 

development of Islam, especially the unappetizing influences of intolerance from very 

early on, eventually supplemented and intensified by the theocratic mode of thought, that 

DƻƭŘȊƛƘŜǊ ǇŜƴƴŜŘ Ƙƛǎ άLǎƭŀƳƛǎƳŜ Ŝǘ tŀǊǎƛǎƳŜέΦ The lecture comes close at times to being 

an anti-Persian tract. That, in any case, is the only way in which the author, who is from an 

Iranian background, can see the matter! Nor was this a passing interest for Goldziher, as 

the crucial point of the lecture is reiterated in Ƙƛǎ ά¢ƘŜ tǊƻƎǊŜǎǎ ƻŦ ǘƘŜ {ŎƛŜƴŎŜ ƻŦ LǎƭŀƳ ƛƴ 
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the Last Three Decades (Die Fortschritte der Islam-Wissenschaft in den letzten drei 

WŀƘǊȊŜƘƴǘŜƴύέΣ ǘƘŜ ŜǎǎŀȅΣ ǿƘƛŎƘ ŀǎ LΩǾŜ ǇƻƛƴǘŜŘ ƻǳǘΣ ŘŜŦƛƴƛǘƛǾŜƭȅ ŀǊǘƛŎǳƭŀǘŜŘ ǘƘŜ ŜƳŜǊƎŜƴŎŜ ƻŦ 

the new discipline, its methodology, its contours. As Goldziher glossed the matter here, 

tŀǊǎƛǎƳΣ ǿƘƻǎŜ ŘŜǾƻǘŜŜǎΣ ŘŜǎƛƎƴŀǘŜŘ ΨaŀŘƧǳǎΩΣ ǿŜǊŜ ǇǊŜǎŜƴǘ vǳǊΩŀƴΣ ǿŀǎ ƴƻǘ ƻƴƭȅ ǘƻ ōŜ 

understood in terms of its influence on the prophet in eschatological matters. All 

monotheistic religions were indebted to it for this aspect of their thinking. Rather of its 

religious tendencies had almost certainly also found their way into early Islam. Hereby, 

DƻƭŘȊƛƘŜǊ ŎƻƴŎƭǳŘŜŘΥ άLǘ ƛǎ ƴƻǘ ŜȄŀŎǘƭȅ ǇǊŀƛǎŜǿƻǊǘƘȅΣ ǘƘŀǘ ǘƘŜ ƛŘŜŀ ƻŦ ǘƘŜ άƛƳǇǳǊƛǘȅέ ƻŦ ǘƘŜ 

person of the unbelieverτa Persian ideaτis a product of this influence; just as on closer 

examination, in the further development of Islam as well, the drive towards intolerance, 

towards persecution of those of another belief and towards confessional bickering, presents 

itself as the fruit of Persian influences, not as the natural consequences of the in religious 

ƳŀǘǘŜǊǎ ƘŀǊƳƭŜǎǎ !ǊŀōƛǎƳΦέфл 

Goldziher did not stop fighting against Renan and his invidious Semitic/Aryan distinction. 

The modality of his polemics merely changed form. In his later work, he wrote against the 

idea of a liberatory, Aryan Islam and moved in the reverse direction to blame Iranian 

influences for the illiberal aspects of IslamΦ DƻƭŘȊƛƘŜǊΩǎ ōƛŘ ŀǘ ŀ ǳƴƛǾŜǊǎŀƭƛǎǘ ǊŀǘƘŜǊ ǘƘŀƴ 

philological historicism inseminated Islamwissenschaft, which came, in one of its essential 

axes to be defined against Renan, viewing the latter thus as the major methodological 

opponent to be displaced and so exactly not as charlatanry.91 And, Goldziher was not alone 

in this regard amongst the pioneering generation of Islamicists. Other Islamicists also 

positioned the new field, without naming Renan, against philological speculations about the 

{ŜƳƛǘƛŎ ƎŜƴƛǳǎΣ ƻǊ ŀƎŀƛƴǎǘ wŜƴŀƴΩǎ ǇǊŜǎǳƳǇǘƛƻƴ ŀōƻǳǘ LǎƭŀƳ ōŜƛƴƎ ōƻǊƴ ƛƴ ǘƘŜ ƭƛƎƘǘ ƻŦ Ƙistory, 

which served to jettison a critical historical approach. It was they, the Islamicists, who 

believed they had discredited such theories.92 Our basic task, in this second part of the 

study that focuses particularly on DƻƭŘȊƛƘŜǊΩǎ ƛƴǘŜƭƭŜŎǘǳŀƭ ǘǊŀƧŜŎǘory, is to analyze the way in 

which his universalist historicist approach was translated into an account of History as a 

generalized, teleological process of religio-cultural progress ending in critical, purified 

monotheism. 

91 Goldziher certainly had a sense of such a difference. In his essay on the progress of Islamwissenschaft, he 

began in part by making short shrift of still extant popular misconceptions about Islam in the European 

public, like that the Kaaba was in fact the tomb of the prophet and thus the object of the Hajj, or that the 

Jew had to convert to Christianity before being able then to convert to Islam, or still widespread 

ƳƛǎǳƴŘŜǊǎǘŀƴŘƛƴƎǎ ƻŦ ǘƘŜ ŘƛŦŦŜǊŜƴŎŜǎ ōŜǘǿŜŜƴ {ǳƴƴƛ ŀƴŘ {ƘƛΨƛ LǎƭŀƳΦ But, he then went on to make clear that 

the methodological transformation represented by Islamwissenschaft was of a different order than mere 

removal of misinformation. See ibid, 445-6. 

фн {ŜŜ {ƴƻǳŎƪ /Φ IǳǊƎǊƻƴƧŜΣ άLǎƭŀƳέ ƛƴ DΦ IΦ .ƻǳǎǉǳŜǘ ŀƴŘ WΦ {ŎƘŀŎƘǘ όŜŘǎΦύ {ŜƭŜŎǘŜŘ ²ƻǊƪǎ ƻŦ {ƴƻǳŎƪ /Φ 

Hurgronje (Leiden, 1957), 6-уΤ ǎŜŜ ŦƻǊ .ŜŎƪŜǊ ƻƴ ǘƘŜ ǎŀƳŜ ǇƻƛƴǘΣ ƴƻǘŜ фмΦ {ŜŜ ŀƭǎƻ /Φ IΦ .ŜŎƪŜǊΣ ά5ŜǊ LǎƭŀƳ ŀƭǎ 

tǊƻōƭŜƳέ όмфмлύ ƛƴ ƛŘŜƳΣ LǎƭŀƳǎǘǳŘƛŜƴΣ LΤ ±ƻƳ ²ŜǊŘŜƴ ǳƴŘ ²ŜǎŜƴ ŘŜǊ LǎƭŀƳƛǎŎƘŜƴ ²Ŝƭǘ ό[ŜƛǇȊƛƎΣ мфнпύΣ о-4, 

15. 

In the next chapter, we will focus on the specific, reformist historiography of Islam this 

teleological idea of religio-cultural progress produced. In the remaining sections of this 

ŎƘŀǇǘŜǊΣ L ŘƛǎŎǳǎǎΣ ŦƛǊǎǘΣ ǘƘŜ ǿŀȅ ƛƴ ǿƘƛŎƘ DƻƭŘȊƛƘŜǊΩǎ ǊŜŦƻǊƳƛǎǘ ǇǊƻƧŜŎǘ ŀƴŘ ǘŜƭŜƻƭƻƎƛŎŀƭ 

monotheistic vision was, in its basic structural outlines, originally iterated with respect to the 
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Jewish heritage and within the context of the study of comparative mythology. Second, I will 

simply describe, without quite taking up the analysis of the complex dynamics that led to 

the turn to Islamwissenschaft, the subject of the third part of this study, the way in which 

DƻƭŘȊƛƘŜǊΩǎ ƛƴŎǊŜŀǎƛƴƎƭȅ LǎƭŀƳƛŎƛǎǘ ŦƻŎǳǎ ƛƴǾƻƭǾŜŘ ŀ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭ ǎƘƛŦǘ ŦǊƻƳ ŎƻƳǇŀǊŀǘƛǾŜ 

mythology to comparative religion(p .196-198) 

these answers outlined the underlying, critical historicist and reformist schema that was to 

ƎǳƛŘŜ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊƪ ǘƘǊƻǳƎƘ ǘƘŜ ǊŜǎǘ ƻŦ Ƙƛǎ ƛƴǘŜƭƭŜŎǘǳŀƭ ŎŀǊŜŜǊΣ ƛƴŎƭǳŘƛƴƎ ƛƴ Ƙƛǎ ŜǾŜƴǘǳŀƭ 

turn to the Islamic heritage. It was in this work that Goldziher made clear that he viewed his 

own critical scholarship as the realization of the call of the Hebrew prophets. He walked 

quite consciously in the path set out by Baur and Geiger who had also viewed their own 

critical historicist scholarship as the fulfillment of the promise of their respective religious 

traditions.(P. 198). 

Now, in Der Mythos, in a manner that was to become highly characteristic of his account of 

LǎƭŀƳƛŎ ƘƛǎǘƻǊȅ ŀƴŘ ƻŦ LǎƭŀƳƛŎƛǎǘ ƘƛǎǘƻǊƛƻƎǊŀǇƘȅ ŀǎ ǎǳŎƘΣ ǿƛǘƘ ƛǘǎ Ƴŀƴƛŀ ŦƻǊ ΨƛƴŦƭǳŜƴŎŜǎΩΣ 

Goldziher placed pivotal emphasis on cross-cultural dynamics as a lever of social, cultural and 

religious development.(P. 199). 

As Goldziher painted it, upon subduing the Canaanites and settling in Canaan, the Hebrews, 

as so often in the collision of nomadic and agricultural populations in human history, came 

under the overwhelming influence of the culturally vastly superior Canaanites and their even 

more civilized and powerful neighbors, the Phoenicians. The impact of these two peoples on 

ǘƘŜ ŀƴŎƛŜƴǘ IŜōǊŜǿǎ ǿŀǎ ŜǎǇŜŎƛŀƭƭȅ ƳŀǊƪŜŘ ƛƴ άǘƘŜ Ŧƻrmation of religion and socio-political 

ƛƴǎǘƛǘǳǘƛƻƴǎέΦ bƻǘ ƻƴƭȅ ŘƛŘ ǘƘŜ IŜōǊŜǿǎ ŀōǎƻǊō ƛƴǘƻ ǘƘŜƛǊ ǎƻŎƛŀƭ ǇǊŀŎǘƛŎŜ ƴŜǿƭȅ ŜƭŀōƻǊŀǘŜ 

conceptions of the temple, a priesthood making public offerings, and also sophisticated 

ƴƻǘƛƻƴǎ ƭƛƪŜ ΨƧǳŘƎŜǎƘƛǇΩ ŀƴŘ ΨƪƛƴƎǎƘƛǇΩ ǘƘŜȅ ƘŀŘ ǎŎŀǊŎŜƭȅ ōŜŜƴ ƛƴ ŀ ŎǳƭǘǳǊŀƭ Ǉƻǎƛǘƛƻƴ ǇǊŜǾƛƻǳǎƭȅ 

to possess.(P. 199). 

 In fact, Goldziher argued that in this environment of general civilizational and religious 

tutelage, only by managing to transfer certain remnants and characters of their mythological 

past into the historical realm as ancestors and heroes ranged against the rival Canaanites, 

ƴŀƳŜƭȅΣ ƛƴ ƴŀǘƛƻƴŀƭƛȊƛƴƎ ǘƘŜƳΣ ǿŜǊŜ ǘƘŜ IŜōǊŜǿǎ ŀōƭŜ ǘƻ ǊŜǘŀƛƴ ŀƴȅ ŘƛǎǘƛƴŎǘΣ ƴƻǿ ΨƴŀǘƛƻƴŀƭΩΣ 

sense of themselves.(P. 199-200). 

2.5. MONOTHEISM 

Monotheism then, far from ingrained in the Hebrew character, itself represented in its 

beginnings an innovative articulation of the rising ethos of national difference that preceded 

it, as manifested and driven further by the establishment of centralized state authority. 

Monotheism, Goldziher claimed, was first essentially a theocratic development whereby, in 

line with the concentration of political power, the one God of Israel was pitted against the 

gods of the surrounding peoples as the true God confronting what came to be viewed as 

false gods.(P. 200). 
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It alienated the more remote, northern populace of the state who felt themselves 

increasingly bereft of power, and their religious ceremonies and institutions marginalized. 

Hence, at a moment of weakness the state was rent in two: the original state of Judea in the 

south, and the new one of Israel in the north.96 The reader should not here or throughout 

ƭƻǎŜ ǎƛƎƘǘ ƻŦ ǘƘŜ ǇƛǾƻǘŀƭ ǊƻƭŜ ƻŦ ǘƘŜ ƳŀǘŜǊƛŀƭƛǎǘ ƳƻƳŜƴǘ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŜȄǇƭŀƴŀǘƻǊȅ ǎŎƘŜƳŀΥ 

monotheism he saw generally as having been originally an aspect and a product of the 

process of state-formation.(P. 200). 

To Goldziher, though, the pivotal step in Jewish and indeed all human history became fully 

manifest only in the aftermath of this split. It was in the midst of division and brewing defeat 

and, remarkably, reaching its crescendo and greatest coherence only in the period of the 

.ŀōȅƭƻƴƛŀƴ ŜȄƛƭŜΣ ǘƘŀǘ ŀ ǇǳǊŜǊ ƳƻƴƻǘƘŜƛǎƳ ŎŀƳŜ ǘƻ ǘƘŜ ŦƻǊŜ ƛƴ ΨtǊƻǇƘŜǘƛŎ WǳŘŀƛǎƳΩΦ ¢ƘŜ 

marker of this singular departure in universal history was the prophetic profession of 

Ψ¸ŀƘǿŜƘΩ ŀǎ ŀƎŀƛƴǎǘ Ψ9ƭƻƘƛƳΩΦ CƻǊ 9ƭƻƘƛƳΣ ŜǾŜƴ ƛƴ ƛǘǎ ƳƻƴƻǘƘŜƛǎǘƛŎ ƎŀǊō ǘƘŀǘ ǊŜŦŜǊǊŜŘ ƛǘǎ ǇƭǳǊŀƭ 

form to the majesty of God, bore witness to the polytheistic lineage the Hebrews shared 

with their neighbors. 

The call of the Jewish prophets, Goldziher argued, was also a theocratic one, but it 

represented an altogether new and transcendent idealism. For, it not only made national 

unity an overriding aim. It set itself directly against the hierarchy and hypocrisy of the 

priesthood, and railed against the consequent depredations that evinced its complete 

religious lack of morality and ideals. As crucial, it articulated for the first time an idealistic 

cosmopolitanism and moral universalism. The prophets accordingly made knowledge and 

worship of Yahweh not the prerogative of a secretive, priestly elite, but the obligation not 

only of all the people of Israel, but of all nations. Accordingly, the providential privilege and 

singularity of the Jewish nation and presumably also its theocratic role was interpreted as a 

merely transitional one geared to spreading the message of Yahweh to the entire world.97 

Goldziher honored the Jewish prophets as nationalists but saw them as pioneers of the 

Jewish mission, which as with the whole reformist wing of Wissenschaft des Judentums he 

made also his own.(P. 200).  

Baur and Geiger could not have said it better. But, if religious ideals were meaningful not in 

abstraction from extant social, material and intellectual realities and obstacles, but only 

when applied in a manner enabling their rethinking and reform, Goldziher analogously never 

lost sight of the other side of the situational teleology, namely, the cultural and national. For, 

alongside the ideal religious movement, there was also an ideal cultural one that tended 

towards national autonomy. Of course, cultural borrowing and exchange, in every possible 

facet of it (material, institutional, intellectual), including that of ideals, was the stuff of 

history and a prime dynamic within it. It served once more to highlight this inexorable fact 

about history that Goldziher, after his discussion of the universal and local historical import 

of Prophetic Judaism, decided to conclude the book with an account of what the Jews, in 

intellectual terms, absorbed from their Assyrian overlords during their captivity in Babylon. 

According to Goldziher, Assyrian civilization, including the growing Iranian impact on it, 

represented a most advanced one for its time, vastly more sophisticated in material and 

intellectual matters than the cultural influences (Canaanite, Phoenician) to which the Jews 
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till then had been most subject. Hence, it was from the Assyrians that they took over and 

made their own the rich and highly developed cosmogony that holds such a prominent place 

in the Bible. As opposed to Mythology which was a total explanatory framework of practical, 

productive and re-productive reality that was propelled by and was language before there 

ǿŀǎ ƭŀƴƎǳŀƎŜΣ ΨŎƻǎƳƻƎƻƴȅΩΣ ŀ ƭŀ DƻƭŘȊƛƘŜǊΣ ƳŜŀƴǘ ƛƴǎǘŜŀŘ ƳŜǊŜƭȅ ǘƘŜoretical perspectives on 

the origins of the world. And, what the Jews adapted in this vein adapted the Assyrians were 

basically origins theories of a geographical (the Flood), a moral-metaphysical (the Fall from 

the Garden of Eden) and an anthropological character (the Tower of Babel and the roots of 

ethno-linguistic diversity). Moreover, the prophets were in this regard, though they hardly 

staked their religious insight on these theories, merely members of the Jewish populace at 

large. Namely, they were hardly immune from the attempt to acculturate the impressive and 

elaborate thinking of the conqueror.104 

IƻǿŜǾŜǊΣ DƻƭŘȊƛƘŜǊΩǎ ŘƛǎŎǳǎǎƛƻƴ ƻŦ WŜǿƛǎƘ ŎƻǎƳƻƎƻƴƛŎ ōƻǊǊƻǿƛƴƎ ŦǊƻƳ !ǎǎȅǊƛŀƴ ŎƛǾƛƭƛȊŀǘƛƻƴ 

was meant to make a broader point about the relationship between cultural borrowing 

and cultural (national) autonomy, as such also about the nature of cultural progress. 

Simultaneously, Goldziher was responding to the growing discoveries of the new and 

explosive discipline of Assyriology, which everyday unearthed new evidence of Biblical 

ǳƴƻǊƛƎƛƴŀƭƛǘȅ ǇǊŜŎƛǎŜƭȅ ƻƴ ǎǳŎƘ ǉǳŜǎǘƛƻƴǎ ƻŦ ΨŎƻǎƳƻƎƻƴȅΩΦ IŜƴŎŜΣ DƻƭŘȊƛƘŜǊΩǎ ŘŜŎƛǎƛƻƴ ǘƻ 

conclude with Jewish assimilation of the culture of the advanced Assyrian civilization was 

highly strategic and overdetermined. The crucial point Goldziher sought to stress here was 

that the Hebrew receptivity to Babylonian cosmogony was primed by an in fact internal 

dynamic: the religious repercussions of the prophetic call for equal communal worship of the 

one God and so eventually the growing focus on God as the source of all creation had made 

the Hebrews especially preoccupied with questions of origins and so particularly open to the 

origins narratives they encountered in Babylon. In other words, it was quite important to 

Goldziher that the Jews had not been mere copiers in a fit of self-forgetfulness.(P. 203). 

For, he believed that only the internalizationof alien elements, i.e. acknowledgment of their 

oppositions, could act as a spur to innovation, self-transformation and self-renewal, and so 

improvement. By contrast, cultural mimicry and the swallowing whole of the foreign that 

ƛƎƴƻǊŜŘ ƻǊ ŘƛǎǇƭŀŎŜŘ ƻƴŜΩǎ ƻǿƴ ŎǳƭǘǳǊŀƭ ŎƻƴǘŜȄǘ ŀƴŘ ǘǊŀŘƛǘƛƻƴǎ ǿŜǊŜΣ ƛƴŎƭǳŘƛƴƎ ǿƘŜƴ ŀ 

genuine ideal was the object of imitation, regressive rather than progressive. What was 

needed was autonomous, precisely as against autochthonous105, development: cultural 

influences had to be worked through and digested in line with the specific cultural situation, 

ǎǘŀƎŜ ŀƴŘ ǘǊŀƧŜŎǘƻǊȅ ƻŦ ŀ ƎƛǾŜƴ ƴŀǘƛƻƴ ŜƴŀōƭƛƴƎ ΨǊŜŦƻǊƳΩΦ(P.203-204). 

!ǎ DƻƭŘȊƛƘŜǊ Ǉǳǘ ƛǘΣ άƛǘ ƛǎ ŀ ƘƛǎǘƻǊƛŎŀƭ ŦŀŎǘΣ ǘƘŀǘ ǘƘŜ ŘŜŎŀȅ ƻŦ ƴŀǘƛƻƴǎ ōŜƎƛƴǎ ǘƘŜǊŜΣ ǿƘŜǊŜ ǘƘŜȅΣ 

instead of developing the elements and forces situated in their own individuality, with 

ŦƭƛǇǇŀƴǘ όƭŜƛŎƘǘŦŜǊǘƛƎŜǊύ ŀōŀƴŘƻƴƳŜƴǘ ƻŦ ǘƘŀǘ Ƴƻǎǘ ƻƴŜΩǎ ƻǿƴΣ ŀƭƭƻw the foreign, even if 

ŦƛƴŜǊΣ ǿƛǘƘƻǳǘ ǊŜǎƛǎǘŀƴŎŜ ǘƻ ǿƻǊƪ ƻƴ ǘƘŜƳΦέмлс .ǳǘΣ ǘƘŀǘ ƛǎ ƴƻǘ ǿƘŀǘ ƘŀŘ ƘŀǇǇŜƴŜŘ ƛƴ ǘƘŜ 

case of the Jewish borrowings from Babylonian cosmogony. In this case, it had been 

precisely the progress the Jews were making on the religious front that made them that 

much more open to the advanced civilization they encountered on the cultural front and 

ǿƘƛŎƘ ǘƘŜȅ ǎƻǳƎƘǘ ǘƻ ŀǎǎƛƳƛƭŀǘŜ ǿƛǘƘƛƴ ǘƘŜƛǊ ƻǿƴ ǘƘƛƴƪƛƴƎΦ ¢Ƙƛǎ ǿŀǎ DƻƭŘȊƛƘŜǊΩǎ ǊŜǎǇƻƴǎŜ 
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then to the new Assyriology. Namely, the accumulating proof of Jewish theoretical 

unoriginality and cultural borrowing was not somehow a blot on Jewish accomplishment. It 

did not somehow diminish the momentous and universal meaning and telos of Prophetic 

Judaism and monotheism, quite the opposite. It was a sign of Jewish intellectual vigor and 

another proof that advances in the religious and cultural fronts moved in tandem and caught 

up with one another. Hence, the religious and national ideals, adequately conceived, that is, 

with ultimately a practical understanding of the social and historical requirements of their 

realization, formed the telos of History and provided accordingly the yardstick by which to 

judge historical and cultural transformations (p. 204). 

105 Alongside this critique of cultural imitation, there was in Der Mythos bei den Hebräern an analogous 

ŎǊƛǘƛǉǳŜ ƻŦ ŀǳǘƻŎƘǘƘƻƴȅ ƻǊ ΨƻǊƛƎƛƴŀƭƛǘȅΩΦ {ŜŜ ƛōƛŘΣ офл-1. Conrad who rightly highlights the great importance of 

ǘƘƛǎ ŎǊƛǘƛǉǳŜ ƻŦ ƻǊƛƎƛƴŀƭƛǘȅ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊƪΣ ŎƛǘŜǎΣ ǳǎƛƴƎ ǘƘŜ ŀǾŀƛƭŀōƭŜ 9ƴƎƭƛǎƘ ǘǊanslation, this relevant passage 

ƻŦ ǘƘŜ ǘŜȄǘ ǿƘƛŎƘ ƛǘǎŜƭŦ ŎŀƳŜ ƛƴ ǘƘŜ ŎƻƴǘŜȄǘ ƻŦ ǘƘŜ ǉǳŜǎǘƛƻƴΣ ƛƴ ǘƘŜ Ŧƛƴŀƭ ǇŀƎŜǎΣ ŀǎ ǘƻ ǘƘŜ IŜōǊŜǿǎΩ ŜȄƛƭƛŎ 

ŀŘŀǇǘŀǘƛƻƴǎΥ άIŀǎ IƻƳŜǊ ƭƻǎǘ Ƙƛǎ ŀǘǘǊŀŎǘƛǾŜƴŜǎǎ ǎƛƴŎŜ ǿŜ ƘŀǾŜ ǎǳōƧŜŎǘŜŘ ƘƛƳ ǘƻ ŎǊƛǘƛŎŀƭ ŀƴŀƭȅǎƛǎΣ ƻǊ ǘƘŜ ŘƛǾƛƴŜ 

Plato forfeited any of his divinity since we have discovered some of the sources of his ideas? For the fact of 

Originality is not the only criterion of the admirable. Not only that which is cast in one piece from top to toe, is 

one whole: an alien substance which becomes a civilising agent to that in which it rests, and a patchwork which 

Ƙŀǎ ǘǳǊƴŜŘ ƻǳǘ ŀ ƘŀǊƳƻƴƛƻǳǎ ǿƘƻƭŜΣ ŀǊŜ ƴƻǘ ƭŜǎǎ ŀŘƳƛǊŀōƭŜ ƻǊ ǇŜǊŦŜŎǘΦ Wǳƭƛǳǎ .Ǌŀǳƴ ǎŀȅǎ ǾŜǊȅ ƧǳǎǘƭȅΥ ά¢ƘŜǊŜ ƛǎ 

another and indeed the highest kind of originality, which is not the beginning but the result of historical 

growthτthe originality of mature age. We have this, when an individual or a nation has gathered up all existing 

means of culture, and then still possesses power to pass on beyond them and deal freely with all elements 

ǊŜŎŜƛǾŜŘ ŦǊƻƳ ǘƘŜ ǇŀǎǘΦέ /ƻƴǊŀŘΣ άLƎƴŀȊ DƻƭŘȊƛƘŜǊ ƻƴ 9ǊƴŜǎǘ wŜƴŀƴέΣ мрн-3.(p. 204). 

Lƴ DƻƭŘȊƛƘŜǊΩǎ ŜȅŜǎΣ /ƘǊƛǎǘƛŀƴƛǘȅΣ ǿƛǘƘ ƛǘǎ ŎƻƴŎŜǇǘƛƻƴ ƻŦ ǘƘŜ ŘƛǾƛƴƛǘȅ ƻŦ /ƘǊƛǎǘΣ ǿŀǎ ǘƻƻ 

muddled by paganism from the outset. But, Islam, like Judaism, belonged to the universal 

teleology of monotheism in human history. Goldziher had drawn on it as a complementary 

tradition already during his focus on the idealization of the Jewish heritage both before and 

ǿƛǘƘƛƴ 5ŜǊ aȅǘƘƻǎΦ Lǘ ǘƻƻƪ ǘƘŜ ǘǳǊōǳƭŜƴǘ ȅŜŀǊǎ ƻŦ ǘƘŜ муулΩǎ ŀnd the growing conviction that 

he could only gain an audience for his reformist scholarship through focusing his studies 

on Islam that led Goldziher by 1890 to shift his project of idealization to the Islamic 

heritage as such. Only then was Islamwissenschaft born. (P. 205). 

108 Der Mythos was greeted with a quite disappointed reception, coinciding with cataclysmic professional 

setbacks for Goldziher in the Hungarian and Hungarian Jewish context. In the latter case, this publication was 

itself a major factor used against him. In this sense, Goldziher suffered from his post-accommodationist stance 

in a way Geiger never did. Only his attendance at the 1883 International Congress of Orientalists in Leiden, his 

first at any such, that effectively ended his academic isolation. It was also during this period that the shift from 

the comparative study of mythology to the comparative study of religion became fully discernible. The 

ŎƻƳǇŀǊŀǘƛǾŜ ǎǘǳŘȅ ƻŦ ΨLǎƭŀƳΩ thus increasingly displaced in his publications his earlier ŦƻŎǳǎ ƻƴ Ψ!Ǌŀō 

ƴŀǘƛƻƴŀƭƛǘȅΩ ǿƘŜƴ ǿǊƛǘƛƴƎ ƻŦ LǎƭŀƳƛŎ ǘƻǇƛŎǎΦ CƻǊ ǘƘƛǎ ŎǊǳŎƛŀƭ ŀƴŘ ǘǳǊōǳƭŜƴǘ ǇŜǊƛƻŘΣ ǎŜŜ DƻƭŘȊƛƘŜǊΣ ¢ŀƎŜōǳŎƘΣ ул-

96.(p. 205). 

2.6. MYTHO-PAGAN SURVIVALS UNDER THE COVER OF MONOTHEISM 

wŀǘƘŜǊΣ ŀŦǘŜǊ 5ŜǊ aȅǘƘƻǎΣ DƻƭŘȊƛƘŜǊΩǎconcern with nature-worship came generally under the 

purview of paganism and, specifically, mytho-pagan survivals under the cover of 

monotheism, a topic that, as in the cult of saints in Islam, a particularly potent example in 

his mind, he returned to again and again.109 
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109 SeŜΣ ŦƻǊ ƛƴǎǘŀƴŎŜΣ Ƙƛǎ ǎŜƳƛƴŀƭ ǿƻǊƪ ƛƴ ǘƘƛǎ ǊŜǎǇŜŎǘΣ ǘƘŀǘ ƘŜ ŜǾŜƴǘǳŀƭƭȅ ŜƴǾŜƭƻǇŜŘ ŀǎ ά5ƛŜ IŜƛƭƛƎŜƴǾŜǊŜƘǊǳƴƎ 

ƛƳ LǎƭŀƳέ ƛƴǘƻ DƻƭŘȊƛƘŜǊΣ aǳƘŀƳƳŜŘŀƴƛǎŎƘŜ {ǘǳŘƛŜƴΣ ǾΦ LLΦ όIŀƭƭŜΣ муфлύΣ нтт-отуΦ Lƴ Ƙƛǎ ά5ƛŜ CƻǊǘǎŎƘǊƛǘǘŜ ŘŜǊ 

Islam-Wissenschaft in den letzten drei WŀƘǊȊŜƘƴǘŜƴέΣ ƘŜ ŘŜǾƻǘŜŘ ƻŦ ŀƭƭ ǘƘŜ ǘƘŜƳŜǎ ƘŜ ŎƻǾŜǊŜŘ ƛƴ ǘƘŜ ƭŜŎǘǳǊŜ ǘƘŜ 

greatest space (461-7) to the phenomena of saint-veneration across the Muslim world, namely, as the 

ΨǎǳǊǾƛǾŀƭǎΩ ǳƴŘŜǊ aǳǎƭƛƳ ƎŀǊō ƻŦ ŎƻƴǘƛƴǳƛƴƎ ΨƴŀǘƛƻƴŀƭΩ ǘǊŀŘƛǘƛƻƴǎ.(p. 206). 

Goldziher, the Islamicist, did no more than attempt to refine and correctly explicate, work 

out and carry through, the foundational theses met with in his first opus. This involved, first, 

the idea of universal religious history as moving from mythology to paganism to 

monotheism and its critical purification. It entailed, second, the idea that the national and 

religious ideals in their adequate, which is to say, conceptual cum practical clarification 

and realization are the telos of history. Third, the critical historicist analytics of the science 

of religion and genuine religious intuition and feeling were projected as pointing and 

regulating in the same direction (p. 206). 

This will be our final task in this chapter before moving to DƻƭŘȊƛƘŜǊΩǎ ǊŜŦƻǊƳƛǎǘ ǊŜŀŘƛƴƎ of 

Islamic history and the Islamic heritage ƛƴ ǘƘŜ ƴŜȄǘΦ ¢ƻ ǳƴŘŜǊǎǘŀƴŘ ǿƘŀǘ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭ 

ƘƛǎǘƻǊƛŎƛǎǘ ƳŜǘƘƻŘƻƭƻƎȅ ƛƴ ǘƘŜ ŦƛŜƭŘ ƻŦ ŎƻƳǇŀǊŀǘƛǾŜ ǊŜƭƛƎƛƻƴΣ ƭŜǘΩǎ ōŜƎƛƴ ǿƛǘƘ {ŀƛŘΩǎ ǎǘŀǘŜƳŜƴǘ 

of it: The Orientalistsτfrom Renan to Goldziher to Macdonald to von Grunebaum, Gibb, and 

Bernard Lewisτsaw IslamΣ ŦƻǊ ŜȄŀƳǇƭŜΣ ŀǎ ŀ άcultural synthesisέ όǘƘŜ ǇƘǊŀǎŜ ƛǎ tΦ aΦ IƻƭǘΩǎύ 

that could be studied apart from economics, sociology, and politics of the Islamic peoples. 

For Orientalism, Islam had a meaning which, if one were to look for its most succinct 

formulation, ŎƻǳƭŘ ōŜ ŦƻǳƴŘ ƛƴ wŜƴŀƴΩǎ ŦƛǊǎǘ ǘǊŜŀǘƛǎŜΥ ƛƴ ƻǊŘŜǊ ōŜǎǘ ǘƻ ōŜ ǳƴŘŜǊǎǘƻƻŘ LǎƭŀƳ 

ƘŀŘ ǘƻ ōŜ ǊŜŘǳŎŜŘ ǘƻ άǘŜƴǘ ŀƴŘ ǘǊƛōŜέΦ112 

If one wants to understand what Goldziher was up to in his work, it will usually do to find a 

quote from Said on the subject and to presume the opposite. Admittedly, this is to pick on 

Said. But, it serves to show he had not read a word of Goldziher, though this did not 

constrain him from bandying his name about in a number of lists like the one above. It is to 

these lists that I object, and I adopt the procedure to register that complaint. In any case, it 

ǿƻǳƭŘ ōŜ ŘƛŦŦƛŎǳƭǘ ǘƻ ƻǇŜƴ ŀƴȅ ǿƻǊƪ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǿƛǘƘƻǳǘ ǊǳƴƴƛƴƎ ƘŜŀŘƭƻƴƎ ƛƴǘƻ ŀ 

ǾŜǊōŀǘƛƳ ŎƻƴǘǊŀŘƛŎǘƛƻƴ ƻŦ {ŀƛŘΩǎ ŀōƻǾŜ ŎƘŀǊŀŎǘŜǊization of his thinking. On the very first 

page of his Lectures on Islam one can find the following sentence on the great complexity 

ƻŦ ǘƘŜ ŜǘƛƻƭƻƎȅΣ ƘƛǎǘƻǊƛŎƛǘȅ ŀƴŘ ǇǊƻƎǊŜǎǎƛǾŜ ŘƛǾŜǊǎƛǘȅ ƻŦ ΨǊŜƭƛƎƛƻƴΩΣ ŀƭƭ ƻŦ ǿƘƛŎƘ DƻƭŘȊƛƘŜǊ ƘŀŘ 

merely learned from criticŀƭ ƘƛǎǘƻǊƛŎƛǎǘ ƭƛƴŜŀƎŜ ƻŦ ǘƘŜ ΨǎŎƛŜƴŎŜ ƻŦ ǊŜƭƛƎƛƻƴΩ ǘƻ ǿƘƛŎƘ ƘŜ 

belonged: 

I believe that this phenomenon in the spiritual life of mankind is way too complex to allow 

anyone to be correct in deriving its activity from a singular motive. Religion never appears 

before us as an abstraction excised from its specific historical conditions; it lives, in lower and 

higher forms, in positive manifestations differentiated by the diversity of societal 

conditions.113(p.207). 

2.7. JUDAISM AS A UNIVERSAL MESSAGE IN THE EYES OF GOLDZIHER 

During his Oriental trip, in describing his arrival in Jerusalem, he said he had already come to 

ǎŜŜ ƛǘ ŀǎ άǘƘŜ ƻƭŘ Ŏƛǘȅ ƻŦ ǘƘŜ ƻƭŘ ƛŘŜŀƭǎέΣ άǘƘŜ ǊŜǎƛŘŜƴŎŜ ƻŦ Ƴȅ ŀƴŎŜǎǘƻǊǎέΦ IŜ ŘŜǎǇƛǎŜŘ ƛǘ ŦƻǊ 
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ƛǘǎ άǇƻǾŜǊǘȅ ƻŦ ǎǇƛǊƛǘέΣ άōƻǘǘƻƳƭŜǎǎ ƭŀŎƪ ƻŦ  ƛŘŜŀǎέ ŀƴŘ άŘŜƴƻƳƛƴŀǘƛƻƴŀƭ ǎǿƛƴŘƭŜέΣ ŦƻǊ ƛǘǎ 

ƘŀǾƛƴƎ ōŜŎƻƳŜ ǘƘŜ ǾŜǊȅ ǎȅƴŜŎŘƻŎƘŜ ƻŦ ΨǊŜƭƛƎƛƻǳǎ ǎǿƛƴŘƭŜΩ ŀǎ ŀƎŀƛƴǎǘ ƛŘŜŀƭƛǎƳΦ bƻƴŜǘƘŜƭŜǎǎΣ 

ŎƻƳƛƴƎ ǳǇƻƴ ƛǘΣ ƘŜ ŜƴǾƛǎƛƻƴŜŘ ǘƘŜ ǇǳǊƛŦƛŜŘ ½ƛƻƴ ƻŦ ǘƘŜ ŦǳǘǳǊŜΥ άǿƘŜƴ L ǎŀǿ ½ƛƻƴ ǘƘŜ ŦƛǊǎǘ ǘƛƳŜ 

in my life with my own eyes, there awoke in me something entirely different from the deep 

contempt with which I relate to Pharisaism. I did not think of the priests and Levites who 

ŎŀǊǊƛŜŘ ƻƴ ǘƘŜƛǊ ŀōǎǳǊŘ ŦƻǊƳŀƭƛǎƳ ƛƴ ǘƘŜ ƘƛƎƘ ŀƴŘ ƳƛƎƘǘȅ ōǳǘŎƘŜǊΩǎ ǎǘŀƭƭ ƻŦ WŜǊǳǎŀƭŜƳΣ ƴƻǊ ƻŦ 

the petty Jew-dealers of the outer courts, nor of the scribes who laid down in the halls the 

foundations for those religious fabrications whose evil spirit continued to haunt the Middle-

AgesτI thought of the calumniated, persecuted prophetism of the Hebrew past, of the 

ǇǊƻǇƘŜǘƛǎƳ ƻŦ ǘƘŜ ŦǳǘǳǊŜΣ ƻŦ ǘƘŜ ƴŜǿ WŜǊǳǎŀƭŜƳ ǘƘŀǘΣ άƭƛōŜǊŀǘŜŘέ ŀƴŘ ǊŜōǳƛƭǘ ōȅ ǎǇƛǊƛǘ ŀƴŘ 

thought, will become the place of pilgrimage of all those who, with a fee mind, erect a new 

Zion for the Jehovah of freedom that embraces the whole of mankindΦέόtΦнуф-290/111) 

2.8. COMPARISON BETWEEN CHRISTIANITY AND ISLAM 

Although having gotten used to this pagan terminology in Europe, I was all day long 

internally in turmoil over these words in a Semitic language, in which Jews and 

Muhammadans have proclaimed to the world the most energetic protests against this 

paganism, against such blasphemy. Would it not have been a blessing, if the ancestors of this 

ŀǊŎƘōƛǎƘƻǇ ƘŀŘ ōŜŜƴ ōǊƻǳƎƘǘ ǳƴŘŜǊ ǘƘŜ vǳǊΩŀƴ ǎƻ ŀǎ ǘƻ ƻǾŜǊŎƻƳŜ ǇŀƎŀƴƛǎƳΚ Lƴ ǎƻ ŦŀǊΣ ƛǘ 

became in my interaction with the Syriac-Greek [Eastern Catholic] clerisy daily clearer, that 

Islam has meant a powerful progress over Christianity (P.297). 

2.9. CRITICS OF GOLDZIHER TOWARDS CHRISTIANITY 

 The examples could be multiplied indefinitely. And, much the same sentiment dominates 

the Oriental Diary; it is most illuminatingly expressed in a lamentation Goldziher here wrote 

in Arabic after visiting the Church of the Holy Sepulcher addressed to the Church and so to 

/ƘǊƛǎǘ ƘƛƳǎŜƭŦΦ Lƴ /ƻƴǊŀŘΩǎ ŎƻǊǊŜŎǘƛƻƴ ƻŦ tŀǘŀƛΩǎ ǘǊŀƴǎƭŀǘƛƻƴ ƻŦ ƛǘΣ ƛǘ ǊŜŀŘǎΥ άh /ƘǳǊŎƘ ƻŦ ǘƘŜ 

Resurrection, what is it that has rendered you so remote from being a place frequented by 

the adherents of monotheism, and brought you so close to being a place frequented by the 

worshippers of idols? Your people kiss stones and prostrate themselves before them and 

before the places which they allege mark where human feet passed. May you be kept safe 

from them and from their actions, for Gold has nothing to do with what they in their 

ƛƎƴƻǊŀƴŎŜΣ ŘƻΦέ DƻƭŘȊƛƘŜǊ ǿŀǎ ƘŜǊe referring to the Stations of the Cross as having been 

made into pagan-ƭƛƪŜ ƻōƧŜŎǘǎ ƻŦ ǿƻǊǎƘƛǇΦ /ƻƴǊŀŘΣ ά¢ƘŜ bŜŀǊ 9ŀǎǘ {ǘǳŘȅ ¢ƻǳǊ 5ƛŀǊȅ ƻŦ LƎƴŀȊ 

DƻƭŘȊƛƘŜǊέΣ ммф-20.(P. 297/98). 

In any case, Goldziher was always extremely willing to work with and learn from Christian 

theologians; and, in fact, the very paragraph after the one cited above in the text was 

devoted to his interaction with a Maronite priest, whom he described as a very great scholar 

ƻŦ aǳǎƭƛƳ ƧǳǊƛǎǇǊǳŘŜƴŎŜΣ ŦǊƻƳ ǿƘƻƳΣ ƘŜ ŀŘƳƛǘǘŜŘΣ ƘŜΩŘ ƭŜŀǊƴŜŘ ŀn enormous amount. See 

ibid, 60.(P.298/98). 

2.10. UNIVERSAL MONOTHEISM AND ISLAM IN THE EYES OF GOLDZIHER 
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For, this was an encounter which involved part enthusiastic support and agreement in the 

midst of an overall critique. That is, far from having to ǾƛŜǿ DƻƭŘȊƛƘŜǊΩǎ ŜƴƎŀƎŜƳŜƴǘ ǿƛǘƘ 

Muslim reform as belonging to a now discarded Muslim past of tragic or ironic aftermath, 

one should from the historical standpoint rather consider his own vision of the matter. 

Goldziher identified not with the Islamic world or its nascent modernism in their 

ŎƻƴǘŜƳǇƻǊŀǊȅ ƛƴŎŀǊƴŀǘƛƻƴΣ ōǳǘ ǊŀǘƘŜǊ ǿƛǘƘ LǎƭŀƳΩǎ ŀƴŘ LǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎƳΩǎ ǇƻǎǎƛōƭŜ ƛŘŜŀƭ 

future. This future, a purified monotheism ultimately not just Muslims or Jews but all of 

humanity, he was, however naively, certain would one day arrive (p.276). 

In its epistemic rivalry with Muslims, it sought to establish what achieving full autonomy 

ƻǾŜǊ ǘƘŜ LǎƭŀƳƛŎ ƘŜǊƛǘŀƎŜ ǿƻǳƭŘ ƛƴǾƻƭǾŜΦ DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ ǊŜŦƻǊƳƛǎǘ ŀǘǘƛǘǳŘŜ ǘƻǿŀǊŘǎ aǳǎƭƛƳǎ 

gave the field not only its discursive moorings but also first established its trajectory as a 

modernist, reformist practice. Goldziher was precisely not exceptional in this sense: his 

modernist, pedagogic stance with respect to Muslims was also a carry-over of his modernist, 

pedagogic stance towards his own Jewish heritage and community. What did make 

Goldziher stand out amongst his colleagues is that he approached Islam from the pedagogic 

and reformist standpoint precisely because he believed the Islamic heritage held within it, in 

line with the ǇŀǊŀƳŜǘŜǊǎ ƻŦ ǘƘŜ ΨǎŎƛŜƴŎŜ ƻŦ ǊŜƭƛƎƛƻƴΩ ŀ ǘŜƭŜƻƭƻƎƛŎŀƭΣ ƛŘŜŀƭ ǇƻǘŜƴǘƛŀƭ ŜǎǎŜƴǘƛŀƭƭȅ 

ƳƛǎǎƛƴƎ ƛƴ Ψ/ƘǊƛǎǘƛŀƴ 9ǳǊƻǇŜΩΦ ΨLǎƭŀƳΩ ŎƻǳƭŘ ōŜ ΨǊŜƭƛƎƛƻƴΩ ƛƴ ŀ ǿŀȅ ǘƘŀǘ Ψ/ƘǊƛǎǘƛŀƴƛǘȅΩ ǎƛƳǇƭȅ 

could not (p.305). 

ΧŀŦǘŜǊ ǘƘŜ ŘƛǎƳŀƭ ǊŜŎŜǇǘƛƻƴ ƻŦ 5ŜǊ aȅǘƘƻǎ ŀƴŘ Ƙƛǎ ŎƻƴŎƻƳƛtant struggles with the Hungarian 

Jewish community, he filtered into the mere structure and implicit telos of his works. It 

ƳŜŀƴǘ Ƙƛǎ ǳƴŜƴŘƛƴƎ ŎƻƳƳƛǘƳŜƴǘ ǘƻ ŀ ΨǇǳǊƛŦƛŜŘΩΣ ǳƴƛǾŜǊǎŀƭ aƻƴƻǘƘŜƛǎƳ ŀƴŘ ƛǘǎ ǇǳǊǎǳƛǘ 

ǘƘǊƻǳƎƘ ΨǎŎƛŜƴǘƛŦƛŎ ǊŜŦƻǊƳΩ ƻŦ Ƙƛǎ ƻǿƴ WŜǿƛǎƘ ƘŜritage, which, however, after the increasingly 

hostile reception of it, as juxtaposed with the enthusiastic one of his comparative work on 

Islam, he decided to continue by making the Islamic heritage the primary vehicle of 

it.(p.312). 

2.11. ISLAM IN THE EYES OF GOLDZIHER 

Even here, Goldziher, with an eye on reformist prospects for the future, underscored the 

later attempts in the modern era made at reconciliation in this sphere as well. Islam had 

remained a living universal religion, not like Christianity a dogmatically defined one that 

could only develop through repeated heresy (p.235). 

We can easily decipher his own reformist terms from the Oriental Diary, his universalist 

critico-teleological projection of a purified monotheism that would comparatively include 

Islam(p.325). 

2.12. SCIENCE AND ISLAM IN THE EYES OF GOLDZIHER 

GoldziherΩǎ defending of Islam 

Already before the 1883 Afghani-Renan polemic, for instance, in his 1880 contribution to 

9ōŜǊǎΩ ƛƭƭǳǎǘǊŀǘŜŘ ǾƻƭǳƳŜǎ ƻƴ 9ƎȅǇǘΣ άbƻǘƛȊŜƴ ǸōŜǊ ŘƛŜ ¦ƴƛǾŜǊǎƛǘŅts-Moschee al-!ȊƘŀǊέΣ 
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Goldziher had taken to defending Islam vociferously against those who charged it was 

fundamentally antithetical to scientific activity and scholarship. Hence, commenting here on 

the life of scholarship at al-!ȊƘŀǊΣ ƘŜ ǿǊƻǘŜΥ ά/ŜǊǘŀƛƴƭy, those who reproach Islam for being 

unfavorable to science do not know it or do it an injustice, for science is in the understanding 

of Muhammadans a fundamental component of belief and of the more noble nature of 

ƘǳƳŀƴƛǘȅΦ ΨaŜƴ ŀǊŜΩΣ ǎŀȅǎ ǘƘŜ ƭƛƴŜ ƻŦ aǳƘŀƳƳŀŘŀƴ ǘǊŀŘƛǘƛƻƴΣ ΨŜƛǘƘŜǊ ǎǘǳŘŜƴǘǎ ƻǊ ǘŜŀŎƘŜǊǎΦ 

²Ƙŀǘ ŘƻŜǎ ƴƻǘ ōŜƭƻƴƎ ǘƻ ŜƛǘƘŜǊ ŎŀǘŜƎƻǊȅ ƛǎ ŀ ƎƻƻŘ ŦƻǊ ƴƻǘƘƛƴƎ ƳŀƎƎƻǘΩΦ Lƴ ŦŀŎǘΣ 

Muhammadans consider science so altogether inseparable from their belief that in the 

history of the Arabs, the pre-Islamic perƛƻŘ ƛǎ ŘǳōōŜŘ ΨǘƘŜ ŜǇƻŎƘ ƻŦ ƛƎƴƻǊŀƴŎŜΩέΦ 9ōŜǊǎΣ 

Ägypten in Bild und Wort, Vol. II, 79 (p.296/94). 

2.13. ISLAM AS A UNIVERSAL MONOTHEISM 

For instance, Islam, as a universal monotheism, was capable of further purification; 

Christianity, an incarnationism, an inherently pagan remnant, was not. The religio-

bureaucratic consensus of Islamic Orthodoxy had succeeded, in the person of al-Ghazali, of 

bringing under one umbrella the religious elements required for an ultimate purification. The 

balancing of jurisprudence, dogmatics and mysticism made possible the emergence of that 

religious idealism and sincerity in both the conception of God and his worship required for 

an ultimate purification. However, because of its socio-ƘƛǎǘƻǊƛŎŀƭΣ ΨaŜŘƛŜǾŀƭΩ ƭƛƳƛǘŀǘƛƻƴǎΣ 

Orthodoxy had in the bureaucratic cum rhetorical accommodation and reified, ideological 

veiling of all cultural developments, denied itself a fully independent cognition and made of 

the sacred a worldly affair, leading to both cultural degeneration and religious 

degradation.(p.288). 

2.14. ISLAM AS A HISTORICIST, MODERNIST AND REFORMIST IMPETUS WITH 
FRIENDLY APPROACH 

{ŜŎƻƴŘΣ ǘƘŀǘ ƛǘ ǿŀǎΣ ƘŜƴŎŜΣ ǘƘƛǎ ƘƛǎǘƻǊƛŎƛǎǘΣ ƳƻŘŜǊƴƛǎǘ ŀƴŘ ǊŜŦƻǊƳƛǎǘ ƛƳǇŜǘǳǎ ƛƴ DƻƭŘȊƛƘŜǊΩǎ 

Islamicist workτif transplanted, much more socio-historically articulated than ever beforeτ

ǿƘƛŎƘ ǿƻǊƪŜŘ ōƻǘƘΣ ƻƴ ǘƘŜ ƻƴŜ ƘŀƴŘΣ ǘƻ ŎƻƴǎǘƛǘǳǘŜ ΨLǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘΩ ŀǎ ŀƴ ŀǳǘƻƴƻƳƻǳǎ 

discipline (and remained, though never univocally, a mainstay of its discourse until at least 

the war); but which also served, on the other, to define his particularly and especially 

ΨLǎƭŀƳŦǊŜǳƴŘƭƛŎƘΩ όLǎƭŀƳ-friendly)τin fact, with its monotheistic teleological purposes, 

though this was never made explicit, Islam-partisanτstance and standing in the field vis-à-

vis his colleagues (i.e. as ŎƻƴǎƛǎǘŜƴǘƭȅ ŀƴŘ ƛƴŦƭǳŜƴǘƛŀƭƭȅ ǊŜǇǊŜǎŜƴǘƛƴƎ ǘƘŜ ƭƛƴŜ ǘƘŀǘ ΨLǎƭŀƳΩ ŘƛŘ 

ƴƻǘ ǊŜǇǊŜǎŜƴǘ ŀƴȅ ŀƴǘƛǘƘŜǎƛǎ ƻŦ ΨaƻŘŜǊƴƛǘȅΩ ŀƴŘ ƳƻŘŜǊƴ ŘŜǾŜƭƻǇƳŜƴǘΣ ŀƴŘ ǘƘŀǘ ǿƘŀǘ 

obstacles its extant institutions/practices did pose in this regard were precisely historical and 

developmental in nature).215(P. 350). 

2.15. METHODOLOGICAL CONSIDERATIONS 

And, here, he emphasized that the great advance of Islamwissenschaft over the intervening 

had been fundamentally not only a product of the greater quantitative accumulation of 
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information, but of a methodological nature. The progress had resulted from the 

introduction of essentially two methodological perspectives from other sciences into the 

study of Islam: 

1. The Method of Historical Criticism, that has proven itself vis-à-vis the documents of other 

religions. In other words: one has come to understand that the traditional evidence 

(Zeugnisse) of the rise and development of Islam are subject to the same historical method 

of observation that modern science has taught us to apply, for instance, to the literary 

evidence of Ur-Christianity or to the oldest products of Rabbinical Judaism. 

2. The only in the last decade emerging Comparative Science of Religion, that has posited, 

for the rise and growth of the religious conceptions of humanity, universally valid ethno-

psychological (völkerpsychologische) perspectives, which we have come to make use of in 

comprehending the complicated phenomena of historical Islam.116(p.208). 

Lƴ ǎǇŜŀƪƛƴƎ ƻŦ ǘƘŜ ƳŜǘƘƻŘ ƻŦ ΨƘƛǎǘƻǊƛŎŀƭ ŎǊƛǘƛŎƛǎƳΩΣ DƻƭŘȊƛƘŜǊ ƳŀŘŜ explicit that the 

methodology used by the Tübingen School to study (and idealize) Christianity and by 

Wissenschaft des Judentums to study (and idealize) Judaism had now been adapted to the 

study of Islam. The aim of this method was precisely to place religious texts and conceptions 

and their development in the proper social, historical, cultural and political context, to show 

the dynamics both of their formation and reception. The same text could come to have a 

very different meaning and function in different places and times: it meant one thing before 

and another after its canonization. And, its meaning continued to shift thereafter with 

changes in the socio-cultural context and ultimately with the advent of critical historical 

scholarship itself. In his discussion of the second method, that of the comparative science of 

religion, Goldziher made clear the retention of his universalist historicist approach, 

developed in his work on Hebrew mythology, in the study of Islam. For, what this 

methodology tried to show was the way in which one could speak in a universal sense, 

across all ethnic divergence, of a primitive or (more) advanced religious consciousness. For 

instance, the same religion could manifest a relatively advanced religious imagination in one 

ethnic or historical context, but a more primitive one in another.(p.208). 

The great Hadrian Reland, to whom we owe the first scientific exposition of Islamic 

institutions, set out as the greatest recommendation for his text-book: he will explain the 

object of Ƙƛǎ ŘƛǎŎǳǎǎƛƻƴǎ άǳǘƛ ŘƻŎǘŜǳǊ ƛƴ ǘŜƳǇƭŜǎ Ŝǘ ǎŎƘƻƭƛǎ aǳƘŀƳƳŀŘƛŎƛǎέΣ ǘƘŀǘ ƛǎΣ άŀǎ ƛǘ ƛǎ 

ǘŀǳƎƘǘ ƛƴ aǳƘŀƳƳŀŘŀƴ ƘƻǳǎŜǎ ƻŦ ǿƻǊǎƘƛǇ όDƻǘǘŜǎƘŅǳǎŜǊƴύ ŀƴŘ ǎŎƘƻƻƭǎΦέ ²Ŝ ƳƻŘƛŦȅΣ ƻǊ 

ōŜǘǘŜǊ ǎŀƛŘΣ ƳŀƎƴƛŦȅ όōŜǊŜƛŎƘŜǊƴύ ǘƘƛǎ ǇǊƛƴŎƛǇƭŜ ŀƴŘ ǊŜǇǊŜǎŜƴǘ LǎƭŀƳ άŀǎ ƛǘ shows itself in its 

ŘŜǾŜƭƻǇƳŜƴǘ ŀƴŘ ƛǘǎ ƭƛǾŜ ŦƻǊƳŀǘƛƻƴΣ ŀǎ ƛǘ ƛǎ ƻǇŜǊŀǘƛǾŜ ƛƴ ǎƻŎƛŜǘȅ ŀƴŘ ƘƛǎǘƻǊȅέΦ мнл(p. 209-

210). 

bƻǘŜ ǘƘŜ ǿŀȅ ƛƴ ǿƘƛŎƘ DƻƭŘȊƛƘŜǊΩǎ ǎǘǊƛƪƛƴƎ ŦƻǊƳǳƭŀǘƛƻƴ ƻŦ ǘƘŜ ŘƛŦŦŜǊŜƴŎŜ ōŜǘǿŜŜƴ ǘƘŜ ƻƭŘ 

and new motto of the discipline pushes aside philology on one axis, but simultaneously 

deflects any native Muslim perspective that would disavow the great historical development 

and diversity, which is to say responsiveness, of Islam on another.  

DƻƭŘȊƛƘŜǊΩǎ ƳŜǘƘƻŘƻƭƻƎƛŎŀƭ ŀƴƛƳŀǘƛƻƴ ƻŦ LǎƭŀƳ ǘƘŜƴ ǿŀǎ ŀƛƳŜŘ ŀǘ ǊŜǎŎǳƛƴg it from 

ƘȅǇƻǎǘŀǘƛȊŀǘƛƻƴ όōƻǘƘ ƛƴǘŜǊƴŀƭ ŀƴŘ ŜȄǘŜǊƴŀƭύΦ ¢ŜƳǇƻǊŀƭƛȊŜŘΣ ΨLǎƭŀƳΩ ōŜŎŀƳŜ ŀ ǎǳōƧŜŎǘ ƻŦ 
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historical development and cultural diversity. But by querying the precise nature of this 

adaptability and pluralism, the analysis pointed to and was driven bȅ LǎƭŀƳΩǎ ŎŀǇŀŎƛǘȅ ŀƴŘ 

need for further serious change, reform and progress. In other words, DƻƭŘȊƛƘŜǊΩǎ ǿŀǎ ƴƻǘ 

only a historicist account but simultaneously a reformist critique of the Islamic heritage. 

His aim was its reformist idealization. It is to his reformist reading and historiography of the 

Islamic heritage that we now turn.(p. 210). 

 

It was in the context of such a re-reading and re-writing of the course of his life and 

scholarship that he penned the now oft-cited assessments of his own first live engagement 

with Islam in Damascus and Cairo. Recalling the intensity and intimacy of this first encounter 

in Damascus, he wrote: 

I in fact ensconced myself so deeply within the Muhammadan spirit during these weeks, 

that I became ultimately internally convinced of being myself a Muhammadan and 

discerningly discovered this to be perhaps the one and only religion capable, even in its 

doctrinal-official formation and formulation, of satisfying philosophical minds. My ideal 

was thus to raise Judaism to a comparable rational level. Islam, my experience taught me, 

may be the one and only religion in which superstition and pagan rudiments are scorned 

not through rationalism, but by orthodox teaching.121 

Writing of his experiences in Cairo, and as the first non-Muslim officially allowed to study at 

Al-!ȊƘŀǊΣ DƻƭŘȊƛƘŜǊΩǎ ƳŜƳƻǊȅ ǎŜǘǘƭŜŘ ƻƴ ƳǳŎƘ ǘƘŜ ǎŀƳŜ ǎŜƴǘƛƳŜƴǘΥ 

         άaȅ ǿŀȅ ƻŦ ǘƘƛƴƪƛƴƎ ƘŀŘ ŎƻƳŜ ǘƘǊƻǳƎƘ ŀƴŘ ǘƘǊƻǳƎƘ ǘƻ ŦƻŎǳǎ ƻƴ LǎƭŀƳΦ aȅ ǎȅƳǇŀǘƘƛŜǎ 

pulled me also subjectively in that direction. My monotheism I called Islam, and I did not 

ƭƛŜ ǿƘŜƴ L ǎŀƛŘ L ōŜƭƛŜǾŜ ƛƴ aǳƘŀƳƳŀŘΩǎ ǇǊƻǇƘŜǘƘƻƻŘΦ aȅ ŎƻǇȅ ƻŦ ǘƘŜ vǳǊΩŀƴ Ŏŀƴ ōŜŀǊ 

witness to how inwardly I came to devote myself to Islam. My teachers seriously awaited 

the moment of my open declaration.122(p. 211-212) 

And, on the face of them, the above citations seem clearly to problematize any such account 

from the start. For, Goldziher seems simply to have found his religious ideal in his living 

experience of the Muslim world. There is hardly any talk or inkling of a required critique or 

ǊŜŦƻǊƳ ƻŦ LǎƭŀƳ ƛƴ ǘƘŜǎŜ ǇŀǎǎŀƎŜǎΗ Lƴ ŦŀŎǘΣ DƻƭŘȊƛƘŜǊΩǎ ŘŜǎŎǊƛǇǘƛƻƴǎ ƻŦ LǎƭŀƳ ƛƴ 5ŀƳŀǎŎǳǎ ŀƴŘ 

Cairo serve actually also to jeopardize what has already been said about his having 

formulated his reformist project and its scholarly agenda first and foremost with respect to 

the Jewish heritage, in the context of his work on comparative mythology. For, in these 

passages, Goldziher claims that at the very time he was writing Der Mythos, during his 

Oriental trip, his ideal had become to raise Judaism to the religious level he had found in 

Islam!(p.212) 

But, I assure the reader that there is no such jeopardy, for the above citations, understood 

properly within the context of their writing, bear a great historical irony: they say almost the 

reverse of what they mean. What they mean historically is that Goldziher was now 

committed above all to the idealization of the Islamic heritage as the monotheistic 

tradition worthy of reformist purification. They do not say what one might presume on a 
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literal reading, namely, that Islam does not need any such reform or idealization. They say 

that Goldziher had now decisively turned from idealizing the Jewish tradition to reforming 

and idealizing the Islamic tradition. They do not say that his aim was to turn Judaism into 

LǎƭŀƳΦ Lƴ ŦŀŎǘΣ ǘƘŜǎŜ ǇŀǎǎŀƎŜǎ ǊŜǇǊŜǎŜƴǘ ƛŘŜŀƭƛȊŀǘƛƻƴǎΣ ōƻǘƘ ƛƴ ǘƘŜƛǊ ǇƻǊǘǊŀȅŀƭ ƻŦ DƻƭŘȊƛƘŜǊΩǎ 

understanding of Islam and its historical trajectory on the one hand, and of the in fact tenor 

of his vision and experience of Islam in the general period of his trip to the Orient on the 

other.(p.212). 

CƛǊǎǘΣ ǘƘŜ ¢ŀƎŜōǳŎƘΩǎ ƘŀƭƭƻǿŜŘ ŘŜǎŎǊƛǇǘƛƻƴ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ŜȄǇŜǊƛŜƴŎŜ ŀǎ ŀ ΨǾƛǊǘǳŀƭ aǳǎƭƛƳΩ in 

5ŀƳŀǎŎǳǎ ŀƴŘ /ŀƛǊƻΣ ƛƴ ǘŜǊƳǎ ƻŦ ΨƛƴǿŀǊŘ ŎƻƴǾƛŎǘƛƻƴΩΣ ŘƻŜǎƴΩǘ ƳŀǘŎƘ Ƙƛǎ ŘƛǊŜŎǘ ǊŜǇƻǊǘƛƴƎ ƻŦ Ƙƛǎ 

mind-set at the time in his Oriental Diary. In the latter, contemporary account, we get no 

reverential reveries about Islam but instead a cheeky impudence towards all social 

interlocutors, including, the frequent expression of the most genuine affection and 

friendshipespecially for them notwithstanding, Muslim ones. The reverential and righteous 

self-talk in the Oriental Diary is all about Prophetic Judaism, meaning Islam clearly did not at 

the time constitute for Goldziher the prime vector of his ownmost religio-critical concerns 

nor then the ideal basis for his envisioned reform.123(p. 212-213). 

Still, Goldziher unequivocally favored the Yahweh-idea bequeathed by the Jewish prophets 

to Judaism as, in conceptual constitution, of a higher sublimity and purity (from paganism) 

than the Allah-ƛŘŜŀ ŀǘ ǘƘŜ ŎǊǳȄ ƻŦ aǳƘŀƳƳŀŘΩǎ Ŏŀƭƭ ǘƻ LǎƭŀƳΦ IŜǊŜΣ ƛǘ ǿŀǎ tǊƻǇƘŜǘƛŎ WǳŘŀƛǎƳΣ 

which was envisioned as the model starting point: 

Only the Muhammadan Allah-idea is perhaps capable of competing with the sublimeness of 

the Yahweh-idea;ΧΧΦόǇ ΦнмоύΦ 

In fact, he said that his commitment to Prophetic Judaism had only been further 

ŎƻƴǎƻƭƛŘŀǘŜŘ ƛƴ Ƙƛǎ ŘŜŎƛǎƛƻƴ ǘƻ ŦƻŎǳǎ Ƙƛǎ ǎǘǳŘƛŜǎ ƻƴ LǎƭŀƳΗмнс IƻǿŜǾŜǊΣ ŀǎ LΩƳ ǎǳƎƎŜǎǘƛƴƎΣ ƘŜ 

also interpolated idealized lines about his experience of Islam to justify his turn now to the 

Islamic heritage as the means of his reformist project. I am not here in any way trying to 

deny the life-changing impact of his Oriental trip on Goldziher or the fact that it laid the 

foundations for his eventual emergence as the founder of Islamwissenschaft. In fact, he did 

ōŜŎƻƳŜ ŀ ΨǾƛǊǘǳŀƭ aǳǎƭƛƳΩ ƛƴ 5ŀƳŀǎŎǳǎ ŀƴŘ /ŀƛǊƻΣ ŀ ǇŀǊǘƛŎƛǇŀƴǘ-observer who passed on to 

his colleagues the desideratum of studying and taking part in Islam as a living phenomenon. 

What I am suggesting is that, ŀǎ ƻǇǇƻǎŜŘ ǘƻ ǘƘŜ ΨƛƴǿŀǊŘ ŎƻƴǾƛŎǘƛƻƴΩ ƻŦ ōŜƛƴƎ ŀ 

ΨaǳƘŀƳƳŀŘŀƴΩΣ ǘƘŜ ƳƻǊŜ ƭƛƪŜƭȅ ǎǘƻǊȅ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƛƴǘƛƳŀǘŜ ƛŘŜƴǘƛŦƛŎŀǘƛƻƴ ǿƛǘƘ LǎƭŀƳ ŀƴŘ 

Muslims during his Oriental trip was that of a comparative social and intellectual 

experience of an analogous, potential pure monotheistic system and society (p. 213). 

The balance of the evidence, accordingly leads to the following conclusions, which I ask the 

reader to take on faith until further elucidation in Part III, so that we may proceed to 

investigate the intellŜŎǘǳŀƭ ǘǊŀƧŜŎǘƻǊȅ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǎŎƘƻƭŀǊǎƘƛǇ ŀǎ ŀ ƳƻǾŜ ŦǊƻƳ ǘƘŜ ǊŜŦƻǊƳƛǎǘ 

idealization of the Jewish to the Islamic heritage. First, Prophetic Judaism remained for 

Goldziher at least his own most ideal starting point of all further critico-spiritual refinement 

to come, for the Jewish community sunk in Rabbinic Judaism from the inside, for the whole 

of humanity, as a light of universal monotheism, from the outside. Second, Islam presented 
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itself to Goldziher from early on and increasingly over time as a comparable and other path 

to the universal historical goal, provided it be understood that whether it be Judaism or 

Islam, their histories had for this purpose to become the subject not of any dominant or 

palliative emulation but precisely of a developmental historicist and reformist critique. Third, 

it was only the course of his grave frustrations in the Jewish community that convinced him 

Ƙƛǎ ǇǊƻǾƛŘŜƴǘƛŀƭ ǊƻƭŜ ŀƳƻƴƎǎǘ Ƙƛǎ ŦŜƭƭƻǿ WŜǿǎ ǿŀǎ ǘƻ ōŜ ƳƻǊŜ ǘƘŀǘ ƻŦ ŀ ΨƳŀǊǘȅǊΩ ǊŀǘƘŜǊ ǘƘŀƴ ŀ 

ΨǊŜŦƻǊƳŜǊΩ ŀƴŘ ǘƘŀǘ ǘƘŜ ǇǊƛƳe vector of his critical reformist scholarship was meant to be the 

Islamic heritage. His life-experiences moved him to live out and think through fully the 

universalist historicist monotheism he had projected from the outset (p.214). 

(AS IF the author of these passages  WANTS TO KEEP  GOLDZIHER AWAY FROM ISLAM ???? ) 

 

In this chapter, I examine the evidence for the other substantive riposte to taking the above 

cited passages from the Tagebuch at face-value, namely, to show that Goldziher arrived in 

his foundational work on Islamwissenschaft at a reformist historiography of the Islamic 

tradition.  That is, precisely because he did turn to the idealization of the Islamic heritage, he 

made it the subject of a reformist critique and historicization, as Baur had done with 

Christianity and Geiger and himself with Judaism. The reader will see that Goldziher 

produced a thoroughly developmental account of Islamic history which viewed it as 

changing and progressing though in a traditionalist, i.e. unconscious and still uncritical 

manner. He ǇǊƻƧŜŎǘŜŘ ŀ ƎǊŜŀǘ ŘƛŎƘƻǘƻƳȅ ōŜǘǿŜŜƴ aǳƘŀƳƳŀŘΩǎ ƳŜǎǎŀƎŜ ƛƴ ǘƘŜ vǳǊΩŀƴΣ ƻǊ 

originary Islam in general, and Orthodox Islam.(P.214-215). 

aǳƘŀƳƳŀŘΩǎ Ŏŀƭƭ ǘƻ LǎƭŀƳ ǿŀǎ ŀ ǘǊǳŜ ǇǊƻǇƘŜŎȅ ŀƴŘ ƻŦ Ǝƭƻōŀƭ ǎƛƎƴƛŦƛŎŀƴŎŜ ŀǎ ŀƴ ŜȄǇƭƛŎƛǘƭȅ 

universal monotheism. But, Goldziher also criticized the toll the historically necessary 

struggle of consolidating Islam and making it count in the world had taken on its religious 

ǎǇƛǊƛǘΦ ²Ŝ ǿƛƭƭ ǎŜŜ DƻƭŘȊƛƘŜǊ ŎǊƛǘƛŎƛȊŜ ǿƘŀǘ ƘŜ ǇƻǊǘǊŀȅŜŘ ŀǎ aǳƘŀƳƳŀŘΩǎ ŀƴǘƘǊƻǇƻƳƻǊǇƘƛǎm 

ŀƴŘ 9ŀǊƭȅ LǎƭŀƳΩǎ ǎƘƛŦǘ ƛƴ ŜƳǇƘŀǎƛǎ ŦǊƻƳ Ǉƛƻǳǎ ƳƻƴƻǘƘŜƛǎƳ ǘƻ ǘƘŜ ƛƴǘŜǊŜǎǘǎ ƻŦ !Ǌŀō ǎǘŀǘŜ 

aggrandizement.(P. 215). 

L ǿƛƭƭ ǘƘŜƴ ƳƻǾŜ ǘƻ ŘƛǎŎǳǎǎ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ LǎƭŀƳΩǎ /ŀƴƻƴƛŎŀƭΣ ǿƘƛŎƘ ƛǎ ǘƻ ǎŀȅΣ 

Orthodox formation, in which ideal elements were absorbed within a traditionalist 

ƳŜƴǘŀƭƛǘȅΦ !ƭǿŀȅǎ ƳƛƴŘŦǳƭ ƻŦ ǘƘŜ ΨƳŀǘŜǊƛŀƭƛǎǘΩ ŀƴŘ ŎǳƭǘǳǊŀƭ ǘǊŀŎƪΣ DƻƭŘȊƛƘŜǊ ŀǎǎƻŎƛŀǘŜŘ ǘƘƛǎ 

traditionalist consolidation of Islam with the triumph of the Medieval-style religio-

bureaucratic state in which religious law became deployed, as ideology rather than in a 

positive manner, to rationalize social and political prerogatives. Lǘ ǿŀǎ ǘƘƛǎ ΨhǊǘƘƻŘƻȄ LǎƭŀƳΩΣ 

both in its ideal possibilities (its universal, consensual openness and tolerance) and its still 

debilitating features (its traditionalist homogenization and uncritical accommodationism) 

that he made the subject of his reformist critique. He particularly threw into relief the so-

ŎŀƭƭŜŘ άŎƻƭƭŜŎǘƛǾƛǎǘέ ƻǊ άŎŀǘƘƻƭƛŎέ ŜǘƘƻǎ ƻŦ LǎƭŀƳƛŎ hǊǘƘƻŘƻȄȅΣ ǿƘƛŎƘ ƛƳǇŜƭƭŜŘ ƛǘ ǘƻ ǘƘŜ 

rationalization of extant social, cultural and religious mores and practices. His great 

example was the official Islamic sanction of the cult of saints, the veiled inclusion in 

Orthodoxy of vestigial paganism under the mantle of monotheism.127(p. 215). 
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Finally, he sought thereby to shine a light on the rationalizing and ideological role Islamic 

jurisprudence had played in the context of Orthodoxy, a critique that would become the 

beating heart of Islamicist discourse. To this day, authors like Maxime Rodinson, speak of 

LǎƭŀƳΩǎ ƛŘŜƻƭƻƎƛŎŀƭ ŦǳƴŎǘƛƻƴǎ ǿƛǘƘƻǳǘ ǉǳƛǘŜ ŎƻƳǇǊŜƘŜƴŘƛƴƎ ǘƘŜ ƭƛƴŜŀƎŜ ǘƻ ǿƘƛŎƘ ǘƘŜȅ ōŜƭƻƴƎΦ 

Lƴ ǘƘƛǎ ŎƘŀǇǘŜǊ ƻǳǊ ŦƻŎǳǎ ǿƛƭƭ ōŜ ƻƴ DƻƭŘȊƛƘŜǊΩǎ ƘƛǎǘƻǊƛƻƎǊŀǇƘȅ ŀƴŘ ŎǊƛǘƛǉǳŜ ƻŦ ǘƘŜ LǎƭŀƳƛŎ 

heritage. In the first chapter of Part III, we will follow GoldzihŜǊΩǎ ŜƴƎŀƎŜƳŜƴǘ ǿƛǘƘ ǘƘŜ 

LǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎǘǎ ƻŦ Ƙƛǎ ǘƛƳŜ ŀƴŘ Ƙƛǎ ǊŜŦƻǊƳƛǎǘ ŀŘǾƻŎŀŎȅ ŀƎŀƛƴǎǘ hǊǘƘƻŘƻȄ LǎƭŀƳΩǎ 

traditionalist and reified universalism of instead a historicist and critical one.(p. 215). 

9ȄŀŎǘƭȅ ǿƘŀǘ ƘƛǎǘƻǊƛŎŀƭ ǇƛŎǘǳǊŜ ƻŦ LǎƭŀƳΩǎ ǊƛǎŜ ŀƴŘ ƎǊƻǿǘƘ ŘƛŘ DƻƭŘȊƛƘŜǊΩǎ ŀǇǇƭƛŎŀǘƛƻƴ ƻŦ ǘƘŜ 

ŎǊƛǘƛŎŀƭ ŀƴŘ ŎƻƳǇŀǊŀǘƛǾŜ ƳŜǘƘƻŘƻƭƻƎƛŜǎ ōǊƛƴƎ ǘƻ ƭƛƎƘǘΚ DƻƭŘȊƛƘŜǊΩǎ ǳƴƛǾŜǊǎŀƭƛǎǘ ƘƛǎǘƻǊƛŎƛǎǘ 

ǎŎƘŜƳŀΣ ŀǎ LΩǾŜ ƴƻǘŜŘΣ ǿŀǎ ƳŜŀƴǘ ǇǊŜŎƛǎŜƭȅ ǘƻ ǇǊȅ ΨƳƻƴƻǘƘŜƛǎƳΩ ŦǊƻƳ ŀƴȅ ǎƛƴƎǳƭŀǊ 

ŀǎǎƻŎƛŀǘƛƻƴ ǿƛǘƘ ǘƘŜ Ψ{ŜƳƛǘŜǎΩΦ bƻǿΣ ǿŜΩƭƭ ǎŜe that he saw its rise in the case of Islam and 

ƎŜƴŜǊŀƭƭȅ ŀǎ ǇǊŜŎƛǎŜƭȅ ƴƻǘ ǊƻƻǘŜŘ ƛƴ ΨǘŜƴǘ ŀƴŘ ǘǊƛōŜΩΦмну hƴ ǘƘŜ WŜǿƛǎƘ ŦǊƻƴǘΣ ǿŜ ǎŀǿ ǘƘŀǘ 

Goldziher projected monotheism to have followed distinct mythological and pagan periods. 

The only thing remarkable about the Jews before the monotheistic turn had been that 

ǘƘŜȅΩŘ ōƻǊǊƻǿŜŘ ǘƘŜƛǊ ǇŀƎŀƴ ǊŜƭƛƎƛƻƴ ǊŀǘƘŜǊ ǘƘŀƴ ŘŜǾŜƭƻǇ ƛǘ ŦǊƻƳ ǘƘŜƛǊ ƻǿƴ ǎƻƭŀǊ ƳȅǘƘƻƭƻƎȅΦ 

But, Goldziher traced the emergence of monotheism amongst the Hebrews, when it did 

emerge, explicitly to rising national consciousness and specifically to this consciousness as it 

manifested itself in a centralized state. Now, as for the origins of Islam, Goldziher argued 

that the advent of monotheism among the Arabs, anything but an evocation of Arab tribal 

traditions and mores, had involved a process of cross-cultural amalgamation that meant 

exactly a protracted struggle against these and the pagan cults that sustained them. In this 

case, DƻƭŘȊƛƘŜǊ ǎŀǿ aǳƘŀƳƳŀŘΩǎ ƳƻƴƻǘƘŜƛǎǘƛŎ ƛƴǘŜǊǾŜƴǘƛƻƴ ŀǎ ƘŀǾƛƴƎ ǇƭŀȅŜŘ ŀ ǇƛǾotal 

role in Arab nationalization and state-formation. The means by which monotheism took 

Ǌƻƻǘ ƛƴ !Ǌŀō ǎƻƛƭΣ ƴŀƳŜƭȅ aǳƘŀƳƳŀŘΩǎ ƳƛƭƛǘŀǊȅ ǎǘŀǘŜΣ ƘŀŘ ƳŀŘŜ ƛǘ ŀ Ŏŀǘŀƭȅǎǘ ŦƻǊ ǘƘŜ ǇǊƻŎŜǎǎ 

that gradually over time, victory by victory, but in fact only after the pǊƻǇƘŜǘΩǎ ŘŜŀǘƘ ŀƴŘ 

even then with continuing grand divisions, had brought forth a concrete sense of Arab unity 

and nationality. In either situation, however, whether in the etiological or regulative sense, 

the infusion of a monotheistic ethos into social pǊŀŎǘƛŎŜ ǿŀǎΣ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊƪΣ ŀǎǎƻŎƛŀǘŜŘ 

with the disruption of purely tribal modes of cultural life and social organization.(p. 215-216) 

¢Ƙƛǎ ƳŜŀƴǘ ōƻǘƘ ǘȅǇŜǎ ƻŦ ǇƘƛƭƻƭƻƎƛŎŀƭ hǊƛŜƴǘŀƭƛǎƳ LΩǾŜ ŀƭƭǳŘŜŘ ǘƻΣ ǘƘŜ Ǿŀǎǘ ƳŀƧƻǊƛǘȅ ƻŦ 

grammatically and linguistically oriented philologists who mostly pored over and edited texts 

as well as the speculative philologists who sought out some broader, ethno-psychological 

essence from linguistic structures and genealogies to craft an often invidious type of 

historicism. These two groups were hardly generally on good terms: pedantry vs. synthesis, 

scholarship vs. presumption, these were the divisions within which the philological 

enterprise operated and within which its different camps looked at each other and 

themselves. Still, the two together kept the enterprise going by providing what was lacking 

ƛƴ ǘƘŜ ƻǘƘŜǊΦ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭ ƘƛǎǘƻǊƛŎƛǎǘ ŀƴŘ ǊŜƭƛƎƛƻ-comparative reading of Islamic sources 

exploded this enterprise by fusing scholarship and synthesis, form and content to produce a 

Kulturgeschichte (cultural history)132 of Islamic societies that sought to problematize the 

ǇǊŜǎŜƴǘ ƛƴ ǘŜǊƳǎ ƻŦ ǘƘŜ ŘƛŀƭŜŎǘƛŎŀƭ ǘŜƴǎƛƻƴǎ ƻŦ ǘƘŜ ǇŀǎǘΦ Lƴ ŦŀŎǘΣ DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ Ǝƻŀƭ ǿŀǎ ǘƘŜ 

critical fulfillment of the unrealized promise of this prophetic past.( p. 217). 
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DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ ǊƛǎŜ ƻŦ LǎƭŀƳ ǎŜǊǾŜǎ ŀǎ ŀƴ ƻǇŜƴƛƴƎ ŘŜƳƻƴǎǘǊŀǘƛƻƴ ƻŦ ǘƘƛǎ 

teleological as against essentialist history of socio-political, cultural and religious 

ǘǊŀƴǎŦƻǊƳŀǘƛƻƴ ǘƘŀǘ ƘŀŘ ƘŀŘ ƛǘǎ ǎŎƘŜƳŀǘƛŎ ƻǳǘƭƛƴŜ ŀƴŘ ΨǇǊƻǇƘŜǘƛŎΩ ǳƴŘŜǊƭƛƴƛƴƎ ŦƛǊǎǘ ŘŜŦƛƴŜŘ ƛƴ 

Der Mythos. First, in order to explain the birth and challenge of Islam, Goldziher drew a 

crucial distinction between the ideals of Muruwwa (pagan Arabia) and Din (Islam). The 

conflict and transition between the two serve not only to highlight again the fundamental 

importance of the dynamic processes of cross-cultural borrowing and struggle for his vision 

of historical and cultural progress, but to show definitively that the pre-Islamic culture of the 

Arabs was in no way proto-Islamic.(p. 217). 

DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ ǊƛǎŜ ƻŦ LǎƭŀƳ ǎŜǊǾŜǎ ŀǎ ŀƴ ƻǇŜƴƛƴƎ ŘŜƳƻƴǎǘǊŀǘƛƻƴ ƻŦ ǘƘƛǎ 

teleological as against essentialist history of socio-political, cultural and religious 

ǘǊŀƴǎŦƻǊƳŀǘƛƻƴ ǘƘŀǘ ƘŀŘ ƘŀŘ ƛǘǎ ǎŎƘŜƳŀǘƛŎ ƻǳǘƭƛƴŜ ŀƴŘ ΨǇǊƻǇƘŜǘƛŎΩ ǳƴŘŜǊƭƛƴƛƴƎ ŦƛǊǎǘ ŘŜŦƛƴŜŘ ƛƴ 

Der Mythos. First, in order to explain the birth and challenge of Islam, Goldziher drew a 

crucial distinction between the ideals of Muruwwa (pagan Arabia) and Din (Islam). The 

conflict and transition between the two serve not only to highlight again the fundamental 

importance of the dynamic processes of cross-cultural borrowing and struggle for his vision 

of historical and cultural progress, but to show definitively that the pre-Islamic culture of the 

Arabs was in no way proto-LǎƭŀƳƛŎΦ DƻƭŘȊƛƘŜǊΩǎ ŎƻƴŎƭǳǎƛƻƴǎ ƛƴ ǘƘƛǎ ƛƴǎǘŀƴŎŜ ǊŜǇǊŜǎŜƴǘŜŘ ŀ 

wave of scholarship including Robertson Smith and Wellhausen. He argued the ancient Arabs 

had been a disunited/polytheistic group of peoples given to hedonism, and driven above all 

by aǳǊǳǿǿŀΣ ƻǊ άǘǊƛōŀƭ ǾƛǊǘǳŜέΣ ŀ ǎŜǘ ƻŦ ǇŀƎŀƴ ƛŘŜŀƭǎ ŎŜƭŜōǊŀǘƛƴƎ ōǊŀǾŜǊȅ ŀƴŘ ƘŜǊƻƛǎƳ ƛƴ ǘƘŜ 

individual and sanctioning all that would bring glory and fame to the tribe and preserve its 

honor. But the ideal of Muruwwa lacked any broader ethical dimension or moral 

seriousness. Hence, it was in radical opposition to it and extant Arab cultural practices 

dominated by it, that Muhammad, relying largely on the penetrating impact of and eclectic 

encounter with Judaism and Christianity, Zoroastrianism too as Goldizher later argued, 

introduced the ideal of Din, of religious and moral duty. Instead of tribal glory and fame as 

associated with and sanctioned by rival tribal deities, Muhammad demanded charity and 

submission to the one God: ultimate and inexorable moral judgment and responsibility 

were in fact the fount for him of his undivided and exact monotheism. Hence, as mediated 

by the influence of the more advanced post-pagan civilizations of the Near East, the advent 

of Islam too bore witness to the universal march of history. Against a tribal and pagan Arab 

reality there came forth a new monotheistic ideal and eventually, alongside it, a more 

socially and politically unified Arabian nationality, associated, in other words, with a 

centralized extra-tribal state.133 ( p. 217). 

Second, however, Goldziher in this context as well remained as much an enemy of any mere 

and reductive assimilation as in Der Mythos. Especially in his later Lectures on Islam (1910), 

Goldziher addressed directly the eclectic variety and borrowed status of the sources of 

aǳƘŀƳƳŀŘΩǎ ƳŜǎǎŀƎŜ (p. 217). 

To put it the other way around, the call to Islam was of such great historical consequence, 

not only because as a serious practical innovation in the direction of universal monotheism it 

marked a new historical departure. But, by the same token, the limited cultural horizons 
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Early Islam could only confront and broaden by understanding and implicating itself in terms 

of, also opened to it the historical possibility of a more perfect spiritual and cultural 

statement to come. Consider, accordingly, the transition in the following passages: 

Before us stands the powerful historical effect of the call to Islam; first of all, the effect on 

ǘƘŜ ƛƳƳŜŘƛŀǘŜ ŎƛǊŎƭŜ ǘƻ ǿƘƻƳ aǳƘŀƳƳŀŘΩǎ ƳŜǎǎŀƎŜ ǿŀǎ ŀŎǘǳŀƭƭȅ ŘƛǊŜŎǘŜŘΦ ¢Ƙe lack in 

originality is outweighed by the fact that this teaching, for the first time, was through 

aǳƘŀƳƳŀŘ ǿƛǘƘ ŀ ǊŜŎǊǳƛǘŜǊΩǎ ǇŜǊǎŜǾŜǊŀƴŎŜ όǿŜǊōŜƴŘŜǊ !ǳǎŘŀǳŜǊύ ǇǊƻŎƭŀƛƳŜŘ ŀǎ ǘƘŜ ƛƴƴŜǊ 

interest of everyone (Gesamtheit) and with self-sacrificing persistence set against the self-

satisfied mockery of the masses. For no historical effect had connected itself to the silent 

protest, to the pious-minded men before Muhammad, who more through their life than 

through their word had risen against the pagan-Arab way of life. We do not know of what 

ǘƘŜ ƳŜǎǎŀƎŜ ƻŦ ŀ YƘņƭƛŘ ōΦ {ƛƴņƴ ŎƻƴǎƛǎǘŜŘΣ ƻŦ ǘƘŜ ǇǊƻǇƘŜǘΣ ΨǿƘƻǎŜ ǇŜƻǇƭŜ ŀƭƭƻǿŜŘ ƘƛƳ ǘƻ ōŜ 

ƭƻǎǘΦΩ ¢ƘŜ ŦƛǊǎǘ ƘƛǎǘƻǊƛŎŀƭƭȅ ŜŦŦŜŎǘƛǾŜ ǊŜŦƻǊƳŜǊ ƻŦ ǘƘŜ !Ǌŀōǎ ƛǎ ǇǊŜŎƛǎŜƭȅ aǳƘŀƳƳŀŘΦ ¢ƘŜǊŜƛƴ 

lies his originality (Originalität), notwithstanding the less than original (ursprünglich) content 

of his message.134 

LŦ ǿŜ ŀǊŜ ŀōƭŜ ǘƻ Ŏŀƭƭ ǎƻƳŜǘƘƛƴƎ ƛƴ aǳƘŀƳƳŀŘΩǎ ǊŜƭƛƎƛƻǳǎ ŎǊŜŀǘƛƻƴ ƻǊƛƎƛƴŀƭΣ ŀŎǘǳŀƭƭȅ ǘƘŜƴ ƛǘ ƛǎ 

the negative side of his proclamations. They had to do way with all the barbaric horror of 

Arab paganism in worship and society, in family life and in world viewτwith the jahiliyya, 

barbarism, as he in antithesis to Islam designated it.135 

According to an Islamic tradition that grasps his career correctly, he [Muhammad] is said in 

the TƻǊŀƘ ǘƻ ŎŀǊǊȅ ǘƘŜ ŜǇƛǘƘŜǘΣ άǘƘŜ ǇǊƻǇƘŜǘ ƻŦ ǎǘǊǳƎƎƭŜ ŀƴŘ ƻŦ ǿŀǊΦέ ¢ƘŜ ŎƛǊŎǳƳǎǘŀƴŎŜǎ ƻŦ 

society, to affect which he felt to be the work chosen for him by God, were such that he 

ŎƻǳƭŘ ƴƻǘ ōƭƛǘƘŜƭȅ ǎǿŀȅ ƘƛƳǎŜƭŦ ǿƛǘƘ ǘƘŜ ƎǳŀǊŀƴǘŜŜΥ Ψ!ƭƭŀƘ ǿƛƭƭ ŦƛƎƘǘ ŦƻǊ ȅƻǳΣ ōǳt you may 

ŎŀƭƳƭȅ ƪŜŜǇ ǎƛƭŜƴǘΦΩ IŜ ƘŀŘ ǘƻ Ǉŀǎǎ ŀƴ ŀƭƭ ǘƻƻ ƳŀǘŜǊƛŀƭ ŜŀǊǘƘƭȅ ǎǘǊǳƎƎƭŜΣ ǎƻ ŀǎ ǘƻ ǇǊƻǾƛŘŜ 

acknowledgment for his message, and that much more, for its dominion. And this all too 

material earthly struggle was the legacy he bequeathed to his successors. Peace was to him 

no advantage.136 

In these passages, Goldziher positions Muhammad moving between historical cum cultural 

possibility and necessity. Hence, Goldziher did not moralize about not, on the other hand, 

look away from the conditions within which early Islam consolidated itself. aǳƘŀƳƳŀŘΩǎ 

establishment of Islam meant, a la Goldziher, the creation for the first time in a concrete 

sense of the ideal of universal monotheism, namely, the promise of a deeper spirituality, 

undivided moral responsibility and with it genuine social solidarity. But, it came in an 

Arabian society steeped in tribal loyalties and warfare; ergo, it meant and required actual 

warfare. And, Goldziher remained unblinking about what he took to be the moral, religious 

and sociopolitical repercussions of this warfare for the early development of Islam and the 

ŦƛǊǎǘ LǎƭŀƳƛŎ ǎƻŎƛŜǘȅΦ CƛǊǎǘΣ bǀƭŘŜƪŜΩǎ ŎƭŀǎǎƛŎ aŜŎŎŀκaŜŘƛƴŀ ŘƛǾƛǎƛƻƴ ƻŦ ǘƘŜ vǳǊΩŀƴΩǎ ǎǳǊŀǎ ǘƻ 

ŀǊƎǳŜ ǘƘŜ ƎǊŜŀǘ ǊŜƭƛƎƛƻǳǎ ŦŜǊǾƻǊ ƻŦ aǳƘŀƳƳŀŘΩǎ ǿŀǊƴƛƴƎǎ ƻŦ ŀǇƻŎŀƭȅǇǘƛŎ ŀŎŎƻǳƴǘŀbility in 

the Meccanese revelations had been largely muted as the prophet in Medina turned to 

ŘƛǊŜŎǘƛƴƎ ŀƴŘ ƻǊŘŜǊƛƴƎ ǘƘŜ ŀŦŦŀƛǊǎ ƻŦ ǘƘŜ ŎƻƳƳǳƴƛǘȅ ŀƴŘ ǎǘŀǘŜΦ ΨLǎƭŀƳΩΣ ƘŜƴŎŜΣ ŀŘŘǊŜǎǎŜŘ ƴƻǘ 

just the ultimate and earlier dominant concerns of piety and socio-ethical obligation, but 

became the institutional means of detailing everyday matters (taxes, warfare) of quite 
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worldly character sufficiency. Second, Goldziher believed that the changeover from 

apocalyptic prophet to scheming statesman of power and war had introduced many an 

ǳƴƘŀǇǇȅ ǘǳǊƴ ƛƴ aǳƘŀƳƳŀŘΩǎ ŎƘŀǊŀŎǘŜǊΦ But, third, crucially, he concluded that the 

ǘǊŀƴǎŦƻǊƳŀǘƛƻƴ ƘŀŘ ŜǾŜƴ ŦƻǳƴŘ ƛǘǎ ǿŀȅ ƛƴǘƻ aǳƘŀƳƳŀŘΩǎ ǊŜǾŜƭŀǘƛƻƴǎ ŀƴŘ ǎǳƭƭƛŜŘ Ƙƛǎ 

conception of the one and only God: Allah, who so often elsewhere in the vǳǊΩŀƴ ŦŜŀǘǳǊŜŘ ŀǎ 

a God of mercy, appeared in this vein a God of war and could even be portrayed and 

presumed a schemer of strong cunning against the enemies of Islam! (p.217-219) 

Nonetheless, the necessity of this Historical course did the opposite of diminish the 

awesome world-historical gravity for him of this consolidation of the call to Islam, the first 

socio-historical implementation of universal monotheism. 

Йвм ШЮϺ ̪ дϗТ ϢϼмϼЎ ϜϺк ϼϝЂвЮϜ с϶тϼϝϦЮϜ ϸЦ ϤЯЛТ ЀЪК ШЮϺ ЬтЯЧϦЮ ϣтϠϺϝϮЮϜ ϣт϶тϼϝϦЮϜ ϣтвЮϝЛЮϜ ϣЛϚϜϼЮϜ йЮ дв ϜϺк 

ϸтАмϦЮϜ ϢмКϸЯЮ пЮϖ аыЂшϜ ̪ мкм Ьмϒ ϺтУжϦ сКϝвϦϮϜ с϶тϼϝϦ ϸтϲмϦЯЮ ЬвϝІЮϜ. 

(p. 220).  

!ǘ ǘƘŜ ǎŀƳŜ ǘƛƳŜΣ DƻƭŘȊƛƘŜǊ ƳŀŘŜ ŎƭŜŀǊ ǎǳŎƘ ŀƴǘƘǊƻǇƻƳƻǊǇƘƛŎ ǘŜƴŘŜƴŎƛŜǎ ƛƴ aǳƘŀƳƳŀŘΩǎ 

revelations remained nonetheless quite liable to exegetical interpretation from the 

ǎǘŀƴŘǇƻƛƴǘ ƻŦ ŀ ƳƻǊŜ ƛŘŜŀƭ ŀƴŘ ǇǳǊŜ ƳƻƴƻǘƘŜƛǎƳ ǳƴŘŜǊƭȅƛƴƎ ǘƘŜ Ψ!ƭƭŀƘ-concept of God. In 

ǘƘƛǎ ƎǳƛǎŜΣ !ƭƭŀƘΩǎ ǎŎƘŜƳƛƴƎ ǊŜǾŜŀƭŜŘ ƛǘǎŜƭŦ ŀǎ ǘƘŜ ǎŜƭŦ-defeating self-deception of the 

unbelievers who by their cunning only conned themselves.137 Later in the Lecturesτthe 

ǘƘƛǊŘ ƭŜŎǘǳǊŜ ƻƴ άŘƻƎƳŀǘƛŎ ŘŜǾŜƭƻǇƳŜƴǘǎέτGoldziher further conjectured that the tendency 

ƻŦ ǘƘŜ vǳǊΩŀƴƛŎ ǊŜǾŜƭŀǘƛƻƴǎ ǘƻ ǎƘƛŦǘ ŦǊƻƳ ƻǇǇƻǎŜŘ ǎǘŀƴŘǇƻƛƴǘǎ ǘƘŀǘ ǿŜǊŜ ƴƻǘ ŘƻƎƳŀǘƛŎŀƭƭȅ 

ŦƻǊƳǳƭŀǘŜŘ ōǳǘ ŜƳǇƘŀǎƛȊŜŘ ƻƴ ǘƘŜ ƻƴŜ ƘŀƴŘ DƻŘΩǎ deterministic omnipotence over all, on 

the other, individual free-will as required for genuine moral responsibility, was also to be 

ŀƴŀƭȅȊŜŘ ƛƴ ǘŜǊƳǎ ƻŦ ǘƘŜ aŜŎŎŀκaŜŘƛƴŀ ŘƛŎƘƻǘƻƳȅΦ ¢ƘŜ aŜŎŎŀƴŜǎŜ ǇǊƻǇƘŜǘΩǎ ƛƴǎƛǎǘŜƴŎŜ ƻƴ 

inexorable religio-moral choice and consequence had been displaced by the Medinese 

ǇƻƭƛǘƛŎƛŀƴΩǎ ǇǊƻƳƻǘƛƻƴ ƻŦ ǘƘŜ ŀƭƭ-determining providential hand of the one God. In all of this, 

DƻƭŘȊƛƘŜǊ ŜȅŜŘ ŀ Ŏƻƴǘƛƴǳƛǘȅ ōŜǘǿŜŜƴ ǘƘŜ ǇǊƻǇƘŜǘΩǎ aŜŘƛƴŜǎŜ ǘǳǊƴ ŀƴŘ ǘƘŜ ŜǎǘŀōƭƛǎƘƳŜƴǘ ƻŦ 

the authoritarian state tradition into the Islamic polity by the Umayyads, who explicitly 

sanctioned the deterministic point of view as a theological bulwark of extant political 

authority, namely, in its capacity for branding moral resistance as in fact opposition to the 

will of God.138 Thus, Goldziher diverged definitively from the account of Early Islam in 

Islamic tradition to argue the advent of the Umayyad caliphate had been not a deviation 

ŦǊƻƳ ǘƘŜ ǇŀǘƘ ǎŜǘ ƻǳǘ ōȅ ǘƘŜ ǇǊƻǇƘŜǘ ŀƴŘ Ƙƛǎ ŦƻǳǊ ΨǊƛƎƘǘƭȅ ƎǳƛŘŜŘΩ όǊŀǎƘƛŘǳƴύ ŎŀƭƛǇƘǎ 

(successors), but, rather in fact a culmination of the political institutionalization of Islam 

undertaken by Muhammad from Medina onwards. The Umayyads, Goldziher argued, had 

been precisely proponents rather than, as the later Islamic appraisal of them suggested, 

ŜƴŜƳƛŜǎ ƻŦ LǎƭŀƳΦ Lǘ ƛǎ Ƨǳǎǘ ǘƘŀǘ ΨLǎƭŀƳΩ ǎƛƎƴƛŦƛŜŘ ŦƻǊ ǘƘŜƳ ǘƘŜ ǳƴƛŦƛŜŘ ŀƴŘ ŜȄǇŀƴŘƛƴƎ 

sovereignty of the Arab race, and so the protection of the Islamic/Arab state from any and all 

religio-political schism and fragmentation.139 In other words, in the necessary historico-

ŎǳƭǘǳǊŀƭ ŎƻǳǊǎŜ ƻŦ ƛǘǎ ƻǊƛƎƛƴŀƭ ŎƻƴǎƻƭƛŘŀǘƛƻƴ ŀƴŘ ŘŜǾŜƭƻǇƳŜƴǘΣ ΨLǎƭŀƳΩΣ ŀǎ ŀ ǳƴƛǾŜǊǎŀƭ ŜǘƘƛŎŀƭ 

monotheism countering tribal religion, mores and identity, had brokered and yielded to a 

unified Arab consciousness and nationality and become accordingly eventually inseparable 

ŦǊƻƳ ǘƘŜ ŦŀǘŜ ƻŦ ǘƘŜ !Ǌŀō ΨLǎƭŀƳƛŎΩ ŜƳǇƛǊŜΦ  (P. 219-220). 
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Hence, Goldziher viewed the institutionalization, meaning also politicization, of Islam 

embarked on by Muhammad in Medina as both existentially indispensable but as having also 

in large part sapped its ethical dimension and saddled it with anthropomorphic vestiges. 

Nonetheless, the necessity of this Historical courseτthe reader should here think back to 

.ŀǳǊΩǎ ŀƭǘƻƎŜǘƘŜǊ ŎƻƳǇŀǊŀōƭŜ ŜȄǇƭŀƴŀǘƛƻƴ ƻŦ WŜǎǳǎΩǎ ŀssumption of Messiahshipτdid the 

opposite of diminish the awesome world-historical gravity for him of this consolidation of 

the call to Islam, the first socio-historical implementation of universal monotheism. The 

reader will remember that the Jewish prophets who originated this idea were unable to 

make of it a practical, ongoing concern.140 Not only was Goldziher, in the running 

disputations amongst the Islamicists on the subject, one of those who stressed the universal 

ǎŎƻǇŜ ƻŦ ǘƘŜ ǇǊƻǇƘŜǘΩǎ ƳŜǎǎŀƎŜ ŜǾŜƴ and in fact especially in Mecca.141 As I have already 

ǎǳƎƎŜǎǘŜŘΣ LǎƭŀƳ ŘƛŘ ƴƻǘ ōŜŎƻƳŜ ǘƘŜ ǇǊƛƳŀǊȅ ŦƻŎǳǎ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǎŎƘƻƭŀǊǎƘƛǇ ǘƘǊƻǳƎƘ ǘƘŜ 

муулΩǎ ŀƴŘ ŘŜŎƛǎƛǾŜƭȅ ǘƘŜǊŜŀŦǘŜǊΣ ǿƛǘƘƻǳǘ ŀƭǎƻ ōŜŎƻƳƛƴƎ ǘƘŜ ǇǊƛƳŀǊȅ ǾŜƘƛŎƭŜ ƻŦ ŀǊǘƛŎǳƭŀǘƛƴƎ 

his notion of the religious ideal as a teleological process of critical realization culminating 

IƛǎǘƻǊȅΦ DƻƭŘȊƛƘŜǊΩǎ ŎƘŀǊŀŎǘŜǊƛȊŀǘƛƻƴ ƻŦ ǇǊƻǇƘŜǘƛŎ LǎƭŀƳ ǿŀǎ ǘƘǳǎ ŀ ŎŀǎŜ ƛƴ Ǉƻƛƴǘ ƻŦ ǎǳŎƘ 

Historical progress, whose course moved in a constant tension and shift in any historical 

situation between the original and the exemplary, between, on the one hand, the material 

and cultural possibilities and prerequisites and, on the other, the religiously prophetic and 

regulative ideal.(p.220). 

DƻƭŘȊƛƘŜǊΩǎ ŘƛŀƭŜŎǘƛŎ ŀŦŦƛǊƳŀǘƛƻƴ ŀƴŘ ŎǊƛǘƛǉǳŜ ƻf Muhammad was certainly not read as such 

by Said: the subject actually provided the sole occasion on which he made a substantive 

criticism of Goldziher in Orientalism. It will again be instructive to conclude our discussion of 

DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ 9ŀǊƭȅ Islam by gauging what this criticism in fact served to reveal 

about the origins and trajectory of what Said mythologized as the eternalized, ugly designs 

ƻƴ LǎƭŀƳ ƻŦ ΨLǎƭŀƳƛŎ hǊƛŜƴǘŀƭƛǎƳΩΦ {ŀƛŘ ǳǎŜŘ ²ŀŀǊŘŜƴōǳǊƎΩǎ [ΩLǎƭŀƳ Řŀƴǎ ƭŜ ƳƛǊƻƛǊ ŘŜ 

ƭΩhŎŎƛŘŜƴǘ όLǎƭŀƳ ƛƴ ǘƘŜ aƛǊǊƻǊ ƻŦ ǘƘŜ hŎŎƛŘŜƴǘύ ǘƻ ŀǊƎǳŜ ǘƘŀǘ άLƎƴŀȊ DƻƭŘȊƛƘŜǊΩǎ ŀǇǇǊŜŎƛŀǘƛƻƴ 

ƻŦ LǎƭŀƳΩǎ ǘƻƭŜǊŀƴŎŜ ǘƻǿŀǊŘǎ ƻǘƘŜǊ ǊŜƭƛƎƛƻƴǎ ǿŀǎ ǳƴŘŜǊŎǳǘ ōȅ Ƙƛǎ ŘƛǎƭƛƪŜ ƻŦ aǳƘŀƳƳŀŘΩǎ 

ŀƴǘƘǊƻǇƻƳƻǊǇƘƛǎƳǎ ŀƴŘ LǎƭŀƳΩǎ ǘƻƻ-ŜȄǘŜǊƛƻǊ ǘƘŜƻƭƻƎȅ ŀƴŘ ƧǳǊƛǎǇǊǳŘŜƴŎŜέΦ ¢Ƙŀǘ ŀƭǎƻ ƳŜŀƴǘ 

thŀǘ {ŀƛŘ ǘƻƻƪ DƻƭŘȊƛƘŜǊ ǘƻ ōŜΣ ƻŦ ²ŀŀǊŘŜƴōǳǊƎΩǎ ŦƛǾŜ hǊƛŜƴǘŀƭƛǎǘ ǎǳōƧŜŎǘǎΣ ŀƳƻƴƎǎǘ ǘƘŜ ŦƻǳǊ 

Ƴƻǎǘ ƻŦŦŜƴǎƛǾŜ ǿƘƻ ƘŀŘ ǇǊƻŘǳŎŜŘ ƴƻǘ ƻƴƭȅ ŀ άƘƛƎƘƭȅ ǘŜƴŘŜƴǘƛƻǳǎέΣ ōǳǘ ŀƴ άŜǾŜƴ ƘƻǎǘƛƭŜέ 

άǾƛǎƛƻƴ ƻŦ LǎƭŀƳέΦ IŜ ǿŀǎ ǿƛǘƘ {ƴƻǳŎƪΣ .ŜŎƪŜǊ ŀƴŘ aŀŎŘƻƴŀƭŘΦ hƴƭȅ ǘƘŜ ƳƻǊŜ ǘƻǊtured, 

ǎȅƳǇŀǘƘŜǘƛŎ ǎƻǳƭΣ aŀǎǎƛƎƴƻƴΣ ƛƴ ŦŀŎǘ ǘƘŜ ƘŜǊƻ ƻŦ ²ŀŀǊŘŜƴōǳǊƎΩǎ ōƻƻƪ ŦƻǊ Ƙƛǎ ŜǎǎŜƴǘƛŀƭƛǎǘ 

phenomenology of Islam, was singled out for his greater sensitivity. But, Said approved of 

²ŀŀǊŘŜƴōǳǊƎΩǎ ƳƛǊǊƻǊ ƳŜǘŀǇƘƻǊ ŀƴŘ ŀǊƎǳŜŘ ǘƘŀǘ ŀƭƭŦƛǾŜ hǊƛŜƴǘŀƭƛǎǘǎ Ƙŀd each conjured up 

άLǎƭŀƳ ŀǎ ŀ ǊŜŦƭŜŎǘƛƻƴ ƻŦ Ƙƛǎ ƻǿƴ ŎƘƻǎŜƴ ǿŜŀƪƴŜǎǎέΦмпн Lƴ DƻƭŘȊƛƘŜǊΩǎ ŎŀǎŜΣ ǘƘŜ ΨŎƘƻǎŜƴ 

ǿŜŀƪƴŜǎǎΩ {ŀƛŘ ƘŀŘ ŘŜǊƛǾƛƴƎ Ƙƛǎ ΨƘƻǎǘƛƭŜ Ǿƛǎƛƻƴ ƻŦ LǎƭŀƳΩ ŦǊƻƳ ǿŀǎ ŀƴǘƘǊƻǇƻƳƻǊǇƘƛǎƳΣ 

namely, the penetration of the transcendent realm by worldly humŀƴ ŎƻƴŎŜǊƴǎΦ {ŀƛŘΩǎ ŀŘŘŜŘ 

ƭƛƴŜ ŀōƻǳǘ DƻƭŘȊƛƘŜǊΩǎ ŘƛǎƭƛƪŜΣ ōŜǎƛŘŜǎ aǳƘŀƳƳŀŘΩǎ ŀƴǘƘǊƻǇƻƳƻǊǇƘƛǎƳǎΣ ƻŦ ΨLǎƭŀƳΩǎ ǘƻƻ-

ŜȄǘŜǊƛƻǊ ǘƘŜƻƭƻƎȅ ŀƴŘ ƧǳǊƛǎǇǊǳŘŜƴŎŜΩΣ ǇƻƛƴǘŜŘ L ǘŀƪŜ ƛǘ ǘƻ ǘƘƛǎ ǎŀƳŜ ŀƭƭŜƎŜŘ LǎƭŀƳƛŎ ŘŜŦƛŎƛǘΦ (p. 

220 -221).     

??????  On this note, readers oŦ hǊƛŜƴǘŀƭƛǎƳ ǿƛƭƭ ǊŜƳŜƳōŜǊ {ŀƛŘΩǎ ŦŀƳƻǳǎ ŀǘǘŀŎƪ ƻƴ ǘƘŜ 

hǊƛŜƴǘŀƭƛǎǘ ǇŜƴŎƘŀƴǘ ŦƻǊ ǳǎŜ ƻŦ ǘƘŜ ǘŜǊƳ ΨaǳƘŀƳƳŀŘŀƴƛǎƳΩ ǘƻ ǊŜŦŜǊ ǘƻ ΨLǎƭŀƳΩΦ IŜ ǘƻƻƪ ƛǘ ŀǎ 

further demonstration of the Orientalist inability to allow Islam an internal trajectory of its 
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ƻǿƴΥ ΨhǊƛŜƴǘŀƭƛȊŜŘΩ LǎƭŀƳ ǿŀǎ ƭŜǎǎ ǘƘŀƴ ƛƴǘŜƭƭƛƎƛōƭŜ ƛƴ ƛǘǎ ƻǿƴ ǘŜǊƳǎΦ ¢ƘŜǊŜ ǿŜǊŜ ƴƻ ǿƻǊǊƛŜǎ 

then that Muslims in no way self-ƛŘŜƴǘƛŦƛŜŘ ŀǎ ΨaǳƘŀƳƳŀŘŀƴΩΦ CƻǊ ǘƘŜ ǇǳǊǇƻǎŜ ƻŦ ŀŘŜǉǳŀǘŜ 

ŎƻƎƴƛǘƛƻƴΣ ΨLǎƭŀƳΩ ƘŀŘ ǘƻ ōŜ ǊŜƴŘŜǊŜŘ ƛƴǘƻ ŀƴ ŜȄǘŜǊƴŀƭ ŦǊŀƳŜ ŀǾŀƛƭŀōƭŜ ŀƴŘ ƻǇŜǊŀǘƛǾŜ ƻnly for 

ǘƘŜ hǊƛŜƴǘŀƭƛǎǘΦ ΨaǳƘŀƳƳŀŘŀƴƛǎƳΩΣ ǿƘƛŎƘ ǎŜǊǾŜŘ ŀƭƭ ōǳǘ ǘƻ ŜǉǳŀǘŜ ǘƘŜ ǇǊƻǇƘŜǘ 

ΨaǳƘŀƳƳŀŘΩ ŀƴŘ Ƙƛǎ ŘƛǾƛƴŜ ƳŜǎǎŀƎŜ ƻŦ ΨLǎƭŀƳΩΣ ŎƭŜŀǊƭȅ ƘŜŀǊƪŜƴŜŘ ǘƻ ǘƘŜ ƳƻŘŜƭ ƻŦ /ƘǊƛǎǘΩǎ 

eponymous centrality in Christianity. And, the circle was closed. For, this comparative 

designation had been originally conceived in Medieval Christendom as a ploy to expose Islam 

ŀǎ ǘƘŜ ŦŀƭǎŜ ǇǊƻǇƘŜŎȅ ƻŦ ŀ ŦŀƭǎŜ ǇǊƻǇƘŜǘΦ Lƴ ƻǘƘŜǊ ǿƻǊŘǎΣ ǘƘŜ ƳƻǊŜ ΨŀŘŜǉǳŀǘŜΩ ŜȄǘŜǊƴŀƭ 

ǾƻŎŀōǳƭŀǊȅ ƻŦ ǘƘŜ hǊƛŜƴǘŀƭƛǎǘ ǿŀǎ ŀǘ ƛǘǎ ōŀǎŜ ŀ ōƭƛƴƪŜǊŜŘ ƳŜŘƛŜǾŀƭƛǎƳΦΨaǳƘŀƳƳŀŘŀƴƛǎƳΩ 

ŎƻƳǇŀǊŜŘ ǘƻ Ψ/ƘǊƛǎǘƛŀƴƛǘȅΩ ǇǊƻǾŜŘ ΨLǎƭŀƳΩ ŀ ǊŜƭƛƎƛƻƴ ƻŦ ǘƘƛǎ ǿƻǊƭŘΦ Lǘ ǿŀǎ ƴƻǘ ŘƛŦŦƛŎǳƭǘ ǘƘŜƴ ǘƻ 

ƭƻŎŀǘŜ DƻƭŘȊƛƘŜǊ ƛƴ ǘƘƛǎ ŎƛǊŎƭŜΦ IŜ ǿŀǎ ŎŜǊǘŀƛƴƭȅ ƴƻǘ ŎƘŀǊȅ ƻŦ ǘƘŜ ǘŜǊƳ ΨaǳƘŀƳƳŀŘŀƴΩΣ ǳǎŜŘ ƛǘ 

casually to speak of Islam in his works and in the Tagebuch in addition to employing it for the 

title of his magnum opus. He did criticize the kind of anthropomorphism he took the prophet 

ƻŦ LǎƭŀƳ ǘƻ ƘŀǾŜ ƛƴǘǊƻŘǳŎŜŘ ƛƴǘƻ Ƙƛǎ Ǿƛǎƛƻƴ ƻŦ DƻŘ ƛƴ Ƙƛǎ ƭŀǘŜǊ ŎŀǊŜŜǊΦ IŜƴŎŜΣ ΨLǎƭŀƳΩ ǿŀǎ ŦƻǊ 

ƘƛƳ ΨaǳƘŀƳƳŀŘŀƴΩ ŀƴŘ ǘƘat was the problem.???????????(p.221). 

2.16. MUHAMMADANISM OF GOLDZIHER IS DIFFERENT 

Again though, it is easy to move in circles when one does not read but more presumes an 

ŀǳǘƘƻǊΦ Lǘ ǿƻǳƭŘ ōŜ ǎƛƭƭȅ ǘƻ ŀǊƎǳŜ ǘƘŀǘΣ ƛƴ ǳǎƛƴƎ ǘƘŜ ǘŜǊƳ ΨaǳƘŀƳƳŀŘŀƴΩΣ DƻƭŘȊƛƘŜǊ was not 

often simply following the scholarly conventions of his time. However, interpretively, the 

ǎƛǘǳŀǘƛƻƴ ƛǎ ŀƎŀƛƴ ǘƘŜ ǊŜǾŜǊǎŜ ƻŦ ǘƘŀǘ ǇǊƻƧŜŎǘŜŘ ōȅ {ŀƛŘ ŦƻǊ DƻƭŘȊƛƘŜǊ ǳǎŜŘ ΨaǳƘŀƳƳŀŘŀƴƛǎƳΩ 

to reverse the conventional valuations of his time. Goldziher did ǳǎŜ ΨaǳƘŀƳƳŀŘŀƴƛǎƳΩ ōȅ 

ŎƻƳǇŀǊƛǎƻƴ ǘƻ Ψ/ƘǊƛǎǘƛŀƴƛǘȅΩΣ ōǳǘ ǘƘŜƴ Ƙƛǎ Ǉƻƛƴǘ ǿŀǎ ǘƻ ŜƳǇƘŀǎƛȊŜ ǘƘŀǘ LǎƭŀƳ ǿŀǎ ŀ ǇǊƻǇƘŜǘƛŎ 

religion, the work of a self-consciously human prophet who understood himself as a mere 

messenger of God. Anthropomorphism in Islam was a historical abuse but a historicist 

necessity that had to be overcome through critical historicist reconstruction. It was not a 

pagan apotheosis and a regression into paganism as in the case of Christianity. When 

DƻƭŘȊƛƘŜǊ ǿǊƻǘŜ ΨaǳƘŀƳƳŀŘŀƴƛǎƳΩΣ ƘŜ ƳŜŀƴǘ ΨtǊƻǇƘŜǘƛǎƳΩ ŀǎ ŀƎŀƛƴǎǘ ΨLƴŎŀǊƴŀǘƛƻƴƛǎƳΩ(p. 

221).   

{ŀƛŘ ƳƛƎƘǘ ƘŀǾŜ ƭŜŀǊƴŜŘ ŀōƻǳǘ ǘƘƛǎ ŦǊƻƳ ²ŀŀǊŘŜƴōǳǊƎΩǎ ƻǿƴ ŘƛǎŎǳǎǎƛƻƴ ƻŦ DƻƭŘȊƛƘŜǊΩǎ 

critique of Muhammad. Waardenburg did not leave out the manner in which Goldziher had 

prefaced his criticism of Muhammad in the Lectures.144 There, Goldziher had made clear 

ǘƘŀǘΣ ȅŜǎΣ ƛǘ ǿŀǎ ǘǊǳŜ ǘƘŀǘ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭ ΨaǳƘŀƳƳŀŘΩΣ ǾǎΦ ǘƘŜ ǎŀƛƴǘƭȅ ƻƴŜ ƻŦ ǘǊŀŘƛǘƛƻƴΣ ŎƻǳƭŘ 

never provide Islam with a general ethical exemplar. But, the true historical Muhammad was 

actually a good deal ŎƭƻǎŜǊ ǘƻ ǘƘŜ ǇǊƻǇƘŜǘΩǎ ƻǿƴ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ ƘƛƳǎŜƭŦΣ Ƙƛǎ ǊƻƭŜ ŀƴŘ 

accordingly his prophetic intentions than the reverential idealization of him as fount of 

perfection in which 

Islamic tradition had over the centuries increasingly ensconced him. Goldziher took it from 

the evidence that the prophet had most probably been rather candidly aware of his mortal 

humanity, namely, the shortcomings it entailed and this precisely as against the ideal 

perfection afforded only by the one and only God revealed through ƘƛƳΦ Lƴ DƻƭŘȊƛƘŜǊΩǎ 



85 
 

presentation, Muhammad had himself been the first to act towards the prophetic 

ŘƛǎŀƳōƛƎǳŀǘƛƻƴ ƻŦ ǘƘŜ ǇǊƻǇƘŜǘΩǎ ǇŜǊǎƻƴ ŀƴŘ Ƙƛǎ ƳŜǎǎŀƎŜ ƻŦ ΨLǎƭŀƳΩΥ 

[In his conception of himself, Muhammad] is guide (Wegweiser), but not exemplar 

(Musterbild); the latter he is only in his hope in God and the last day and in his steady 

ŘŜǾƻǘƛƻƴΧLǘ ƛǎ ƳǳŎƘ ƳƻǊŜ ǘƘŜ ŎƻƴǎŎƛƻǳǎƴŜǎǎ ƻŦ Ƙƛǎ ƘǳƳŀƴ ǿŜŀƪƴŜǎǎŜǎ ǘƘŀǘ ǎŜŜƳǎ ǘƻ ƘŀǾŜ 

been honestly at work in him, and he wants to be understood by his believers as a man with 

all the defects of the ordinary mortal. His work was greater than his person. He did not feel 

himself to be a saint, and he does not want to be counted as such.145  (P. 221-222). 

2.17. MUHAMMAD IN THE EYES OF GOLDZIHER 

But, there is another passage that I find even more illuminating. It discussed whether 

Muhammad could really have borrowed so freely from Judaism, whether he was not worried 

about his own lack of originality. It was the only passage of the book that openly criticized 

Christianity, but by praƛǎƛƴƎ aǳƘŀƳƳŀŘΩǎ ōƻǊǊƻǿƛƴƎ ŀƴŘ ǘƘǳǎ ŘŜǾŀƭǳƛƴƎ ǘƘŜ ƻōǎŜǎǎƛƻƴ ǿƛǘƘ 

originality, it also subtly undercut the emotional underpinnings of the universal Jewish 

ƳƛǎǎƛƻƴΦ aǳƘŀƳƳŀŘΣ DŜƛƎŜǊ ǎŀƛŘΣ ǿŀǎ ŀ ǊŜŦƻǊƳŜǊ ŀƴŘ ǇŜǊŦŜŎǘŜǊ ƻŦ ǊŜƭƛƎƛƻƴΥ άƘŜ ŘŜǎƛǊŜŘ ƴƻ 

peculiarity, no new religion which should oppose all that had gone before; he sought rather 

ǘƻ ŜǎǘŀōƭƛǎƘ ƻƴŜ ŦƻǳƴŘŜŘ ƻƴ ǘƘŜ ŀƴŎƛŜƴǘ ŎǊŜŜŘǎ ǇǳǊƛŦƛŜŘ ŦǊƻƳ ƭŀǘŜǊ ŎƘŀƴƎŜǎ ŀƴŘ ŀŘŘƛǘƛƻƴǎΦέ 

Muhammad simply considered himself as having had bestowed on him the one revelation 

GoŘ ƘŀŘ ŘƛǎǇŜƴǎŜŘ ōŜŦƻǊŜΤ ΨǇǳǊƛŦƛŜŘΩ ŀƎǊŜŜƳŜƴǘ ǿƛǘƘ ŜŀǊƭƛŜǊ {ŎǊƛǇǘǳǊŜǎ ǿŀǎ Ƙƛǎ ƎƻŀƭΥ 

With regard to Judaism in particular Muhammad found no special difficulty. We have already 

ƻōǎŜǊǾŜŘ ǘƘŀǘ ƳǳŎƘ ƛƴ ƛǘ ŀŎŎƻǊŘŜŘ ǿƛǘƘ ǘƘŜ tǊƻǇƘŜǘΩǎ ǇƻŜǘƛŎ ǎǇƛǊƛǘΣ ŀƴŘ ǿƘƻ Ŏŀƴ ƴƻw assert 

ǘƘŀǘ ŀƴȅ ƻōƧŜŎǘƛƻƴ ǘƻ ŀƴ ŀƎǊŜŜƳŜƴǘ ǿƛǘƘ WǳŘŀƛǎƳ ǿƻǳƭŘ ƘŀǾŜ ōŜŜƴ ǊŀƛǎŜŘ ōȅ aǳƘŀƳƳŀŘΩǎ 

contemporaries? In those days people had not reached such a pitch of so-called 

enlightenment, as to consider the followers of one creed only as in the right, and to regard 

everything belonging to another belief as worthless; to restrict to Christians the elements 

common to humanity, and to condemn Judaism as crafty and lifeless (p. 157). 

2.18. MUHAMMAD AS HUMAN 

When Goldziher eventually came, as he promised he would, to discuss the later accretion, 

ǎǇŜŎƛŦƛŎŀƭƭȅ ƛƴ {ǳƴƴƛ ǘǊŀŘƛǘƛƻƴΣ ƻŦ ǊŜǾŜǊŜƴǘƛŀƭ ƴƻǘƛƻƴǎ ŀōƻǳǘ aǳƘŀƳƳŀŘΩǎ ǎƛƴƭŜǎǎƴŜǎǎΣ ƘŜ ŘƛŘ 

so in the context of what he took to be the truly unfortunate tendency and development in 

{ƘƛΨŀ LǎƭŀƳ ƻŦ ŀƴ ŀǳǘƘƻǊƛǘŀǊƛŀƴ ǎŜƳƛ-aǇƻǘƘŜƻǎƛǎ ƻŦ ǘƘŜ {ƘƛΨƛ LƳŀƳǎΦ DƻƭŘȊƛƘŜǊ ŀǊƎǳŜŘ ǘƘŀǘΣ 

amongst the Sunni, the excesses towards the sanctification of the prophets and thus 

especially of Muhammad, even his transformation in the popular mind into an altogether 

supernatural figure, were not as ƎǊŀǾŜΣ ŜǎǎŜƴǘƛŀƭƛǎǘ ƻǊ ƻōƭƛƎŀǘƻǊȅ ŀǎ ǿŀǎ ǘƘŜ ŎŀǎŜ ŦƻǊ {ƘƛΨƛ 

doctrine (p. 222)  

2.19. MUHAMMAD IN SUNNITE AND SHIITE TRADITIONS 
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¢ƘŜ ƭŀǘǘŜǊΩǎ άŜȄŀƎƎŜǊŀǘƛƻƴǎέΣ ƘŜ ǘƘƻǳƎƘǘΣ ǘƘǊŜǿ ŀƭƭ ǘƘŜ ŘƻƻǊǎ ƻǇŜƴ ǘƻ ǾŜǎǘƛƎƛŀƭ ǇŀƎŀƴƛǎƳΦ IŜ 

concluded that what idolizing of Muhammad had eventually crept into Sunni tradition had in 

ǇŀǊǘ ŎƻƳŜ ŀǎ ŀ ǊŜǎǳƭǘ ƻŦ ŎƻƳǇŜǘƛǘƛƻƴ ǿƛǘƘ {ƘƛΨƛ ŎƻƴŎŜǇǘƛƻƴǎΣ ƛΦŜΦ ŀǎ ŀ ƳŜŀƴǎ ƻŦ ƳŀƛƴǘŀƛƴƛƴƎ 

aǳƘŀƳƳŀŘΩǎ ǎǘŀǘǳǊŜ ŀƴŘ ŀǳǘƘƻǊƛǘȅΦ .ǳǘΣ ƛŦ ǿŜ Ƴŀȅ ƴƻǿ ƭŜŀǾŜ {ŀƛŘΣ DƻƭŘȊƛƘŜǊΩǎ ŘƛǎŎǳǎǎƛƻƴ ƻŦ 

the gap between tƘŜ ǇǊƻǇƘŜǘΩǎ Ŏŀƭƭ ǘƻ LǎƭŀƳ ŀƴŘ ǘƘŜ ƭŀǘŜǊ ǊŜŎŜǇǘƛƻƴ ƻŦ Ƙƛǎ ŎŀǊŜŜǊ ƛƴ LǎƭŀƳƛŎ 

tradition paves the way for an understanding of his account and critique of the post-

prophetic formation of Orthodox Islam. For, in this turn, he saw a shift from the literally 

prophetic, honest, however culturally compromised and naïve, to a subsequent mask of 

retrospective idealization, meaning often traditionalist accommodation of extant cultural, 

including pagan, elements under the cover of the religiously ideal. That is what the 

culminating, critical historicist perspective had to address in order to recover, namely, 

realize, the prophetic ideal.  (P.222) 

¢ƘŜ ŦƻŎǳǎ ƻŦ ǘƘŜ ƭŀǎǘ ǎŜŎǘƛƻƴ ǿŀǎ ƻƴ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ 9ŀǊƭȅ LǎƭŀƳΦ ²Ŝ ǎŀǿ ǘƘŀǘ ƘŜ 

viewed as a prophetic religion, one whose importance as the first attempt at full-scale 

ƛƴǎǘƛǘǳǘƛƻƴ ƻŦ ǳƴƛǾŜǊǎŀƭ ƳƻƴƻǘƘŜƛǎƳ ŀǎǎǳƳŜŘ ŜǾŜǊ ƎǊŜŀǘŜǊ ƎǊŀǾƛǘȅ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ǎŎƘƻƭŀǊǎƘƛǇΦ 

His account of the rise of Islam furnished also yet another example of his critical 

methodology: Islam, he presented, not as any epitome of the Semitic mind, but as a 

revolutionary and progressive attempt, by way of dynamic exchange with and synthesis of 

penetrating foreign influences, at religio-cultural reform of Arab tribal society and religion 

όƛΦŜΦ ΨōŀǊōŀǊƛǎƳΩ cum paganism). And, like all revolutions, it had succeeded only to the extent 

it had failed: its institutionalization and politicization had thankfully allowed for its survival 

but, in a dialectically necessary twist, had also served to sap the originally predominant 

religious motivations within it in favor of the directive of Arab state-formation.   (P.222-223)      

2.20. HADITH ACCORDING TO GOLDZIHER 

Goldziher on Early Islam may suffice in forcing a rethink of Said on Goldziher. But, to force a 

rethink ƻŦ {ŀƛŘ ƻƴ ΨLǎƭŀƳƛŎ hǊƛŜƴǘŀƭƛǎƳΩΣ ƛǘ ƛǎ ƴŜŎŜǎǎŀǊȅ ǘƻ ǎŜŜ ǿƘȅ ǇǊƻƳƛƴŜƴǘ LǎƭŀƳƛŎƛǎǘǎ ƻŦ 

the second generation, like C. H. Becker, came to see him as the founder of a new discipline. 

Lǘ ǿŀǎ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊƪ ƻƴ ǘƘŜ ŦƻǊƳŀǘƛƻƴ ŀƴŘ ŎƻƴǎƻƭƛŘŀǘƛƻƴ ƻŦ IŀŘƛǘƘ ǘƘŀǘ ƭed Becker to 

claim that the master had thereby opened a new era in Orientalist scholarship. In the 

ƧǳȄǘŀǇƻǎƛǘƛƻƴ ƻŦ ΨLǎƭŀƳΩ ŀƴŘ !Ǌŀō ŀƴǘƛǉǳƛǘȅΣ DƻƭŘȊƛƘŜǊΣ .ŜŎƪŜǊ ǎŀƛŘΣ ƘŀŘ ōŜŜƴ ǇŀǊǘ ƻŦ ǘƘŜ ǿŀǾŜ 

that included Wellhausen and Robertson Smith.146 His fundamental thesis about the Hadith 

literature in Islam however had been of a different order. Goldziher had argued that 

precisely the thorough unreliability and anachronism of this literature marked it as the 

greatest historical resource for the vast transformatioƴǎ ΨLǎƭŀƳΩ ǳƴŘŜǊǿŜƴǘ ŀǎ ŀ ŎƻƴǎŜǉǳŜƴŎŜ 

of the remarkable period of Arab political expansion in the first century A.H. and the great 

cultural encounters this consequently induced. It was this critical proposition that had 

opened up the path to a properly historical conception of Islam and Muslim 

societies.(P.223). 

IŜƴŎŜΣ ƎƭƻǎǎŜǎ ƻƴ DƻƭŘȊƛƘŜǊΩǎ ƘƛǎǘƻǊƛƻƎǊŀǇƘƛŎ ǇƭŀŎŜ ǘƘŀǘ ŜƛǘƘŜǊ ŦƛƎǳǊŜ ƘƛƳ ŀǎ ƳƻǊŜ ƻŦ ǘƘŜ 

ever Orientalist (imperialist) same, or turn around and for various, often opposed aims focus 

on him a figure virtually outside the imperially mired Orientalism of his time are misguided. 
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CƻǊΣ ƛǘ ǿŀǎ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭƭȅ ŘŜƭƛƴŜŀǘŜŘ ŀƴŘ ŘƛŦŦŜǊŜƴǘƛŀǘŜŘ ΨLǎƭŀƳΩ ǘƘŀǘ ŜƳŀƴŀǘŜŘ ƛƴ Ƙƛǎ ǿƻǊƪ 

that was thought by scholarly colleagues and self-avowed disciples to have engendered a 

ƴŜǿ ΨǎŎƛŜƴǘƛŦƛŎΩ ŦƛŜƭŘ ƻŦ ǎǘǳŘȅΦ IŜƴŎŜΣ ƭŜǘΩǎ ǘǳǊƴ ǘƻ ǿƘȅ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭ ǊŜŀŘƛƴƎ ƻŦ ǘƘŜ 

Hadith literature in Islam was deemed as a key to its historicization and the historicist 

projects they themselves adopted in its wake. LΩǾŜ ŜȄǇƭŀƛƴŜŘ ǘƘŜ ǎŜƴǎŜ ƛƴ ǿƘƛŎƘ DƻƭŘȊƛƘŜǊΩǎ 

account of Early Islam viewed it as culminating in Umayyad dynastic rule. It was an end, 

namely, that devolved in fact from the great transformations set in, by ironic necessity, after 

the Hijra: the slackening of the originally predominant religious prerogatives in favor of the 

politicization and practical institutionalization of Islam that, in Medina, created the first 

patently Muslim society and made of Islam an ongoing concern.(P.224). 

IŜƴŎŜΣ .ŜŎƪŜǊΩǎ ƧǳŘƎŜŘ ǘƘŜ ǎŜŎƻƴŘ ǾƻƭǳƳŜ ƻŦ the Muhammedanische Studien and its 

methodology of Hadith criticism above all as follows: 

With this discovery (Erkenntnis), the means were for the first time given into our hands, to 

treat the religious history of Islam in a truly scientific manner. It is not new facts that 

Goldziher here reveals, it is a wholly new scientific horizon (Einstellung), without which, no 

one following him can any longer approach the examination of Islam. Hence, the 

incomparable meaning of exactly this work not only in the contŜȄǘ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƭƛŦŜ-work, 

but all of contemporary Orientalist scholarship (Orientalistik) as such. Here we have before 

us one of those genial historical intuitions which bear their own direct evidence (die 

unmittelbae Evidenz haben). This book is the basis of all later scientific research of religion in 

the field of Islam (p.223). 

άAlong with Joseph Schacht (1902-1969), who expanded on his work, Goldziher is thought to 

have authored one of the "two influential and founding works" of Islamic studies or 

"Orientalist" studies (Goldziher's being Muslim Studies) according to Mohammed Salem Al-

Shehri.[4] Writing in the late 19th and early 20th century, Goldziher "inaugurated the critical 

study" of the hadith's authenticity and concluded that "the great majority of traditions from 

the Prophet are documents not of the time to which they claim to belong" but created 

"during the first centuries of Islam,"[5][6] i.e. were fraudulent. This included hadith 

"accepted even in the most rigorously critical Muslim collections", which meant that "the 

meticulous isnads which supported them were utterly fictitious" (R. Stephen Humphreys).[7] 

Instead, Goldziher argued in his book Muslim Studies, hadith were the product of "debates 

and arguments within the emerging [Islamic] religion and society ... projected back into the 

time of the Prophet" and were a means of putting "support for one party or another ... into 

the mouth of the prophet" (in the words of G.R. Hawting).[8]έ71 

2.21. HADITH CRITICS IN THE EYES OF GOLDZIHER 

 Earlier ƛƴ ǘƘƛǎ ŜǎǎŀȅΣ DƻƭŘȊƛƘŜǊ ƘŀŘΣ ŀǎ ǿŜΩǾŜ ǎŜŜƴΣ ƳŀǊƪŜŘ ǘƘŜ LǎƭŀƳƛŎ ǎŎƛŜƴŎŜ ƻŦ IŀŘƛǘƘ 

ŎǊƛǘƛŎƛǎƳ ŀǎ ǘƘŜ ŦƛǊǎǘ ƛƴǎǘŀƴŎŜ ƻŦ ŀ ǎŎƛŜƴŎŜ ƻŦ ǘŜȄǘǳŀƭ ŎǊƛǘƛŎƛǎƳ ƛƴ άŀƭƭ ƻŦ ǿƻǊƭŘ-ƭƛǘŜǊŀǘǳǊŜέΦ IŜ 

ƘŀŘ ǘƘŜǊŜ ŀƭǎƻ ƛƴŎƭǳŘŜŘ ǘƘŜ ǇǊŜƎƴŀƴǘ ǇǊƻǾƛǎƻ ǘƘŀǘ ǘƘŜ άƳŀǘǳǊŜέ ŀƴŘ άƻōƧŜŎǘƛǾŜέ 

                                                           
71 https://www.wikiwand.com/en/Ign%C3%A1c_Goldziher 
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ƳŜǘƘƻŘƻƭƻƎƛŜǎ ƻŦ ŎƻƴǘŜƳǇƻǊŀǊȅ 9ǳǊƻǇŜŀƴ άƘƛǎǘƻǊƛŎŀƭ ŎǊƛǘƛŎƛǎƳέ ǿŜǊŜ ǉǳƛǘŜ ƻǘƘŜǊ ǘƘŀƴ ǘƘƻǎŜ 

ƻŦ ǘƘŜ ά9ŀǎǘŜǊƴ ǇǊŜŘŜŎŜǎǎƻǊǎέ (p.273).  

2.22. FORMATION OF SUNNAH AND HADITHS 

However, the Umayyad perspective on Islam was, precisely in its own time, a highly 

contentious one and hardly capable of satisfying the pious circles who sought patently 

ΨLǎƭŀƳƛŎΩ ǊŜƎǳƭŀǘƛƻƴ ƻŦ ǘƘŜ ŜǾŜǊ ǇǊŜǎǎƛƴƎ ŀƴŘ ƳƻǊǇƘƛƴƎ ǊŜƭƛƎƛƻǳǎΣ ǎƻŎƛŀƭ ŀƴŘ ǇƻƭƛǘƛŎŀƭ ŘƛƭŜƳƳŀǎ 

with which the new, ineluctably dynamic period of conquest and its aftermath confronted 

them. According to Goldziher, from quite early on, pious Muslims had looked to the 

attitudinal model, which is to say the usage or Sunna, of the prophet, as reported by his 

Companions in Medina, as the fount of such properly Islamic guidance for the solution of the 

inevitable and evolving practical difficulties, once the prophet himself was no longer there to 

ŀŘƧǳŘƛŎŀǘŜ ǘƘŜƳΦ ¢ƘŜǎŜ ǊŜǇƻǊǘǎ ƘŀŘ ōŜŜƴ ǇŀǎǎŜŘ ƻƴ ŀƴŘ ΨǘǊŀŘƛǘƛƻƴŀƭƛȊŜŘΩ ƛƴŘƛǾƛŘǳŀƭƭȅ όǿƛǘƘ 

the chain of transmission) in Hadith (or tradition) meaning collections of the same. Hence, 

the example of the first Islamic generation in Medina, interpreted as the will of the prophet 

and attested to as such by the Hadith traditions passed on, came to be projected by the 

pious as the means of giviƴƎ ŀŎǘǳŀƭ ŦƻǊƳ ǘƻ ǘƘŜ vǳǊΩŀƴΩǎ ƎŜƴŜǊŀƭƭȅ ǾŀƎǳŜ ŦƻǊƳǳƭŀǘƛƻƴǎ ƻƴ 

matters of belief, conduct, social praxis and administration. By giving concrete meaning to 

vǳǊΩŀƴƛŎ ǇǊŜŎŜǇǘǎ ǇǊƻōƭŜƳŀǘƛȊŜŘ ōȅ ŘƛŦŦŜǊŜƴǘ ǇŜǊƛƻŘǎ ŀƴŘ ǎƛǘǳŀǘƛƻƴǎΣ  Hadith was thus to 

identify the ŜǎǎŜƴǘƛŀƭ ŎƻƴǘƻǳǊǎ ƻŦ ΨLǎƭŀƳƛŎ ǎƻŎƛŜǘȅΩΦмрн ²Ƙŀǘ ǘƘƛǎ ǎǳƎƎŜǎǘǎ ƛǎ ǿƘŀǘ L ƘŀǾŜ 

ǊŜǇŜŀǘŜŘƭȅ ŎŀƭƭŜŘ ŀ ǘǊŀŘƛǘƛƻƴŀƭƛǎǘ ŦǊŀƳŜǿƻǊƪ ŀƴŘΣ ƛƴ ŘƻƛƴƎ ǎƻΣ L ŀƳ ŦƻƭƭƻǿƛƴƎ DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ 

ŜȄǇƭƛŎƛǘ ŎƘŀǊŀŎǘŜǊƛȊŀǘƛƻƴ ƻŦ ǘƘŜ ƳŀǘǘŜǊΦмро /ǊǳŎƛŀƭƭȅΣ ƛǘ ǿŀǎ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭ approach to 

ǘƘŜ ǘǊŀŘƛǘƛƻƴŀƭƛǎǘ ŀǘǘƛǘǳŘŜΣ ŀŘŀǇǘƛƴƎ ǘƘŜ ŎǊƛǘƛŎŀƭ ƘƛǎǘƻǊƛŎƛǎǘ ǊŜŀŘƛƴƎ ƻŦ ƛǘ ƛƴ ǘƘŜ ΨǎŎƛŜƴŎŜ ƻŦ 

ǊŜƭƛƎƛƻƴΩΣ ǘƘŀǘ ǿŀǎ ǘƻ ōŜŎƻƳŜ ǘƘŜ ŎǊǳȄ ƻŦ LǎƭŀƳƛŎƛǎǘ ŘƛǎŎƻǳǊǎŜ ŀƴŘ ƛǘǎ ŘŜǾŜƭƻǇƳŜƴǘŀƭ 

dynamics. And, what this critical approach envisioned was a revision of the notion of 

ΨǘǊŀŘƛǘƛƻƴΩ ƛǘǎŜƭŦΦ !ŎŎƻǊŘƛƴƎ ǘƻ ǘƘƛǎ ŎƻƴŎŜǇǘƛƻƴ ƻŦ ƛǘΣ ΨǘǊŀŘƛǘƛƻƴŀƭƛǎǘ ǎƻŎƛŜǘȅΩΣ ƴŀƳŜƭȅΣ ǘƻ ƛƳǇƻǊǘ 

the language of Der Mythos, that of the Religio-historical Age versus the cyclical rhythms of 

the Mythological, did not in fact encompass socio-cultural stability over the course of time: 

ΨǎǘŀōƛƭƛǘȅΩ ǿƛǘƘƛƴ ƛǘ ŎƻƴǎǘƛǘǳǘŜŘ ǊŀǘƘŜǊ ŀƴ ŀōǎǘǊŀŎǘ ǾŀƭǳŜΣ ŀ ƳŀǘǘŜǊ ƻŦ ŎƻƴǎŎƛƻǳǎƴŜǎǎ ŀǘ ōŜǎǘ 

ǊŜƎǳƭŀǘƛǾŜ ŀƴŘ ƳǳŎƘ ƳƻǊŜ ƭƛƪŜƭȅ ƛŘŜƻƭƻƎƛŎŀƭ ǘƘŀƴ ŀ ǎƻŎƛŀƭ ƻǊ ŎǳƭǘǳǊŀƭ ŦŀŎǘΦ Ψ¢ǊŀŘƛǘƛƻƴŀƭƛǎƳΩΣ ƛƴ 

this reading of it, amounted accordingly instead more to an unconscious 

dynamism.154(P.225-226). 

2.23. [POLEMICAL] HADITH LITERATURE IS THE RECORDS OF WHAT 
HAPPENED IN EARLY ISLAM 

IŜƴŎŜΣ ǘƘŜ Ǉƛƻǳǎ ǿƘƻ ǿŜǊŜ ŘǊƛǾŜƴΣ ŀŦǘŜǊ ǘƘŜ ŘŜŀǘƘ ƻŦ ǘƘŜ ǇǊƻǇƘŜǘΣ ǘƻ ǎŜŀǊŎƘ ƻǳǘ ƛƴ ΨLǎƭŀƳΩ 

the solution to every possible issue, sought the same in the attested reports, properly 

preserved with their chain of transmission, of his authoritative practice and thus everlasting 

ƭŜƎŀŎȅΦ .ǳǘΣ ǿƘŀǘ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭ ƘƛǎǘƻǊƛŎƛǎǘ ƳŜǘƘƻŘƻƭƻƎȅ ǘǊƛŜŘ to expose about this 

prophetic tradition (Hadith) was that its literature had in fact to be read as a hidden record 

of the tumultuous and consequential centuries of social, cultural and political encounter 

experienced by the first Muslim society following its conquest of the advanced civilizations 
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of the Near East. A panoply of would-be-credible standpoints on all matters, not only the 

ƴŀǊǊƻǿƭȅ ΨǎǇƛǊƛǘǳŀƭΩ ƻǊ ΨǊƛǘǳŀƭΩΣ ōǳǘ ŀƭǎƻ ǘƘŜ ƳƻǊŀƭΣ ǇƻƭƛǘƛŎŀƭΣ ƛƴǘŜƭƭŜŎǘǳŀƭΣ ǇǊŀŎǘƛŎŀƭΣ ŜǾŜƴ ǘǊƛǾƛŀƭΣ 

each vied with one another and, in the will to establish their authority claimed for 

themselves the sacred and eternal legitimacy of the attested will of the prophet. In other 

words, what the Hadith in fact documented, under the mantle of the prophet Muhammad, 

was the intellectual, cultural and political struggles in Islamic society had undergone in the 

crucial formative centuries after his death. But then this literature was thus the key to 

ǳƴŘŜǊǎǘŀƴŘƛƴƎ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ΨLǎƭŀƳΩΦ DƻƭŘȊƛƘŜǊΩǎ мфмл [ŜŎǘǳǊŜǎ ƻƴ Lǎlam 

(1910) introduced the idea with a poignant moderation, characteristic of his prose in the 

aftermath of the disappointments that attended the stridency of Der Mythos: 

We do not want altogether to exclude the possibility that in the Hadith-reports available to 

us in the traditions of later generations, every now and then a kernel of ancient materialτif 

also not directly from the mouth of the Prophet, still however from the eldest generation of 

LǎƭŀƳΩǎ ŀǳǘƘƻǊƛǘƛŜǎτhas been preserved. But, on the other hand, one can easily gauge that, 

per the degree of spatial and temporal distance from the source, ever more and more 

danger existed that one could devise for doctrinesτwhether they were of only bare 

theoretical worth or actually called-on for implementation in concrete practiceτHadith-type 

authentications, completely correct in formal terms and traced back till they reached the 

highest of authorities, the prophet and his companions. Soon enough, the fact came to the 

fore that every point of view, every party, every representative of any given doctrine gave its 

thesis this form, and that as a result the most   contradictory of teachings came to wear the 

mantle of such documentation. There is neither in the realm of ritual, nor dogmatics, nor 

also of juridical relations or for that matter the struggle of political parties, a stance that 

could not invoke a Hadith or a whole family of Hadiths in its favor, displaying the outward 

appearance of correct tradition (p.226-227). 

2.24. HADITH FABRICATION AS A REFLECTION OF POLITICAL AND SOCIAL 
DEVELOPMENTS 

Lƴ DƻƭŘȊƛƘŜǊΩǎ !ƳŜǊƛŎŀƴ ƭŜŎǘǳǊŜ ƻŦ ŀ ŦŜǿ ȅŜŀǊǎ ŜŀǊƭƛŜǊΣ ά¢ƘŜ tǊƻƎǊŜǎǎ ƻŦ LǎƭŀƳ-Wissenschaft in 

ǘƘŜ [ŀǎǘ ¢ƘƛǊǘȅ ¸ŜŀǊǎέ όмфлпύΣ ǘƘŜ Ǉƻƛƴǘ ǿŀǎ ƳŀŘŜ ƛƴ ǘƘŜ ǎŀƳŜ ƳŀƴƴŜǊ ŀƴŘ ǘƘŜ ŀǳǘƘƻǊ ƳŀŘŜ 

clear it went the furthest in elucidating the title of his talk: 

We have arrived at the result that the putatively authentic tradition [Hadith], far from being 

able to function as evidence of the early period of Islam, is much more a mirror reflection of 

the often contending tendencies (Richtungen) and movements that came to prominence in 

different circles in the first three centuries. Hence, the resulting contradictory reports and 

prescriptions on the same question in religious and political matters. Each doctrinal- and 

school-stance forged for itself an authority going back till the time of the prophet. Each of 

the divergent teachings made ready for its defense an authentic appearing saying of the 

prophet, presented in the most naïve and immediate manner. Orthodox and Free-thinker, 

Anthropomorphists and Spiritualists, the various ritual divergences: all are able to offer up 

good traditions in their defense. And, the tradition touching on political history makes for 

the very same picture.156(P.227). 
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2.25. HADITH CRITICS OF GOLDZIHER 

As hinted at in the first of these citations, Goldziher argued that the Muslims of those early 

centuries could not but soon themselves become aware of what was happening. Their 

response, dovetailing closely with the rise of Abbasid power in the second century A.H., had 

been to create the very interesting discipline of Hadith criticism, aimed at the historical 

ǾŜǊƛŦƛŎŀǘƛƻƴ ƻŦ ǘƘŜ ǘǊǳƭȅ ŀǳǘƘŜƴǘƛŎ ǘŜǎǘƛƳƻƴƛŀƭǎ ƻŦ ǘƘŜ ǇǊƻǇƘŜǘΩǎ {ǳƴƴŀΣ ƴŀƳŜƭȅΣ ǘƘŜ 

separation of these from the rife fabrications. Goldziher fondly claimed that this made these 

Muslims the first in World History to have conceived of the science of literary criticism, 

ǘƘƻǳƎƘΣ ŀǎ ǿƛǘƘ Ƙƛǎ ǳǎǳŀƭ ŘƛŀƭŜŎǘƛŎŀƭ ŎǊƛǘƛǉǳŜ ƻŦ ǘƘŜ ΨƻǊƛƎƛƴΩ ƻŦ ŀƭƭ ƎǊŜŀǘ ǘƘƛƴƎǎΣ ǘƘƛǎ ōŜƎƛƴƴƛƴƎ 

too he discussed in terms of its still manifest immaturity. To use his own words from the 

American lecture: 

We can assert that the critique, which the science of Orthodox Islam employed on the 

traditional material handed down to it, is in general the oldest example of such critical 

activity in the whole of World Literature. By our calendar, it is a phenomenon of the VIII-IX 

centuries and achieves its full bloom in the X century. The Islamic Science deserves the credit 

ŦƻǊ ƘŀǾƛƴƎ ōŜŜƴ ǘƘŜ ŀƭǘƻƎŜǘƘŜǊ ŦƛǊǎǘ ǘƻ ƎǊŀǎǇ ǘƘŜ ƛŘŜŀ ƻŦ ŎǊƛǘƛǉǳŜΧмрт(P. 227).  

Still, ŀƎŀƛƴΣ ǘƘŜ !ǊŎƘƛƳŜŘŜŀƴ Ǉƻƛƴǘ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ ŎǊƛǘƛŎŀƭ ǿƻǊƪ ƻƴ ǘƘŜ IŀŘƛǘƘ ǿŀǎ 

precisely to reveal the sense in which this early criticism of Islamic Science was as yet 

immature, namely, to expose its inadequacy for the purposes of genuine historical 

undeǊǎǘŀƴŘƛƴƎΦ CƻǊΣ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛǉǳŜ ǘǊƛŜŘ ǘƻ ǎƘƻǿ ǘƘŀǘ ǘƘƛǎ LǎƭŀƳƛŎ ŎǊƛǘƛŎŀƭ ƳŜǘƘƻŘƻƭƻƎȅ 

ǘŜƴŘŜŘ ƛƴ ŦŀǾƻǊ ƻŦ ƎŜƴŜǊŀƭƭȅ ŦƻǊƳŀƭ ŎǊƛǘŜǊƛŀ ƻŦ ΨŎƻǊǊŜŎǘƴŜǎǎΩ ŦƻǊ ƘƛǎǘƻǊƛŎŀƭ ǊŜƭƛŀōƛƭƛǘȅΦ ¢Ƙŀǘ ƛǘ 

had as its real interest in fact not the proper historicization of tradition, but the certification 

of formulations that managed, so far as possible, to reconcile and blunt the oppositions of 

the accumulating diverse and divisive view-points (projections). Its actual historical function, 

in other words, was to render the different parties and authorities onto a uniform and 

eternalized plane, by a negotiated, generalized inclusiveness to the extent possible.158 

DƻƭŘȊƛƘŜǊΩǎ ŎƻƴŎƭǳǎƛƻƴ ŀŎŎƻǊŘƛƴƎƭȅ ǿŀǎ ǘƘŀǘ ǘƘŜ ŀŘǾŀƴŎŜŘ ŎǊƛǘƛŎŀƭ ƳŜǘƘƻŘǎ ƻŦ 9ǳǊƻǇŜŀƴ 

scholarship, affording the truly historical perspective, had eventually come (i.e. in his person) 

to disclose the less than historical concerns of their Islamic progenitor. His own historicist 

ŎǊƛǘƛŎƛǎƳ ǿŀǎ ǘƘǳǎ ǘƻ ǎƘƻǿ ǘƘŜ ǇŀǘƘ ŀƘŜŀŘΥ άώLǘ Ƙŀǎ ƻǾŜǊ ǘƛƳŜ ōŜŎƻƳŜ ŎƭŜŀǊϐ ǘƘŀǘ ǘƘŜ ŎǊƛǘƛŎŀl 

points of view that come into play in our mature [Western] objective historical criticism are 

ǉǳƛǘŜ ƻǘƘŜǊ ƻƴŜǎΣ ΨƻǘƘŜǊ ǘƘƻǳƎƘǘǎ ƻǘƘŜǊ ǿŀȅǎΩ ǘƘŀƴ ǘƘŀǘ ƻŦ ǘƘŜ 9ŀǎǘŜǊƴ ǇǊŜŘŜŎŜǎǎƻǊǎΦέмрф 

Hence, it was incumbent upon the modern critical study of Hadith, that aimed precisely at 

historicization as against standardization, not to take up the emphasis of the earlier 

criticism on separating the authentic traditions from the merely fabricated, but exactly the 

reverse: to illuminate the putatively critical, eventually canonical collections of Hadith in 

Islamic scholarship from out of the broader extant mass it had come to mark as unreliable. 

Its aim, namely, had to be to show thereby the contentious developments in Islam after the 

prophet and the process whereby these dynamic trajectories were, as Goldziher was apt to 

Ǉǳǘ ƛǘΣ ǳƭǘƛƳŀǘŜƭȅ ΨŎƻƭƭŜŎǘƛǾƛȊŜŘΩмсл ŀƴŘ ǘƘŜ ŘȅƴŀƳƛǎƳ ƛǘǎŜƭŦ ŀǎ ǎǳŎƘ ƴƻǊƳŀƭƛȊŜŘΦ Lǘǎ ǘŀǎƪ ƘŀŘ 

to be to account for the formation of Islamic Orthodoxy, meaning likewise, that of a 
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canonical Islamic tradition. Once more, I refer the reader to comparable examples of Baur 

and Geiger.  (p.227-228). 

The narrative of the previous section charts a clear trajectory. It starts from a description of 

the transformation of Islam underwent in the aftermath of conquest of the centers and 

ŜȄǇŀƴǎŜ ƻŦ bŜŀǊ 9ŀǎǘŜǊƴ ŎƛǾƛƭƛȊŀǘƛƻƴΦ Lǘ ŘƛǎŎǳǎǎŜǎ ǘƘŜ aǳǎƭƛƳ ŜƴŎƻǳƴǘŜǊ ǿƛǘƘ ǘƘŜ ƭŀǘǘŜǊΩǎ 

Hellenistic cum Persian cultural heritage, the divergent and dynamic assimilation of this 

heritage and the multi-pronged deployment of Hadith to this end. It then moves continually 

from these conflicting claims to legitimacy to the incorporation of these diverse tendencies 

within an expansive Orthodoxy as yet, in the initial centuries, in the process of formation. 

This move in fact mirrors one in GolŘȊƛƘŜǊΩǎ ƻǿƴ ǇǊƻǎŜΦ ¢ƘŜ ŎŀƴƻƴƛȊŀǘƛƻƴ ƻŦ LǎƭŀƳƛŎ ǘǊŀŘƛǘƛƻƴ 

and the formation of Orthodoxy, in other words, Goldziher painted as going hand in hand. 

One finds accordingly in his thinking a parallel: the process of reconciliation in the early 

science of HaditƘ ŎǊƛǘƛŎƛǎƳ ŜǾŜƴǘǳŀƭƭȅ ȅƛŜƭŘŜŘ ǘƘŜ ƻŦŦƛŎƛŀƭƭȅ ΨǊŜƭƛŀōƭŜΩ IŀŘƛǘƘ ŎƻƭƭŜŎǘƛƻƴǎΦ !ƴŘΣ 

the evolving accommodations over the course of the first half-millennium of Islamic history 

allowed the great, often polarized religio-cultural movements and so authors and wielders of 

IŀŘƛǘƘ ǘƻ ƎŀǘƘŜǊΣ ǿƘŜƴ ƴƻǘ ƻǾŜǊǘƭȅ ǇƻƭƛǘƛŎŀƭƭȅ ŘƛǎǎƛŘŜƴǘΣ ǳƴŘŜǊ ǘƘŜ ŎƻǾŜǊ ƻŦ ΨLǎƭŀƳƛŎ 

hǊǘƘƻŘƻȄȅΩΦ ¢Ƙƛǎ hǊǘƘƻŘƻȄȅ ƘŀŘ ŀǎ ǎǳŎƘ ŀǎǎǳƳŜŘ ƛǘǎ Ŧǳƭƭ ƴƻǊƳŀǘƛǾŜΣ ŀŎŎƻƳƳƻŘŀǘƛƻƴƛǎǘ ŀƴŘ 

tolerant form with Ghazali. It had gathered under its cover of consensus the fundamental, 

ideal requirements of religious life though in an as yet uncritical, traditionalist, unconscious, 

ƘƻƳƻƎŜƴƛȊŜŘ ŦƻǊƳ ǘƘŀǘ ŘƛŘ ƴƻǘ ŀƭƭƻǿ ŦƻǊ ǘƘŜƛǊ ǊŜŀƭƛȊŀǘƛƻƴΦ ¢Ƙƛǎ ŎƻƴŎŜǇǘ ƻŦ ΨhǊǘƘƻŘƻȄȅΩ 

ōŜŎŀƳŜ ŜǾŜǊ ƳƻǊŜ ǇǊƻƴƻǳƴŎŜŘ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ƴŀǊǊŀǘƛǾŜ in accounting for the Islamic 

ŎƻƳƳǳƴƛǘȅΩǎ ǊŜǎǇƻƴǎŜ ǘƻ ǘƘŜ ŎǳƭǘǳǊŀƭ ŀƴŘ ǊŜƭƛƎƛƻǳǎ ŎƘŀƭƭŜƴƎŜǎ ƻŦ ǘƘŜ Ǉƻǎǘ-conquest period. 

And, what he stressed hereby was the amazing absorptive and synthetic capacity Islam had 

displayed in this process. But, of course, the very posited emergence and development of an 

ΨLǎƭŀƳƛŎ hǊǘƘƻŘƻȄȅΩ ǊŀƛǎŜŘ ǘƘŜ ŦǳƴŘŀƳŜƴǘŀƭ ǉǳŜǎǘƛƻƴ ƻŦ ǿƘŀǘ ŜȄŀŎǘƭȅ ǿŀǎ ƳŜŀƴǘ ōȅ ƛǘΣ ǿƘŀǘ 

means and persons served to constitute it? ( p.235-236). 

2.26. IMPORTANCE AND VALUE OF HADITH REPORTS   

However, the increasingly critical historicization of the Hadith, and this is why it was to 

Goldziher at the core of the real progress of Islamwissenschaft, did not simply mark the post-

ŎƻƴǉǳŜǎǘ ΨǊŜƭƛƎƛƻǳǎΩ ǘǊŀƴǎŦƻǊƳŀǘƛƻƴ ƻŦ LǎƭŀƳ ƛƴ ǘƘŜ ŀōǎǘǊŀŎǘΦ wŀǘƘŜǊΣ ŀǎ ǎƘƻǳƭŘ ōŜ clear from 

such a religio-traditional principle of consolidating authority, its historicization succeeded 

precisely in that it pointed to the social, cultural and political developments, all of which, to 

legitimize themselves, put themselves into the mouth of the prophet. In other words, an 

adequately historicized reading of the Hadith and one systematically cross-referenced with a 

critical reading of further extant sources, like the early historical tradition, served to unearth 

the broader socio-cultural dynamics of early Islamic history from under what became its 

ŎƻƳƳƻƴ ƭŀƴƎǳŀƎŜ ƻŦ ƭŜƎƛǘƛƳŀŎȅΣ ƴŀƳŜƭȅΣ ǘƘŜ ΨŘƻŎǳƳŜƴǘŀǘƛƻƴΩ ƻŦ ǘƘŜ ǇǊƻǇƘŜǘΩǎ ǿƛƭƭΥ 

άOne is justified in concluding that the critical insight into the Ur-documents of Islam 

represents a great progress in our knowledge of its earliest history. It has significance not 

only for the religious history of Islam, but is also extremely important for the critique of the 

ƘƛǎǘƻǊƛŎŀƭ ǘǊŀŘƛǘƛƻƴΧώCƻǊϐ ŘŜǎǇƛǘŜ ǘƘŜ ǊŀŘƛŎŀƭ-skeptical direction, whose practice it makes 
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precisely its duty, its method has proved itself as the means by which to advance a positive 

developmental history of early Islamέ. 

Goldziher proposed hence a reading of the canonical Hadith literature within the context of 

the evidentiary corpus as a whole. This literature was not to be given to philological 

reduction and reproduction: its general uselessness for that aim was in fact why it had been 

ignored and looked down upon by Orientalists till then. Rather, this literature was to be 

read, as we like to say today to prove our bona fides as historians in taking up documents 

ΨƘƛǎǘƻǊƛŎŀƭƭȅΩΣ ŀƎŀƛƴǎǘ ǘƘŜ ƭƛǘŜǊŀƭ ƎǊŀƛƴΣ ǎƻ ŀǎ ǘƻ ŎƻƴƧǳǊŜ ǘƘŜ ǎƻŎƛŀƭ ŀƴŘ ŎǳƭǘǳǊŀƭ ǊŜŀƭƛǘƛŜǎ ǘƘŀǘ 

produced it and the other literary evidence that attended it.(P. 228-229).       

 DƻƭŘȊƛƘŜǊΩǎ ǎŎƘŜƳŀ ŀƭǿŀȅǎ ōŜƎŀƴ ǿƛǘƘ ǘƘŜ ŜƳǇƘŀǎƛǎ ǘƘŀǘ LǎƭŀƳƛŎ ƭŀǿ ό{ƘŀǊƛΩŀύΣ Ŧǳƭƭȅ-formed, 

applied the compass of divine sanction to all aspects of human life, so not only ritual 

ǊŜǉǳƛǊŜƳŜƴǘǎ ƻǊ ƳŀǘǘŜǊǎ ǇŜǊǘŀƛƴƛƴƎ ǘƻ ΨǊŜƭƛƎƛƻǳǎΩ ǿƻǊǎƘƛǇ ƛƴ ŀƴȅ ƴŀǊǊƻǿ ǎŜƴǎe. It included 

every branch of civil law (family, inheritance, commercial, etc.), criminal law, procedural law, 

laws governing the constitution of the state, the law of war, and then not only that but 

dietary laws and laws specifying the (often minute) details of personal conduct and purity. 

!ǎ ƴƻǘŜŘΣ ΨLǎƭŀƳƛŎ ƭŀǿΩ ƘŀŘ ƘŀŘ ƛǘǎ ōŜƎƛƴƴƛƴƎǎ ƛƴ ǘƘŜ aŜŘƛƴŜǎŜ ǎǘŀǘŜΣ ŦǊƻƳ ǘƘŜ ǘƛƳŜ ƻŦ ǘƘŜ 

prophet and the early Caliphate, where the arrangement of practical affairs had been made 

subject to divine judgment and guidance. In the Umayyad period, as Goldziher argued, the 

expedient resolution of public affairs without religious pretension was the watchword and 

the state tended in the process and aftermath of conquest merely to superpose itself on the 

multiplicity of extant practices. In this context, the care and elaboration of the religious point 

of view had become the theoretical prerogative of pious circles in Medina and elsewhere, 

who relied on, which is to say expansively proliferated, the Sunna of the prophet, in the 

fƻǊƳǳƭŀǘƛƻƴ ƻŦ IŀŘƛǘƘΣ ƛƴ ƻǊŘŜǊ ǘƻ ŘŜǾŜƭƻǇ ǘƘŜ ǇǊƻǇŜǊ ΨLǎƭŀƳƛŎΩ ǇŜǊǎǇŜŎǘƛǾŜ ƻƴ ǘƘŜ ŀǊǊŀȅ ƻŦ 

evolving and new circumstances.  (p. 230). 

But, it was only consequent to this post-conquest period of cultural tumult and encounter, 

namely, into the Abbasid era and, for Goldziher, chiefly because of it that Islamic 

jurisprudence had assumed the institutional and methodological forms and the socio-

political roleτmore normative and ideological than positiveτthat he argued it still retained 

in his own day. By the middle of the ninth century C.E., there were already clearly formed, 

divergent schools and systems of legal interpretation and pedagogy. Each (Madhhab) had its 

own explicit program and particular exegetical tradition but remained basically respectful of 

the OrǘƘƻŘƻȄ ǎǘŀǘǳǎ ƻŦ ǘƘŜ ƻǘƘŜǊǎΤ ŦƻǳǊ ƻŦ ǘƘŜǎŜΣ ǘƘŜ IŀƴŀŦƛΣ aŀƭƛƪƛΣ {ƘŀŦƛΨƛ ŀƴŘ Iŀƴōŀƭƛ 

survived to the present. Hence, to stress it was a product, the central one, of the process 

ǿƘŜǊŜōȅ ΨLǎƭŀƳΩ ƘŀŘ ŀŘŀǇǘŜŘ ǘƘŜ ŎǳƭǘǳǊŀƭ ƘŜǊƛǘŀƎŜ ƻŦ bŜŀǊ 9ŀǎǘŜǊƴ ŎƛǾƛƭƛȊŀǘƛƻƴΣ Goldziher 

never tired of repeating how much the Islamic system of law, far from some untouched 

ƻǳǘƎǊƻǿǘƘ ƻŦ ǘƘŜ ά!ǊŀōƛŎ ǎǇƛǊƛǘέΣ ƻǿŜŘ ǘƻ wƻƳŀƴ ƭŀǿΥ άōƻǘƘ ƛƴ ƛǘǎ ƳŜǘƘƻŘƻƭƻƎȅ ŀǎ ŀƭǎƻ ƛƴ ƛǘǎ 

ǎǇŜŎƛŦƛŎǎέΣ ƻǊ άƴƻǘ ƻƴƭȅ ƛƴ ŘŜǘŀƛƭǎ ƻŦ ƛǘǎ ŘŜǘŜǊƳƛƴŀǘƛƻƴǎ ōǳǘτwhat is for the question of still 

greater considerationτƛƴ ǘƘŜ ǇǊƛƴŎƛǇƭŜǎ ƻŦ ƛǘǎ ƳŜǘƘƻŘƻƭƻƎȅΦέмсп IƻǿŜǾŜǊΣ DƻƭŘȊƛƘŜǊ ŎŀǊŜŘ 

even more for his argument that it was with the triumph of the Abbasids over the Umayyad 

dynasty that Islamic jurisprudence came to enjoy the essential function and awesome status 

ƛƴ ǘƘŜ ŀŦŦŀƛǊǎ ƻŦ ΨLǎƭŀƳƛŎΩ ǎƻŎƛŜǘƛŜǎ ŀƴŘ ǇƻƭƛǘƛŜǎ ƛǘ ƘŀŘ ƘŜƭŘ ǘƘŜǊŜŀŦǘŜǊ ǳƴŀōŀǘŜŘΦ Lǘ ǿŀǎ ǘƘƛǎ 
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turn in Islamic history, this move towards religio-legal bureaucratization in the Abbasid 

Empire, that became the crux ƻŦ ǘƘŜ ΨǎŎƛŜƴǘƛŦƛŎΩ ǊŜǾŀƭǳŀǘƛƻƴ ƻŦ ǘǊŀŘƛǘƛƻƴŀƭƛǎǘ LǎƭŀƳƛŎ ǎŜƭŦ-

understanding proffered Goldziher and his fellow Islamicists.165(p.230). 

IƻǿŜǾŜǊΣ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭ ǊŜŀŘƛƴƎ ƻŦ ǘƘŜ IŀŘƛǘƘ ƭƛǘŜǊŀǘǳǊŜΣ ƴŀƳŜƭȅΣ ǘƘŜ ƘƛǎǘƻǊȅ ƻŦ ǘƘŜƛǊ 

basically tendentious use and the historicization of Islamic development thereby, thematized 

and demonstrated the evolution not only of the law but also of dogmatic theology. Here, 

Goldziher began by noting that the Muslim concern and struggle with theological questions 

and thereby, the exegetical effort to draw the true message from the divine text in all of its 

complexity and even inscrutability, could be traced back to the generation immediately 

ǎǳŎŎŜŜŘƛƴƎ ǘƘŜ ǇǊƻǇƘŜǘΦ Lƴ ǘƘŜ ǇǊƻǇƘŜǘΩǎ ǿŀǊƴƛƴƎǎ ŀƎŀƛƴǎǘ ŀƴŘ ŎŀǎǘƛƎŀǘƛƻƴ ƻŦ ǘƘŜ ŘƛǎǇŀraging 

eye that sought the ambiguous and contradictory in prophecy, the theological problematic 

went, in a negative sense, back even to him. But, what Goldziher wanted above all to stress 

in this regard was that the emergence of theological questioning in Islam was not simply a 

matter of intellectual importation. It had arisen initially not as a consequence of the 

ƛƴǘŜǊǾŜƴǘƛƻƴ ƻŦ ΨǎŎƛŜƴǘƛŦƛŎΩ ǾƛŜǿ ǇƻƛƴǘǎΣ ƻŦ ŀ ƎǊŜŀǘŜǊ ƛƴǘŜƭƭŜŎǘǳŀƭƛǎƳ ŀƴŘ ǿƛǘƘ ƛǘ ǘƘŜ ƴŜŜŘ ǘƻ 

size up the faith vis-à-vis sophisticated ideas as to the nature of the world and humankind. 

Rather, he contended that it had come in response to concrete social and ethical dilemmas: 

ƛǘ ǿŀǎ ŀ ƳŀǊƪŜǊ ƻŦ LǎƭŀƳΩǎ ƭƛǾƛƴƎ ǊŜƭƛƎƛƻǳǎ ŘŜǾŜƭƻǇƳŜƴǘ ƛƴ ǘƘŜ ŎƻƴǘŜȄǘ ƻŦ ŜŀǊƭȅ ǎƻŎƛŀƭ ŀƴŘ 

political developments in Islamic history.167 (p.231-232). 

But, the question on which, according to Goldziher, naïve Orthodox belief was for the first 

time subjected to explicit and principled theological critique was that of the freedom of the 

will. And, in this now fundamental revaluation as well (and here was where Goldziher 

especially made the point) not broadly intellectual motivations had been decisive but in this 

care rather a deepening piety, namely, the growing moral inability to reconcile divine justice 

with a world pre-determined in advance. The deepening of religious sentiment, a greater 

internalization and spiritualization of the Muslim faith, had come to take root in the Hadith, 

fed no doubt further by inter-religious encounters with non-Muslim interlocutors post-

conquest and the opportunities afforded thereby for contemplation.169 In the Qadarite 

movement, it evinced itself in a bid to uphold the moral autonomy of human beings as a 

projected requirement for the justice of the divine sentence to be passed on them (i.e. to 

cirŎǳƳǎŎǊƛōŜ vŀŘŀǊΣ ǘƘŜ ΨŀǎǎƛƎƴƳŜƴǘ ƻŦ ŦŀǘŜΩύΦ bƻƴŜǘƘŜƭŜǎǎΣ ƳȅǘƘƻƭƻƎƛŎŀƭ ǘǊŀŘƛǘƛƻƴǎ ǘƘŀǘΣ 

ŎƘŀǊŀŎǘŜǊƛǎǘƛŎ ƻŦ ƴŀƠǾŜ ōŜƭƛŜŦΣ ŎƻǳƭŘ ƻƴƭȅ ŦƛƎǳǊŜ DƻŘΩǎ ƻƳƴƛǇƻǘŜƴŎŜ ƛƴ ƳŀȄƛƳŀƭƛǎǘ ǘŜǊƳǎ ƘŀŘ 

continued to accumulate in the Muslim populace and so in the Hadith. And, their sway was 

in fact of such a scope that the Hadith became also a repository for attacks on the Qadarites, 

wherein the prophet himself was heard to excoriate them for positing a powerτevil as 

caused by manτƻǳǘǎƛŘŜ ǘƘŀǘ ƻŦ DƻŘΩǎΦ ¢ƘŜȅ ǿŜǊŜ ǘƘŜǊŜŦƻǊŜ ŘǳōōŜŘΣ in view of 

½ƻǊƻŀǎǘǊƛŀƴƛǎƳΩǎ aŀƴƛŎƘŜŀƴ ƻǇǇƻǎƛǘƛƻƴ ƻŦ ōŜƴŜǾƻƭŜƴǘ ŀƴŘ ƳŀƭŜǾƻƭŜƴǘ ǇǊƛƴŎƛǇƭŜǎ ƛƴ ǘƘŜ 

ǳƴƛǾŜǊǎŜΣ ǘƘŜ aŀƎƛŀƴǎ ƻŦ LǎƭŀƳΦ bƻǊΣ ŦƻǊ ǘƘŀǘ ƳŀǘǘŜǊΣ ǿŀǎ ǘƘŜ ¦ƳŀȅȅŀŘ ǎǘŀǘŜΩǎ ǳǎŜ ƻŦ ǘƘŜ 

doctrine of predestination to buttress its rule, precisely in view of the misgivings about it, as 

a manifestation of the will of God exactly amenable to the Qadarite position.170(p. 232). 

2.27. HADITH CORPUS IN THE EYES OF GOLDZIHER 
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DƻƭŘȊƛƘŜǊΩǎ ƛƴǎƛƴǳŀǘƛƻƴ ǿŀǎ ƳŀƴƛŦŜǎǘƭȅ ǘƘŀǘ ƴƻ ŎƻƴǎŎƛŜƴǘƛƻǳǎΣ ŘŜǾƻǳǘ aǳǎƭƛƳ ŎƻǳƭŘ ǉǳƛǘŜ 

take the games of the Indians seriously. Again, what stands out is the difference of his own 

historicization of the Hadith literature in the Muhammedanische Studien, that aimed to 

ǇǊƻŦŦŜǊ ǘƘƛǎ ŎƻǊǇǳǎΣ ŀǎ ƳǳŎƘ ŀǎ ǘƘŜ vǳǊΩŀƴΣ ŀǎ ŀ ǎƘƛƴƛƴƎ ƭƛƎƘǘ ǊŜŦƭŜŎǘƛƴƎ ŀƴŘ Ŏƻƴstituting the 

religio-cultural development, reception and growth, of Islam, rather than at its dismissal as a 

mass of fabrications.56(P.280). 

2.28. TRADITIONALIST UNDERSTANDING SUNNAH BETWEEN REALITY AND 
IDEAL 

Of course, these caveats served to reiterate that, historically, Islamic consciousness had 

conceived the Sunna as a compendium of the divinely inspired order established and 

propagated by the prophet and his companions in the first generation of Islam. And, it had 

viewed this compendium of the divine order as preserved for all to follow in prophetic 

revelation, but even more concretely in the later chain of avowals of the teachings, attitudes 

and example of the prophet and his circle in the Hadith. This compendium that was Islamic 

tradition was projected by traditionalist Islamic consciousness as absolutely valid, immutably 

so, for all time. Therein was to be reckoned the divine plan for human conduct in all its 

facets, the personal, social, political, so that any measure taken in any sense to counter it 

ǿŀǎ ƳŀǊƪŜŘ άƛƴƴƻǾŀǘƛƻƴέ ό.ƛŘΨŀύ ŀƴŘ ŎŀǎǘƛƎŀǘŜŘ ŀǎ ǎǳŎƘΦ bƻǊ ŘƛŘ ǘƘŜ ƴŜŜŘ ǊŜŎƻƎƴƛȊŜŘ ŜŀǊƭȅ 

on to allow for extrapolation from or even the interpretive extension of the Sunna, in light of 

the pressing questions raised by its lacunae or vagueness in later and clearly distinct times 

and social environments, in any sense cloud this commitment to its universal sovereignty. 

This had been especially the case on those matters on which it spoke resolutely. But, 

Goldziher argued that, while all of this was generallȅ ŀŎŎŜǇǘŜŘ ƛƴ ǘƘŜƻǊȅΣ άǇǊŀȄƛǎέ ŀƴŘ άŀŎǘǳŀƭ 

ƭƛŦŜέ ŎƻƭƭƛŘŜŘ ǿƛǘƘ ƛǘ ŀǘ ŜǾŜǊȅ ǘǳǊƴΥ ά¢ƘŜ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ƭƛǾƛƴƎ ŎƛǊŎǳƳǎǘŀƴŎŜǎ ŀƴŘ ǘƘŜ 

experience in lands and times, which proffered wholly other conditions and brought with 

themselves wholly other relations than the primitive life and thought of the time of the 

companions, then also the multifarious foreign antecedents and influences that had to be 

assimilated and worked through, could not but soon strike a breach in the consistent 

maintenance of an inflexible Sunna-concept as universal criterion of right and 

ǘǊǳǘƘΦέмуфόtΦнпл-241). 

2.29. SUNNAH BETWEEN THEORY AND PRACTISE 

²ŜΩǾŜ ǎŜŜƴ ǘƘŀǘΣ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘΣ ǘƘŜ {ǳƴƴŀΣ ƴŀƳŜƭȅΣ ǘƘŜ IŀŘƛǘƘ ƭƛǘŜǊŀǘǳǊŜ ǿƛǘƘƛƴ ƛǘ ƛƴ 

both its multi-headed accretion and eventual consolidation, had itself in the first centuries 

ǊŜǇǊŜǎŜƴǘŜŘ ŀ ǇǊƛƳŀǊȅ ǾŜŎǘƻǊ ƻŦ ƳǳŎƘ ǘƘƛǎ ǎŀƳŜ ǇǊƻŎŜǎǎ ƻŦ ǊŜǘǊƻǎǇŜŎǘƛǾŜ ΨLǎƭŀƳƛŎƛȊŀǘƛƻƴΩΥ 

through it, the inescapable cultural modifications and syntheses of the formative centuries 

had been projected into tƘŜ ǇǊƻǇƘŜǘΩǎ ǘƛƳŜ ŀƴŘ ŀǾŀƛƭŜŘ ƻŦ ǘƘŜ ŎƻǾŜǊ ƻŦ Ƙƛǎ ŀǳǘƘƻǊƛǘȅΦ .ǳǘΣ 

even taking the Sunna as given and so even with the final fixation of its terms in the 

aftermath of canonization, its cultural pattern of unconscious assimilation, revision and 

development hŀŘ ōŜŜƴ ǊŜǘŀƛƴŜŘΦ ¢ƘŜ ΨŦƻǊƳŀǘƛǾŜΩ ǇŜǊƛƻŘΣ ƛƴ ǘƘƛǎ ǎŜƴǎŜΣ ƘŀŘ ƴŜǾŜǊ ŎƻƳŜ ǘƻ ŀƴ 

ŜƴŘΦ wŀǘƘŜǊΣ ƛǘ ǿŀǎ ƛǘǎ ǇŀǘǘŜǊƴ ƻŦ ŎƘŀƴƎŜΣ ƻŦ ǳƴŎƻƴǎŎƛƻǳǎ ōǳǘ ŘȅƴŀƳƛŎ ΨǘǊŀŘƛǘƛƻƴŀƭƛȊŀǘƛƻƴΩ ǘƘŀǘ 
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had been consolidated moving forward. That is what evinced itself in the enduring way the 

Sunna as cornerstone of Islamic law had been made a part of praxis, namely, as suggested 

above, in the more rhetorical than positive socio-ƘƛǎǘƻǊƛŎŀƭ ŦǳƴŎǘƛƻƴ ƻŦ ǘƘƛǎ ƭŀǿΦ [ŜǘΩǎ ǘƘŜƴ 

continue with the last citation from Goldziher: 

 [In the inexorable contradiction between the demands of Sunna and historical reality,] One 

had to haggle and came soon to fine distinctions, which had the ability to legitimate much 

ōƛŘΨŀ ώƛƴƴƻǾŀǘƛƻƴϐ ōȅ ƻǇŜƴƛƴƎ ǘƘŜ ƎŀǘŜǎ ǘƻ ƛǘ ŀƳƻƴƎǎǘ ǘƘŜ {ǳƴƴŀ-faithful. They put forward 

ǘƘŜƻǊƛŜǎ ŀǎ ǘƻ ǘƘŜ ŎƛǊŎǳƳǎǘŀƴŎŜǎ ǳƴŘŜǊ ǿƘƛŎƘ ŀ ōƛŘΨŀ ŎƻǳƭŘ ōŜ ƧǳǎǘƛŦƛŜŘΣ ȅŜǎΣ ŎƻǳƭŘ ŜǾŜƴ ōŜ 

viewed as good and praiseworthy. The shrewdness of the theologians and casuists found a 

rich field there in which to busy themselves. And that has remained so up to the very 

immediate present (p. 241). 

2.30. ACTUALIZATION OF THE SUNNAH 

¢ƘŜ ǇƻƛƴǘΣ ŀǎ DƻƭŘȊƛƘŜǊ ǎŀǿ ƛǘΣ ǿŀǎ ǳƭǘƛƳŀǘŜƭȅ ǘƻ ǊŜƻǊƛŜƴǘ ŎǊƛǘƛŎŀƭƭȅ LƧƳŀΨ ƛǘǎŜƭŦΣ ŦǊƻƳ ǘƘŜ Ǉŀǎǘ 

to the future, from traditional to historical consciousness: to historicize properly the past, 

ƳŜŀƴƛƴƎ ǇǊŜŎƛǎŜƭȅ LǎƭŀƳΩǎ ǊŜǾŜŀƭŜŘ ŀƴŘ Ƙƻƭȅ ŘƻŎǳƳŜƴǘǎ ǘƘŜƳǎŜƭǾŜǎΣ ǎƻ ŀǎ ǘƘŜǊŜōȅ ǘƻ ǊŜŀƭƛȊŜ 

the prophetic meaning contained in them (p. 278). 

2.31. SUNNAH IN THE EYES OF EGYPTIAN MODERNISTS 

For, the Egyptian modernists, he stressed, were themselves much more wont, in their 

challenge to Orthodoxy, to cite and rely on the authorities and figures of the Islamic past 

ƛǘǎŜƭŦΦ bŀƳŜƭȅΣ ǘƘŜ 9ƎȅǇǘƛŀƴ ǎŎƘƻƻƭ ǿŀǎ ŀŘŀƳŀƴǘ ǘƘŀǘ ǘƘŜƛǊ ōƛŘ ǘƻ ΨǊŜŦƻǊƳΩ LǎƭŀƳ ǿŀǎ 

precisely that, one which came from the inside and made the most proper use of Islamic 

ǘƘŜƻƭƻƎȅΩǎ ƻǿƴ ŦǳƴŘŀƳŜƴǘŀƭ ƳŜǘƘƻŘƻƭƻƎƛŜǎ ŀƴŘ ǎƻǳǊŎŜǎΦ CǳǊǘƘŜǊƳƻǊŜΣ ǘƘŜ 9ƎȅǇǘƛŀƴ 

modernists were full of pride in and committed to defense of both their Muslim and Oriental 

individuality, with an emphasis on the Arabic basis of Islam and a sense of shame in the 

ǎŀŎǊƛŦƛŎŜ ƻŦ ŜƛǘƘŜǊ ǘƻ ǘƘŜ άǊŜŎƪƭŜǎǎ ŀƴŘ ǳƴǇǊƛƴŎƛǇƭŜŘ ŀǇƛƴƎ ƻŦ ǘƘŜ 9ǳǊƻǇŜŀƴ ǿŀȅέΦрт Lƴ ƻǘƘŜǊ 

words, the modern world was here welcomed as the opportunity of a theological 

renaissance, which, via an independent, novel rereading of the Sunna in the light of the new 

conditions and possibilities, would allow the religious universality and finality of Islam, but so 

also the local indigenous identity of its adherents, to shine forth anew.(P.280) 

2.32. ISLAMIC MODERNISM OF EGYPTIANS IN THE EYES OF GOLDZIHER 

2.33. MUTAZILA IN THE EYES OF GOLDZIHER 

Eventually, however, the Islamic world was to confront the intellectual challenge posed by 

Greek and Hellenistic thought to religious assumptions and the example of Christian 

dogmatics in this regard. In other words, eventually the attempt was made to codify cum 

rationalize the Muslim faith into formulas and proofs that would allow it, even reduce it to, 

the capacity for speculative defense against the trenchant, negative repercussions of 

!ǊƛǎǘƻǘŜƭƛŀƴ ǇƘƛƭƻǎƻǇƘȅΦ ¢ƘŜ ŘŜǎƛƎƴŀǘƛƻƴ ŦƻǊ ǘƘƛǎ LǎƭŀƳƛŎ ǾŜǊǎƛƻƴ ƻŦ ǘƘŜ ǇǊŜǘŜƴǎƛƻƴ ǘƻ ΨǊŜƭƛƎƛƻƴ 
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ŀǎ ǇƘƛƭƻǎƻǇƘȅΩ  ǿŀǎ YŀƭŀƳ όΨǎǇŜŜŎƘκŘƛǎŎƻǳǊǎŜΩύΦ {ƻΣ ƛŦ ǘƘŜ !ǊƛǎǘƻǘŜƭƛŀƴ ŀǎǎŜǊǘƛƻƴ ƻŦ ŀƴ ŜǘŜǊƴŀƭ 

cosmos of universal laws of causation obviated the ƛŘŜŀ ƻŦ ŀ ǇŜǊǎƻƴŀƭ DƻŘΣ ǘƘŜ aǳΨǘŀȊƛƭŀ 

όΨǘƘƻǎŜ ǿƘƻ ǎŜŎƭǳŘŜ ǘƘŜƳǎŜƭǾŜǎΩύΣ ǿƻǊƪŜŘ ǘƻ ǇǳǊƛŦȅ LǎƭŀƳƛŎ ƳƻƴƻǘƘŜƛǎƳ ƻŦ ŀƭƭ ƳȅǘƘƻƭƻƎƛŎŀƭ 

and materialist elements so as to render its conception of divinity and divine creation 

ǇƘƛƭƻǎƻǇƘƛŎŀƭƭȅ ǊŜǎǇŜŎǘŀōƭŜΦ ¢ƘŜ aǳΨǘŀȊila were the party that pioneered the tendency 

towards speculative dogmatics in Islam. However, their every effort to do so, to rationalize 

monotheism, ran afoul of the naïve Orthodoxy. Their fundamental two-fold program was: 

first, to demonstrate not only a factually but a categorically just Deity and divine order, 

ǊŜǉǳƛǊƛƴƎ ǘƘŜ ŀǳǘƻƴƻƳȅ ƻŦ ƘǳƳŀƴ ǿƛƭƭ ŀƴŘΣ ǎŜŎƻƴŘΣ ǘƻ ŜȄǇƻǎŜ ŀƭƭ ǇǊŜǎǳƳŜŘ ΨŘƛǾƛƴŜ 

ŀǘǘǊƛōǳǘŜǎΩ ƻŦ ǿƘŀǘŜǾŜǊ ƪƛƴŘ ŀǎ ŀǘ ōŜǎǘ ŀƴǘƘǊƻǇƻƳƻǊǇƘƛŎ ƳŜǘŀǇƘƻǊƛȊŀǘƛƻƴ ƻŦ DƻŘΩǎ ŀōǎƻƭǳǘŜ 

unity and oneness. Orthodoxy, on the other hand, all-but insisted it seemed on figuring God 

in such autocratic and anthropomorphic terms. 

¦ƭǘƛƳŀǘŜƭȅ ǘƘŜƴΣ ǘƘŜ aǳΨǘŀȊƛƭŀ ǿŜǊŜ ŀƴ ŜǎǎŜƴǘƛŀƭƭȅ ƳŜŘƛǘŀǘƛǾŜ ŦƻǊŎŜ ōŜǘǿŜŜƴ ǳƴŀƭƭƻȅŜŘ 

philosophy on the one hand and unthinking Orthodoxy on the other. Goldziher left little 

Řƻǳōǘ ǘƘŀǘ ǘƘŜ aǳΨǘŀȊƛƭŀΩǎ ǇǊƻƧŜŎǘŜŘ ǇǳǊƛŦƛŎŀǘƛƻƴ ƻŦ LǎƭŀƳΩǎ ƳƻƴƻǘƘŜƛǎƳ ƳŜǘ ǿƛǘƘ Ƙƛǎ 

approval.171 But, he highlighted at least two aspects of their work which made them, 

perhaps to an even greater extent than Islamic jurists, the subject of his reformist critique. 

First, their promotion of doubt and rational inquiry as in fact the point of departure of true 

belief was certainly a welcome development. But then their reductive elitism, which did not 

shrink from excluding from the true faith all who did not accede to their specificτat times 

even individual!τformulations and proofs of it, bred an intolerance Goldziher considered 

the most noxious to the religious spirit and health of a community. Besides, this rationalist 

intolerance was not only, considered in itself, more naturally distasteful than simple, 

unquestioning religious sentiment, it was also more damaging in provoking the latter also to 

couch its naïve presumptions in evermore intractable language.172 To Goldziher, the 

aǳΨǘŀȊƛƭŀΩǎ ǇƘƛƭƻǎƻǇƘƛŎŀƭ ŦŀƴŀǘƛŎƛǎƳ ǘƘǳǎ ǎƘƻǿŜŘ ƛǘǎ ǘǊǳŜ ŦŀŎŜ ǿƘŜƴ ŘǳǊƛƴƎ ŀ ōǊƛŜŦ ǇŜǊƛƻŘ ƛƴ 

the Abbasid era, having acquired the support of the Caliph and having managed thus to 

impose itself from above, it turned to the open persecution of those who rejected it. Second, 

ǘƘŜ ŘƻƎƳŀǘƛǎǘǎΩ ŎƻƎƴƛǘƛƻƴ ŀƴŘ ǊŜǇǳŘƛŀǘƛƻƴ ƻŦ ǘƘŜ ƳȅǘƘƻƭƻƎƛŎŀƭ ǊŜƳƴŀƴǘǎ ŀƴŘ 

ŀƴǘƘǊƻǇƻƳƻǊǇƘƛŎ ŜȄŎǊŜǎŎŜƴŎŜ ǇŜǊǾŀŘƛƴƎ ŀƭƭŜƎŜŘƭȅ ΨaǳǎƭƛƳΩ ŎƻƴŎŜǇǘƛƻƴǎ ŀƴŘ ǘƘŜƛǊ ŀǘǘŜƳǇǘ 

ǘƻ ŎƭŜŀǊ ΨLǎƭŀƳΩ ŦǊƻƳ ǘƘŜƳ ǿŀǎ ƻŦ ŎƻǳǊǎŜ ǘƻ ǘƘŜ ƎƻƻŘΦ .ǳǘΣ ǘƘŜƛǊ ǿŀȅ ƻŦ Ǝƻƛƴg about it, the 

ŜȄŜƎŜǘƛŎŀƭ ƳŜǘƘƻŘƻƭƻƎȅ ǿƘŜǊŜōȅ ǘƘŜȅ ǘǊƛŜŘ ǘƻ ǊŜŀŘ ƻŦŦŜƴŘƛƴƎ ƛŘŜŀǎ ƻǳǘ ƻŦ vǳǊΩŀƴƛŎ ǇŀǎǎŀƎŜǎ 

for instance, militated precisely against a critical reading powered by and allowing 

historicization. In fact, Goldziher viewed such rationalizing exegesis that would reduce 

ŎƻƳǇƭŜȄ ŀƴŘ ǾŀǊƛŜƎŀǘŜŘ ǊŜƭƛƎƛƻǳǎ ǘŜȄǘǎΣ ƳƻǊŜΣ LǎƭŀƳΩǎ ǊŜƭƛƎƛƻǳǎ ǘǊŀŘƛǘƛƻƴ ŀǎ ŀ ǿƘƻƭŜΣ ǘƻ ŀ 

horizontal self-identity as the greatest obstacle to true purification. For, what such 

purification required was the honest, scientific appraisal proffered by the critical/historical 

ƳŜǘƘƻŘΦ hǊǘƘƻŘƻȄȅ ƻǾŜǊŎŀƳŜ ǘƘŜ aǳΨǘŀȊƛƭŀΣ ōǳǘ ǘƘŜ ƳŜǘƘƻŘǎ ŀƴŘ ƳƛŜƴ ƻŦ ǘƘƛǎ ǇŀǊǘȅ ƘŀŘ 

seeped into the religious thinking and cultural life of Muslim societies, so that schools rose 

up that now sought to mediate betǿŜŜƴ hǊǘƘƻŘƻȄȅ ŀƴŘ ǘƘŜ aǳΨǘŀȊƛƭŀΦ 9ǾŜƴǘǳŀƭƭȅ ƛƴ ǘƘŜ 

ǿƻǊƪ ƻŦ ǘƘŜ !ǎƘΨŀǊƛǘŜǎΣ ǿƘƻΣ ŘǳǊƛƴƎ ǘƘŜ {ŜƭƧǳǉ ǇŜǊƛƻŘΣ ǿŜǊŜ ƎƛǾŜƴ Ǉƻǎƛǘƛƻƴǎ ŦƻǊ ǘƘŜ 

propagation of their ideas in the new seats of learning instituted by that dynasty, dogmatic 
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theology came under the covŜǊ ƻŦ hǊǘƘƻŘƻȄȅΦ Lƴ ǘƘŜ !ǎƘΨŀǊƛǘŜ ǾŜǊǎƛƻƴΣ ƴŀƳŜƭȅΣ ƛǘ ŎŀƳŜ ǘƻ ōŜ 

considered its standard-bearer rather than deviation.173    (P.232-233).   

The historical development of the law and dogmatic theology, their repercussions for 

religious feeling and socio-culǘǳǊŀƭ ƭƛŦŜΣ ǳƭǘƛƳŀǘŜƭȅΣ ǘƘŀǘ ƛǎΣ ǘƘŜƛǊ ŎƻƴƴŜŎǘƛƻƴ ǿƛǘƘ ΨaŜŘƛŜǾŀƭΩ 

type polities ideologically grounded in religio-political bureaucracies, managers of the 

ǊƘŜǘƻǊƛŎŀƭ ƳŜŀƴǎ ƻŦ ƭŜƎƛǘƛƳŀŎȅΣ ƳŀŘŜ ǘƘŜƳ ǘƘŜ ǇǊƛƳŀǊȅ ǘŀǊƎŜǘǎ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǊŜŦƻǊƳƛǎǘ 

perspective.   (P.233). 

2.34. SUFISM IN THE EYES OF GOLDZIHER 

There was, however, another broad movement in the Muslim experience of the early 

centuries, also remarkable in its penetration and wielding of the Hadith literature and as 

such also subject to critical historical reconstruction. And, this movement acted, in 

DƻƭŘȊƛƘŜǊΩǎ ŜȅŜǎΣ ŀǎ ŀ ǎŀƭǳōǊƛƻǳǎ ŎƻǳƴǘŜǊōŀƭŀƴŎŜ ǘƻ ǊŜƛƴǾƛƎƻǊŀǘŜ ŜŀǊƴŜǎǘ ǊŜƭƛƎƛƻǎƛǘȅΣ ǇǊƻǾƛŘƛƴƎ 

for greater spiritualization and internalization: Sufism or Islamic mysticism. Sufism was here 

portrayed as having its roots in the ascetic undercurrent that reacted against and rejected 

ǘƘŜ ƛƴŎǊŜŀǎƛƴƎ ǿƻǊƭŘƭƛƴŜǎǎ ŀŦǘŜǊ aŜŘƛƴŀΦ ¢Ƙƛǎ ΨǿƻǊƭŘƭƛƴŜǎǎΩΣ ǘŀƪƛƴƎ ƻƴ ŜǾŜǊ ƎǊŜŀǘŜǊ 

momentum with the riches flowing into Muslim society via imperial conquest, did much, as a 

bulwark against the ascetic ideals of Islam in its earliest phase and its ever champions 

thereby thereafter, to impress upon the Hadith literature the need for respectful attention 

to secular matters. This attitude, remarkable in comparative religious perspective, shrank 

not even from highlighting such worldly cares of even the especially frivolous and sensual 

variety in the biographies and legends of its holiest men, including the prophet himself. The 

never silenced ascetic countercurrent, with one eye on the prevalent Christian examples and 

pullulating its own traditions, cultivated in polemical response absolute, unyielding trust in 

God and the world to come as against the present.(P. 234). 

The intuitive knowledge/praxis Sufism proffered made it of course the natural enemy of the 

overwrought reductive formulas of the theologians. But, what in fact especially marked 

mysticism vis-à-Ǿƛǎ ǘƘŜ ƻǘƘŜǊ ŘŜǾŜƭƻǇƛƴƎ ŜƭŀōƻǊŀǘƛƻƴǎ ƻŦ ΨLǎƭŀƳΩ ǿŀǎ ŀƴ ŜǎǎŜƴǘƛŀƭƭȅ ŀƭƭŜƎƻǊƛŎŀƭ 

ǎǘȅƭŜ ƻŦ ǊŜŀŘƛƴƎ ŀƴŘ ƛƴǘŜǊǇǊŜǘƛƴƎ ΨLǎƭŀƳƛŎΩ ǘŜȄǘǎ ŀnd guidelines that proposed to assimilate 

ǘƘŜ ƭŀǿΩǎ ƻōƭƛƎŀǘƛƻƴǎ ŀǎ ǇǊŜŘƻƳƛƴŀƴǘƭȅ ǇǊƻǇŀŜŘŜǳǘƛŎ ŘƛǎŎƛǇƭƛƴŜ ŦƻǊ ǘƘŜ ǊŜǉǳƛǊŜŘ ŜƭŜǾŀǘƛƻƴ ƻŦ 

ƻƴŜΩǎ ŎƻƴǎŎƛƻǳǎƴŜǎǎ ǘƻǿŀǊŘǎ ǘƘŜ ŘƛǾƛƴŜΦ Lƴ ǘƘƛǎ ǾŜƛƴΣ ƴƻǘ ƻƴƭȅ ŘƛŘ bŜƻǇƭŀǘƻƴƛǎǘ ƴƻǘƛƻƴǎ 

penetrate the broader Hadith literature, Sufism developed its own peculiar body of Hadith 

ŀƴŘ ŜǎƻǘŜǊƛŎΣ ΨƎƴƻǎǘƛŎΩ ƭƻǊŜΦ Lƴ ŀ ƴǳƳōŜǊ ƻŦ ƛǘǎ ƳȅǊƛŀŘ ōǊŀƴŎƘŜǎΣ ǘƘŜ {ǳŦƛ ƳƻǾŜƳŜƴǘ ŜǾŜƴ 

ǿŜƴǘ ǎƻ ŦŀǊ ŀǎ ǘƻ ŘŜŎƭŀǊŜ ǘƘŜ ƭŜƎŀƭ ΨƳŜǘƘƻŘƻƭƻƎȅΩ ƻŦ ǎŜƭŦ-overcoming as adequate or 

necessary only for the beginner.(.234). 

2.35. AL-GHAZALI IN THE EYES OF GOLDZIHER 

In fact, when Goldziher came to discuss sectarianism in Islam, he emphasized again and 

again, with respect to this expansive Orthodoxy that arrived at its normative form with 

Ghazali, the generally political origins and character, so limited scope, of persistent religious 

schism in the Islamic context (p.235) 
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Ghazali was the real intellectual hero of the Vorlesungen, and one for all the Islamicists who worked under 

DƻƭŘȊƛƘŜǊΩǎ ŘƛǊŜŎǘ ƛƴŦƭǳŜƴŎŜΦ IŜ ƛƴ ŦŀŎǘ ŎŀƳŜ ǘƻ ŦƻǊƳ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ǘƘƛƴƪƛƴƎΣ ŀǎ ǿŜΩƭƭ ƘŀǾŜ ŦǳǊǘƘŜǊ ƻŎŎŀǎƛƻƴ ǘƻ 

discuss, that ideal high point of the Islamic heritage from which it was to be critically reformed and purified, 

corresponding as such to his earlier focus on the Jewish Prophets as the ideal high point for the reform of the 

Jewish heritage (p. 235/174). 

In all this, there was an ideal high point reached by al-Ghazali, who precisely consolidated 

Orthodoxy and so kept alive its promise for the future by bringing all these movements into 

a balance with one another that allowed their respective truths to abide by one another. Al-

DƘŀȊŀƭƛ ƘŀŘ ŀǊƎǳŜŘ ǘƘŀǘ ǘƘŜ ΨƭŀǿΩ ǿŀǎ ƳŜŀƴǘ ŀǎ ƳŜŀƴǎ ƻŦ ƳŀƛƴǘŀƛƴƛƴƎ ƻƴŜΩǎ ŘŜǾƻǘƛƻƴ ǘƻ 

God, that mystical experience was to be not a usurping of God, but exactly the means of 

coming nearer to him in ideal feeling and purpose and that dogmatic reasoning had its 

place in the understanding, but that if it were to come to define religious life it would 

destroy it. All of this al-Ghazali had achieved within a traditionalist mindset and 

framework but, looked on from the critical historical standpoint, he made possible and 

prepared the development of Islam for its ideal end. In this sense, though it has in fact 

ƻŦǘŜƴ ōŜŜƴ ǎŜŜƴ ŀǎ ŀƴ ΨƻŦŦƛŎƛŀƭƛȊƛƴƎΩ ƻǊ ΨǊŜƛŦȅƛƴƎΩ ǘŜȄǘ ǘƘŀǘ ŀōǎǘǊŀŎǘŜŘ ΨƭŀǿΩ ŀƴŘ ΨŘƻƎƳŀΩ ŀƴŘ 

ΨƳȅǎǘƛŎƛǎƳΩ ŦǊƻƳ ƻƴŜ ŀƴƻǘƘŜǊΣ ƛƴ ǘƘƛǎ ǊŜŀŘƛƴƎ ǿƘƛŎƘ ǎƘƻǿǎ ǘƘŜ ƎǊŜŀǘ ƘƛǎǘƻǊƛŎƛǎǘ ŎǊƛǘƛǉǳŜ ŀƴŘ 

teleological connections between them, the Vorlesungen emerge as the climax of Goldziher 

religio-scientific scholarship and of his reformist reading of the Islamic heritage.(P.257). 

And, he found exactly this ultimately in his understanding of al-Ghazali, whose re-orientation 

of Islamic law and dogma in terms of personal devotion to God, and whose balancing of law, 

dogma and mysticism he took to have allowed Orthodoxy to solidify in such a tolerant 

manner as that the true kernel within each and so within the tradition had thus been kept 

alive on the path to their critical purification in the Modern; accordingly, the celebration of 

al-Ghazali as the highest and last point yet climbed in Islamic Orthodoxy, in these terms, in 

the Vorlesungen, are what mark this text as the climactic point of Goldziher 

Islamwissenschaft.(p.335). 

 

2.36. IJMA 

In these last two examples, Goldziher clearly sǳƎƎŜǎǘǎ ǘƘŀǘ ǘƘŜ LƧƳŀΨΣ ǘƘŜ ǾŜǊȅ ǎƻǳǊŎŜ ƻŦ 

retrospective and traditionalist renewal in Islamic history, had also in fact come to mean the 

consensus of the already established Orthodox schools of Muslim jurisprudence. 

Overcoming this institutional source of stagnation in the principle of consensus would in fact 

ōŜ ŀ ǎǘŀǊǘƛƴƎ Ǉƻƛƴǘ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ ŘƛŀƭŜŎǘƛŎŀƭ ŜƴƎŀƎŜƳŜƴǘ ǿƛǘƘ LǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎǘǎ ǿƘƻ 

ǿŀƴǘŜŘ ǇǊŜŎƛǎŜƭȅ ǘƻ ǎŜǘ ǘƘŜ ǿƘŜŜƭǎ ƻŦ LƧƳŀΨ ƛƴ Ƴƻǘƛƻƴ ŀƎŀƛƴΦόtΦнрпύΦ 

¢Ƙƛǎ ƎǊŜŀǘ ǇǊƛƴŎƛǇƭŜ ώLƧƳŀΨϐτwhich, if any man fail to realize and rightly appreciate, the 

development of Islam and Islamite institutions must remain a sealed book to himτwas in 

the process of time defined as the doctrine accepted alike by all the four orthodox schools of 

thought. This definition ƻŦ ǘƘŜ ƛŘŜŀ ƻŦ LƧƳņΨ ƛǎ ǘƘŜ ǊŜǎǳƭǘ ƻŦ ǘƘŜ ǎŜƭŦ-imposed limitation of the 

principle itself in practical application. In process of time it was found impossible to verify 

this general consent by any other method than by confining it to the well-defined sphere of 
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the schools of the law. This free intellectual outlook [then] lost the vital force which might 

have made it an element of far-seeing and liberal development.226 

Lƴ ƛǘǎ ǇǊŜǎŜƴǘ ŀƴŘ ŀƭǊŜŀŘȅ ŦƻǊ ŀ ƭƻƴƎ ǘƛƳŜ ƴƻǿ ŎǳǊǊŜƴǘ ŘŜŦƛƴƛǘƛƻƴΣ ƛǘǎ ώLƧƳŀΨϐ ƳŜŀƴƛƴƎ ƛǎ sought 

not vis-à-vis the actual living circumstances of the Islamic world, but much more in the 

withered past. The viable reform of Islam hangs in the theological sense to a not small extent 

on a reframing (Neugestaltung) of this concept.227(P.255). 

Hence, to go back to the first citation in the above paragraph from the Lectures, arguably, 

LƧƳŀΨ ǊƛƎƻǊƻǳǎƭȅ ŀŘƘŜǊŜŘ ǘƻ ƻǊ ŀǎ L ƘŀǾŜ ǘǊŀƴǎƭŀǘŜŘ ǘƘŜ ǇƘǊŀǎŜΣ ΨŀǇǇƭƛŜŘ ǿƛǘƘ ƭƻƎƛŎŀƭ 

ŎƻƴǎƛǎǘŜƴŎȅΩΣ ŎƻǳƭŘ ƻƴƭȅ ƳŜŀƴ ŀ ǎŜƭŦ-ŎƻƴǎŎƛƻǳǎ LƧƳŀΨΦ .ŜŎŀǳǎŜΣ ƻƴƭȅ ŀǎ ǎŜƭŦ-conscious could 

the principle of exegetical consensus be invoked logically and consistently: to be, rather than 

as an in fact mirror of the present reflecting itself onto the originary past instead critically 

aware of its historical presence. Only as such could it universalize itself not by contradicting 

and overriding past consensus so as to swallow extant cultural norms under the rubric of 

ΨLǎƭŀƳΩ ōǳǘ ǘƻ ŎƻƴŎŜƛǾŜ ƛǘǎŜƭŦ Ǿƛŀ ŎǊƛǘƛŎŀƭ ƘƛǎǘƻǊƛŎŀƭ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ ǘƘŜ ǘǊǳŜ ŎǳƭǘǳǊŀƭ 

conditions of, namely, the cultural autonomy required for, realizing the universal 

monotheism of Islam. In other words, the end was a critical consensus that would no longer 

ŀƭƭƻǿ ΨLǎƭŀƳΩ ǘƻ ōŜ ŀ ƳŀǎǉǳŜǊŀŘŜ ƻŦ ŘƛǾŜǊǎŜ ŎǳƭǘǳǊŀƭ ŀƴŘ ǎƻŎƛƻ-historical prerogatives. How 

often since has this corŜ ǘƘŜǎƛǎ ƻŦ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘΣ ŜƳŜǊƎƛƴƎ ƴƻǘ ƭŜŀǎǘ ŦǊƻƳ DƻƭŘȊƛƘŜǊΩǎ 

reformist agenda, of an always culturally and historically placed, thus even epiphenomenal 

ΨLǎƭŀƳΩΣ ōŜŜƴ ǊŜŘƛǎŎƻǾŜǊŜŘ ŀǎ ŎǳǘǘƛƴƎ-edge anthropology or the finger-wagging cudgel of an 

apparently only contemporary critical historical consciousness.(P.255). 

2.37. IJMA IN THE EYES OF GOLDZIHER 

It is the doctrine of the infallibility of the consensus ecclesiae that is herein articulated; the 

!ǊŀōƛŎ ǘŜǊƳ ƛŘǎŎƘƳņΨ όŎƻƴǎŜƴǎǳǎύ Ƙŀǎ ōŜŜƴ ǳǘƛƭƛȊŜŘ ǘƻ Ŏŀpture and signify this fundamental 

ideal of Islamic Orthodoxy. Its application we are to encounter often in the course of our 

exposition. It provides the key to understanding the developmental history of Islam in its 

state, dogmatic and legal relations. What is embraced by the whole Islamic community as 

ǘǊǳŜ ŀƴŘ ŎƻǊǊŜŎǘ Ƴǳǎǘ ōŜ ǊŜŎƪƻƴŜŘ ŀǎ ǘǊǳŜ ŀƴŘ ŎƻǊǊŜŎǘΦ Lƴ ǊŜƧŜŎǘƛƴƎ ǘƘŜ ƛŘǎŎƘƳņΨΣ ƻƴŜ 

alienates oneself from the orthodox church. That this principle in Islam emerged only in the 

course of its [further] development, illustrates the fact that one cannot easily derive it from 

ǘƘŜ vǳǊΩŀƴ ƛǘǎŜƭŦΦ(P. 236). 

One will have perhaps noted that in this principle are contained for Islam the facultative 

seeds of free movement and developmental capacity. It provides a desired corrective against 

the tyranny of the dead letter and of personal authority. It has proven itself, at least in the 

past, as the especially outstanding factor in the adaptive capacity of Islam.179 

And, as he put the matter in relation to the progress of LǎƭŀƳƛŎ {ǘǳŘƛŜǎΣ ά²Ŝ ƴƻǿ ƪƴƻǿΣ ŀƴŘ 

this knowledge of ours represents one of the most important advances in the field of 

Islamkunde, that the principle of consensus is the key for the understanding of the 

developmental parameters (Entwicklungserscheinungenύ ƻŦ ƘƛǎǘƻǊƛŎŀƭ LǎƭŀƳΦέмул(P.236-237). 
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¢Ƙƛǎ ǇǊƛƴŎƛǇƭŜ ǿŀǎ ŦƻǊ DƻƭŘȊƛƘŜǊ ǎƻ ŘŜŎƛǎƛǾŜΣ ŀƴŘ ŀǎ ǿŜΩƭƭ ǎŜŜ ƴƻǘ ƻƴƭȅ ŦƻǊ ƘƛǎǘƻǊƛŎŀƭ LǎƭŀƳ ōǳǘ 

as much for the prospective reform of Islam to come, that he termed Sunni (Orthodox) 

Islam, as opposed to what he took ǘƻ ōŜ ǘƘŜ ŦǳƴŘŀƳŜƴǘŀƭƭȅ ŀǳǘƘƻǊƛǘŀǊƛŀƴ {ƘƛΨŀ ǾŀǊƛŀƴǘǎΣ ŀƴ 

άLƧƳŀΨ-ŎƘǳǊŎƘ όLŘǎŎƘƳņΨƪƛǊŎƘŜύέΦмум(p.237). 

Lǘ ǿŀǎ ŀƎŀƛƴǎǘ ǎǇŜŎǳƭŀǘƛǾŜ ǇƘƛƭƻƭƻƎȅΩǎ ŜǎǎŜƴǘƛŀƭƛȊŀǘƛƻƴ ƻŦ LǎƭŀƳ ŀǎ ŀ ŎǊŜŀǘƛƻƴ ŀƴŘΣ ŦǊƻƳ 

beginning to end manifestation, of the Arab (Semitic) spirit. It replaced the ethno-

philological focus on a dichotomy between Aryan and Semitic as the motor of History with a 

universalist historicist one between the Medieval and Modern. Accordingly, it moved 

decisively against the missionary Christian essentialist religious distinctions between Islam 

and Christianity. It wanted further not mere philological acumen in editing manuscripts but a 

true cultural history of Islamic societies and history. And, the fundamental step it took in this 

direction was not simply to appropriate indigenous Muslim examples and understandings as 

the philologically bent still did. It was defined rather by critique of the traditionalist Muslim 

self-ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƛǘǎŜƭŦ ōŜƴǘ ƻƴ ǊŜŘǳŎƛƴƎ ΨLǎƭŀƳΩ ǘƻ ŀ ǎŜƭŦ-identical coherence standing 

outside of history. It was this traditionalist self-ǳƴŘŜǊǎǘŀƴŘƛƴƎ ǘƘŀǘ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ 

ǳƴŎƻƴǎŎƛƻǳǎ ŘȅƴŀƳƛǎƳ ƛƴǘǊƻŘǳŎŜŘ ōȅ LƧƳŀΨ ǎƻǳƎƘǘ ǘƻ ǳƴŘŜǊǎŎƻǊŜΦ(p.237). 

2.38. IJMA AS A WAY TO NEW APPROACHES 

The Wahhabis countered the extant consensus so as to be able to read reactionary ideas 

ƛƴǘƻ ǘƘŜ ƻǊƛƎƛƴŀƭ ǎƻǳǊŎŜǎΣ ǘƘŜ vǳǊΩŀƴ ŀƴŘ ǘƘŜ IŀŘƛǘƘΣ ǘƘŜ ƳƻŘŜǊƴƛǎǘǎΣ ǎƻ ŀǎ ǘƻ ǊŜŀŘ ƳƻŘŜǊƴ 

liberal ideas into them. The point, as Goldziher saw it, was ultimately to reorient critically 

LƧƳŀΨ ƛǘǎŜƭŦΣ ŦǊƻƳ ǘƘŜ Ǉŀǎǘ ǘƻ ǘƘŜ ŦǳǘǳǊŜΣ Ŧrom traditional to historical consciousness: to 

ƘƛǎǘƻǊƛŎƛȊŜ ǇǊƻǇŜǊƭȅ ǘƘŜ ǇŀǎǘΣ ƳŜŀƴƛƴƎ ǇǊŜŎƛǎŜƭȅ LǎƭŀƳΩǎ ǊŜǾŜŀƭŜŘ ŀƴŘ Ƙƻƭȅ ŘƻŎǳƳŜƴǘǎ 

themselves, so as thereby to realize the prophetic meaning contained in them.(P.277). 

2.39. IMPORTANCE OF IJMA ACCORDING TO GOLDZIHER 

¢ƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ ǇǊŜŎƛǎŜ ōŀƭŀƴŎŜ ƻŦ ŜƴǘƘǳǎƛŀǎƳ ŀƴŘ ŎǊƛǘƛŎƛǎƳ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ 

LǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎǘ ǇǊƻƎǊŀƳόǎύΣ ǿŜ Ƴǳǎǘ ŀƎŀƛƴ ǎǘŀȅ ǿƛǘƘ Ƙƛǎ ŦƻŎǳǎ ƻƴ LƧƳŀΨΦ CƻǊΣ ǿƘƛƭŜ 

Goldziher saw this principle as the foundational source that made possible and the 

ǳƴŘŜǊƭȅƛƴƎ ƳƻǘƻǊ ǘƘŀǘ ƘŀŘ ŘǊƛǾŜƴ ǘƘŜ ŘȅƴŀƳƛŎ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ǇǊƻǇŜǊƭȅ ΨLǎƭŀƳƛŎΩ ƛŘŜŀǎ ŀƴŘ 

institutions in the past, he also stressed how, historically, it had come to constitute an 

equally powerful instrument religio-theological and cultural stagnation in Islamic 

history.(P.277).   

2.40. ISLAMIC LAW: NAPOLEONIC CODE OF ISLAM 

For, again, the corpus of Islamic law had come to proffer itself as divinely stipulated 

ǊŜƎǳƭŀǘƛƻƴ ƻŦ ŜǾŜǊȅ ŀǎǇŜŎǘ ƻŦ ƘǳƳŀƴ ƭƛŦŜΣ ŜȄǘŜƴŘƛƴƎΣ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊŘǎ άǘƻ Ǌƛǘǳŀl laws in 

the widest possible sense as much as to the legal relations of social life, to the laws of 

worship, of the alms tax, of the fast, of pilgrimage, of purity, to the dietary law, religious war, 

just as much as to the fundamental doctrines of politics and constitutional law, and to the 

regulation of familial, inheritance law, of the law of property and debt, to penal law and that 
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ƻŦ ŎƻǳǊǘ ǇǊƻŎŜŘǳǊŜΦέмун !ƴŘΣ ƻǳǘǎƛŘŜ ƻōǎŜǊǾŜǊǎ ŀƴŘ ǎŎƘƻƭŀǊǎ ƘŀŘ ŎƻƳŜ ŀŎŎƻǊŘƛƴƎƭȅ ǘƻ 

presume this law, in its all-encompassing elaboration and claims, as the underlying and 

effective legal order constitutive of the Muslim state and the Muslim family. They presumed 

shrewd legislators had devised it in the interplay of and to meet the needs of social praxis, a 

world empire unified under the banner of Islam, its implementation and maintenance a 

primary care of Muslim authorities in the thirteen centuries thereafter: this body of law had 

ŎƻƳŜ ǘƻ ōŜ ǾƛŜǿŜŘΣ ŀǎ DƻƭŘȊƛƘŜǊ Ǉǳǘ ƛǘΣ ŀǎ άŀ bŀǇƻƭŜƻƴƛŎ /ƻŘŜ ƻŦ LǎƭŀƳΦέмуо (p.237). 

2.41. ISLAMIC LAW WAS AN IDEAL NOT A REALITY AS A POSITIVE LAW    

However, what critical historical inquiry, according to Goldziher, had come to demonstrate 

ǿŀǎ ǘƘŀǘ LǎƭŀƳƛŎ ƭŀǿΩǎ ŦǳƴŎǘƛƻƴ ƘŀŘ ƴƻǘ ōŜŜƴ ǘƘŀǘ ƻŦ ǇƻǎƛǘƛǾŜ ƭŀǿΦ ¢ƘŀǘΣ ŦǊƻƳ ǊŜƭŀǘƛǾŜƭȅ ŜŀǊƭȅ 

on, only a small part of this system of law had become a mainstay of social practice: at most 

its ritual requirements for religious worship and its prescriptions for familial life and even the 

latter only in the circumscribed central lands of early Islamic penetration. In the other areas, 

the actual administration of justice had been and continued to be a matter distinct from the 

ǘƘŜƻƭƻƎƛŎŀƭ ƭŀǿΥ ά{ƻ ȅƻǳ ǎŜŜΣ ǘƘŀǘ ǿŜ ƘŀǾŜ ƘŜǊŜ ǘƻ Řƻ ƴƻǘ ǿƛǘƘ ŀ ƭƛǾƛƴƎ ƭŀǿ ŀƴŘ ǘƘŀǘ ǘƘƻǎŜ 

jurists were and are on the wrong track who, without viewing the character of Islamic law in 

the light of history and critical examination of the sources, turned dead Codices into data of 

legal life and employed such [manner of] inquiry as the basis of comparative legal 

ǎǘǳŘƛŜǎΦέмуп CƻǊΣ ǿƘŀǘ ƘƛǎǘƻǊƛŎŀƭ ŎǊƛǘique in fact revealed about the socio-historical character 

of Islamic law was its predominant function and status as an ideal, as against a positive law. 

όΧΧΧΧΧύ 

¢ƘŜ άƘƛǎǘƻǊƛŎŀƭ ǘǊǳǘƘέ ǎƘƻǿŜŘ ǘƘŀǘΥ 

               what we call Muhammadan law is, at bottom, an ideal law, a theoretical system, in 

one word, an academic school-law, that reflects the thinking of pious theologians on the 

make-up of Islamic society, and whose sphere of enforcement pious rulers liked, so far as this 

was feasible, to widen, but which has been hardly ever in Islam the real practical norm of 

public life. [One] finds in it much more a Pflichtenlehre (doctrine of duties) of wholly ideal 

character and theoretical meaning, elaborated by generations of pious scholars, who wanted 

to regulate life by the measure of a time considered by them the golden age, whose 

traditions they propagated and developed. Even the penalties mandated for the 

transgression of religious laws are often only ideal claims of the pious, dead letters, devised 

in study rooms, kept alive in the hearts of pious researchers, but neglected and pushed back 

in life, wherein wholly other measures were actually in effect.185(P. 238).    

2.42. THE ROLE OF ISLAMIC LAW AND SCHOLARS OF IT 

DƻƭŘȊƛƘŜǊΩǎ ƘƛǎǘƻǊƛŎŀƭ ŀƴŀƭȅǎƛǎ ƻŦ LǎƭŀƳƛŎ jurisprudence projected accordingly a divine law 

ǊŜǾŜŀƭŜŘΣ ƛƴ ƛǘǎ ƻǊƛƎƛƴǎΣ ǇǊƻǇƘŜǘƛŎŀƭƭȅ ŀƴŘ ƭŀǘŜǊ ŜȄǘŜƴŘŜŘ ōȅ ΨǘŜǎǘƛƳƻƴƛŀƭΩΣ ǿƘƛŎƘ ƛǎ ǘƻ ǎŀȅ 

convenient, projections of prophetic tradition to meet a range of practical exigencies. Soon, 

however, and eventually decisively this law, rather than taking hold of everyday positive 

expectations, became for the most part reified into an ideal, whose terms nonetheless 
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ǊŜƳŀƛƴŜŘΣ ŀǎ ǿŜΩǾŜ ƴƻǿ ǎŜŜƴΣ ǿƛǘƘ LƧƳŀΨ ŀƴŘ ƛƴ ƭƛƴŜ ǿƛǘƘ ǘƘŜ ǳƴŎƻƴǎŎƛƻǳǎ ǊƘȅǘƘƳǎ ƻŦ 

traditionalist consciousness, subject to revision over time. It was precisely this shift that led 

Goldziher assign an epochal role to the transition from the Umayyads to the Abbasids. In the 

Umayyad period, nascent Islamic juristic elaboration had been made the province of the 

pious outside the state. With the Abbasids, they were brought back in, but as a kind of mere 

ideological bureaucracy (p.238). 

¢ƻ ƎŀǳƎŜ ǘƘŜΣ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŀƴŀƭȅǎƛǎΣ Ŏƻǎǘƭȅ ƛƳǇƭƛŎŀǘƛƻƴǎ ƻŦ ǘƘƛǎ ƛŘŜŀƭ ŘƛǎŎƻǳǊǎŜ ƻǾŜǊ ǘƘŜ 

course of Islamic history to his own day for social, cultural and religious life, I will here distill 

the practical meaning and attendant attitude he accordingly imputed to it vis-à-vis the three 

temporal modalities. In the modal present, in the face of concrete, pressing social and 

political realities, Islamic law was figured as having been historically inherently apologetic 

and rhetorical in function and, consequently, casuistic and rationalizing in its operative 

methodology. It was, in other words, presented as having constituted the language of 

legitimate social behavior and public action. Its thus acknowledgment however exactly 

militated against and vitiated its implementation. In the Vorlesungen, the examples 

Goldziher gave were of the casuistic subterfuges used by Islamic jurists to relax, in view of 

the needs of the day, proscriptions on the consumption of alcohol or other dietary 

obligations. And, he with bated contempt pointed to the large body of legal tricks devised by 

them, for instance, to escape with a freed conscience the impact of oaths and the (legal) 

obligations incurred therein. The pages of Islamicists were becoming, in turn, rife with the 

pattern of Islamic polities essentially commandeering Islamic jurists as an ideological 

bureaucracy convenient to and signing-off in the appropriate language on their every 

ŎƻƴǘƛƴƎŜƴǘ ŘŜǎƛƎƴ ŀƴŘ ǇǳǊǇƻǎŜΦ ¢ƘŜ ƭŀǿ ŀǎ ŀƴ ΨƛŘŜŀƭΩ ŘƛŘ ƴƻǘ ǇƻǎƛǘƛǾŜƭȅ ŘŜŎƛŘŜ ŜǾŜƴǘǎΣ ōǳǘ 

came after and justified and accommodated them.186(P.239).    

2.43. CRITICS TOWARDS CLASSICAL ISLAMIC LAW 

Given his reformist ǇŜǊǎǇŜŎǘƛǾŜ ŀƴŘ ǘƘŜ ǘŜƭŜƻƭƻƎƛŎŀƭ ǘǊŀƧŜŎǘƻǊȅ Ƙƛǎ ŎǊƛǘƛŎŀƭΣ ΨǎŎƛŜƴǘƛŦƛŎΩ 

historiography of Islam projected, Goldziher was not surprisingly highly reproachful of this 

ƘƛǎǘƻǊƛŎŀƭƭȅ ŘƻƳƛƴŀƴǘ όΨaŜŘƛŜǾŀƭΩύ ƳŀƴƛŦŜǎǘŀǘƛƻƴ ŀƴŘ ƳƻŘǳǎ ƻǇŜǊŀƴŘƛ ƻŦ ƭŀǿΣ ƴŀƳŜƭȅΣ ƻŦ 

ΨǊŜƭƛƎƛƻǳǎ ƭŀǿΩΦ Lƴ ǘŜƭƭƛƴƎ ƳŀƴƴŜǊΣ ƘŜ ŘƛǾƛŘŜŘ ƛǘǎ ŘŜƭŜǘŜǊƛƻǳǎ ǘŜƴŘŜƴŎȅ ƛƴ ǘǿƻ ǘƻ ƘƛƎƘƭƛƎƘǘ ƛǘǎ 

baleful impact, focusing on the one hand on civil, on the other, on religious life. In the civil 

realm, Goldziher argued, the elaboration of a timeless ideal of essentially rhetorical value 

often meant the full speculative consideration of virtually impossible, casuistically 

constructed legal scenarios and, therewith, the erection of over-subtle distinctions and 

fanciful formulations bearing little reference to the concerns of practical adjudication. He 

pointed for instance to the serious theoretical discussion and arbitration of potential cases, 

by Muslim jurists, in the law of inheritance that would simply never obtain. He added, to 

drive home the absurdity, the incorporation of the categories of superstition within legal 

discourse, as when one encountered exhaustive juristic disquisitions on the proper legal 

status of the progeny of marriage between humans and demons (Jinn), not exactly a 

question of sincere legal prosecution.187 In the religious realm, the consequence was the 

perversive relegation of the internal, devotional relationship of the pious believer to God 

and of religious rites as a dutiful personal measure of it to a matter of bureaucratic legal 
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attainment.  Religious lawyers from the outside deciding and finessing the conditions in 

which the requirements of religion and conscience could be said to have been adequately 

acknowledged and just so met was almost certainly even more unwelcome to Goldziher than 

the abysmal socio-political repercussions of such lawyeringΥΧΧΦΦόp.239-240). 

What emerged from this analysis and the idea Goldziher bequeathed to the generations of 

LǎƭŀƳƛŎƛǎǘǎ ǘƘŀǘ ŦƻƭƭƻǿŜŘ ŀƴŘ ǘƘŜ ōǊƻŀŘŜǊ ΨŘƛǎŎƻǳǊǎŜ ƻŦ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘΩ ǘƘŀǘ ǊŜǎǳƭǘŜŘΣ was 

ǘƘŀǘ ƻŦ ŀƴ LǎƭŀƳƛŎ ŎƛǾƛƭƛȊŀǘƛƻƴΣ ǎƻŎƛŜǘȅ ŀƴŘ Ǉƻƭƛǘȅ ƻŦ ΨaŜŘƛŜǾŀƭΩ ǘȅǇŜΦ Lǘ ǿŀǎ ƻƴŜ ǿƛǘƘ ŀ 

ǳƴƛǾŜǊǎŀƭƛǎǘΣ ŎƻƭƭŜŎǘƛǾƛǎǘΣ άŎŀǘƘƻƭƛŎέ ǊŜƭƛƎƛƻ-legal ideal managed by a religio-juridical class or 

bureaucracy, which by this very token however was in fact highly accommodationist and 

inclusive of reigning prerogatives and practices. It had namely been highly accommodating 

ŀƴŘ ƛƴŎƭǳǎƛǾŜ ƻŦ ƭƻŎŀƭ ŜǘƘƴƛŎΣ ōȅ ǿƘƛŎƘ ǿŀǎ ƳŜŀƴǘ ΨƴŀǘƛƻƴŀƭΩΣ ǇǊŀŎǘƛŎŜǎ ŀƴŘ ǊŜŀƭƛǘƛŜǎΦ Lǘ ƘŀŘ 

thus historically carved up a highly differentiated and individualized social, cultural and 

political map, each part of which had to be understood in its own right and the whole of 

ǿƘƛŎƘ ΨLǎƭŀƳƛŎ ǿƻǊƭŘΩ ǊŜǉǳƛǊŜŘ ŀ ƘƛƎƘƭȅ ŎƻƴǘŜȄǘǳŀƭƛȊŜŘ ŎƻƴǎƛŘŜǊŀǘƛƻƴΦ ¢ǊŀŘƛǘƛƻƴŀƭƛǎǘ LǎƭŀƳƛŎ 

consciousness envisioned one, eǘŜǊƴŀƭ ΨLǎƭŀƳΩ ŀƴŘ LǎƭŀƳƛŎ ƛŘŜƴǘƛǘȅ ŀǎ ǘǊǳƳǇƛƴƎ ŀƭƭ ƻǘƘŜǊǎΦ 

LǎƭŀƳƛŎƛǎǘǎ ǿŜǊŜ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ ǊŜǇŜǊŎǳǎǎƛƻƴǎ ƻŦ ǎǳŎƘ ŀ ΨaŜŘƛŜǾŀƭΩ ŎƻƴǎŎƛƻǳǎƴŜǎǎ ǘƘŀǘ 

ŀƭƭƻǿŜŘ ƻƴŜ ǘƻ ǎǇŜŀƪ ƭŜƎƛǘƛƳŀǘŜƭȅ ƻŦ ŀƴ ΨLǎƭŀƳƛŎ ŎƛǾƛƭƛȊŀǘƛƻƴΩΦ IƻǿŜǾŜǊΣ ƛƴ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ǘƘŜ 

implications of this homogeneity cultivated in consciousness, Islamicists were not to transfer 

it to reality. Quite the opposite, they had to mark all the gaps between traditionalist Muslim 

consciousness and its practice, between the theory and the reality. If Goldziher never tired 

of returning to and elaborating the paradigmatic importance for the understanding of 

Islamic history of the cult of saints, it was because he saw it as the greatest proof of this 

fundamental diversity in Islam. He read its ubiquity and variety under Islam in terms of the 

persistence of originary, ethno-national traditions. And, he viewed its incorporation in 

Islamic Orthodoxy as prime evidence of how such religious and national diversity had been 

brought under a homogenous, traditional cover. 

Where the law was concerned, though, saint veneration was not even the most 

demonstrative case in point. As Goldziher explained in his lecture on the progress of Islam-

Wissenschaft, not only was what was to become the canonical Islamic law itself in 

fundamental aspects the product of the assimilation and further development, post-

ŎƻƴǉǳŜǎǘΣ ƻŦ ǘƘŜ ƘŜŀǊǘ ƻŦ ŀƴŎƛŜƴǘ bŜŀǊ 9ŀǎǘŜǊƴ ŎƛǾƛƭƛȊŀǘƛƻƴΣ ƻŦ ǘƘŜ ƭŀǘǘŜǊΩǎ ǇǊŜ-Islamic heritage 

and practices including Roman Law. The law of Islam, when it was to be extended beyond 

ǘƘŜǎŜ ΨŎƻǊŜ LǎƭŀƳƛŎ ƭŀƴŘǎΩ ƻŦ ŦƛǊǎǘ ǇŜƴŜǘǊŀǘƛƻƴ ŀƴŘ ŜȄǇŀƴǎƛƻƴΣ ǿŀǎ ƛƴ Ƴŀƴȅ ŀǊŜŀǎ ƻŦ ŎƛǾƛƭ ŀƴŘ 

criminal justice merely superimposed on the customary rights and practices of the given 

indigenous population. This was the case in those spheres of family law which for the most 

part had actually been implemented in the core Islamic region. These areas of only gradual 

or late Islamicization continued accordingly to adjudicate practical and intimate matters as 

before, notwithstanding the surface sovereignty of Islamic law. In fact, they received official 

ǊŜŎƻƎƴƛǘƛƻƴ ŀƴŘ ǘƻƭŜǊŀǘƛƻƴ ǳƴŘŜǊ ǘƘŜ ƭŀǘǘŜǊ ŀǎ Ψ!Řŀǘ όŎǳǎǘƻƳύΦ IŜǊŜΣ DƻƭŘȊƛƘŜǊ ǊŜŦŜǊŜƴŎŜŘ 

ŜǎǇŜŎƛŀƭƭȅ ǘƘŜ ǊŜǎŜŀǊŎƘ ƻŦ 9ǳǊƻǇŜŀƴ ǎŎƘƻƭŀǊǎ ƛƴ ǘƘŜƛǊ ǊŜǎǇŜŎǘƛǾŜ ŎƻǳƴǘǊƛŜǎΩ Ŏƻƭƻƴƛŀƭ ŜƴŎƭŀǾŜǎΥ 

French scholars amongst the Kabyle people of North Africa underscored the continued 

functioning in an Islamic society of putatively long-ǎǘŀƴŘƛƴƎ Ψ.ŜǊōŜǊΩΣ ƴŀƳŜƭȅΣ ǇǊŜ-Islamic and 

often exactly counter-Islamic, social norms and regulations. And, he especially trumpeted in 
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this regard the work of his Dutch scholarly colleague and partner, Snouck, amongst the 

Acehnese and the Gayo peoples of Sumatra in the Dutch East Indies.203(P. 246-247). 

2.44. 9D¸t¢L!bΩ{ /wL¢L/{ ¢h²!w5{ /[!{{L/![ L{[!aL/ [!² !b5 
UNDERSTANDING OF THE SUNNAH 

The Egyptians like the Indians had of course zeroed in on the juristic reification of Islam as 

the object of their reform. But, their approach was not to mangle the Muslim canon in favor 

of its renegades and an exegetical idealization of the revelation. Rather, they proposed to 

ǳƴŘŜǊǘŀƪŜ LƧǘƛƘŀŘ όŀƴ ƛƴŘŜǇŜƴŘŜƴǘ ǎǘǳŘȅύ ƻƴ ǘƘŜ ǘǊŀŘƛǘƛƻƴŀƭ ǎƻǳǊŎŜǎΣ ǘƘŜ vǳǊΩŀƴ ŀƴŘ ǘƘŜ 

Hadith. And, by ǘƘǳǎ ǊŜŦǳǎƛƴƎ ǘƘŜ ǎǘǊƛŎǘǳǊŜǎ ƻŦ ǘƘŜ ŎƻƴǘŜƳǇƻǊŀǊȅ LƧƳŀΨ ƛƴ ŦŀǾƻǊ ƻŦ ŜƳǳƭŀǘƛƻƴΣ 

to allow precisely a new reading and so consensus, one of an inherently more dynamic 

sense, to emerge outside of the stultified frameworks and conclusions of the four Orthodox 

schools of Islamic jurisprudence. 

For, it was the Orthodox Madhahib-ǎŎƘƻƻƭǎΩ ǘǊŀƴǎŦƻǊƳŀǘƛƻƴ ƻŦ ǘƘŜ ŘƛǾƛƴŜ ƭŀǿ ƛƴǘƻ ŀ ōǳǎƛƴŜǎǎΣ 

their casuiǎǘƛŎ ōǳȅƛƴƎ ŀƴŘ ǎŜƭƭƛƴƎ ƻŦ ΨƎƻƻŘ ŎƻƴǎŎƛŜƴŎŜΩΣ ǘƘŀǘ ƘŀŘ ǎƻ ŎƻǊǊǳǇǘŜŘ LǎƭŀƳ ŀƴŘ ǎƻ 

damaged Islamic society, whereas the welfare of the Muslim community was in fact the 

ƘƛƎƘŜǎǘ ƛƳǇǊƛƳŀǘǳǊ ƻŦ ǘƘŜ ƭŀǿΗ hƴŜ Ƴŀȅ ƴƻǘŜ ǘƘŜ ŜȄǘŜƴǘ ǘƻ ǿƘƛŎƘ ƭŀǊƎŜ ǇŀǊǘǎ ƻŦ DƻƭŘȊƛƘŜǊΩǎ 

ΨŘŜǎŎǊƛǇǘƛƻƴΩ ƻŦ ǘƘŜ ŎƻƳǇƭŀƛƴǘǎ ƻŦ ǘƘŜ Ψ!ōŘǳƘ ǎŎƘƻƻƭ ŀōƻǳǘ hǊǘƘƻŘƻȄ ƧǳǊƛǎǇǊǳŘŜƴŎŜ ƳƛǊǊƻǊŜŘ 

almost exactly his own commentary and ideas on the subject in previous works: 

                     ¢ƘŜȅ ώǘƘŜ 9ƎȅǇǘƛŀƴ ǊŜŦƻǊƳƛǎǘǎϐ ŦƛƴŘΣ ƛƴ ŀƎǊŜŜƳŜƴǘ ǿƛǘƘ DƘŀȊņƭơΣ who had expressed the 

very same thought already eight hundred years ago, the key to the explanation of the indisputable 

reigning decadence in the fact of the fossilization of the four Orthodox rites with their alone-

redeeming science: the fiqh with its appǊƻŀŎƘ ǘƻ ǘƘŜ ƭŀǿ ŀǎ ōǳƛƭǘ ǳǇ ƛƴ ǘƘŜ aŀŘƘņƘƛō ǎŎƘƻƻƭǎτbased 

on antiquated long overtaken circumstances, in no way to be incorporated within the sphere of 

religion and irreconcilable even between one anotherτŀƴŘ ƛǘǎ ǳǎŜƭŜǎǎ ŎŀǎǳƛǎǘǊȅΧ¢ƘŜ ŀǊōƛǘǊŀǊȅ ǎŎƘƻƻƭ 

wisdom of the four Imams and what the later generations of Fuqaha spun around it must be rejected 

as inadequate to the correct Islam and no longer at all passing in our time. The overwhelming part of 

ǘƘƛǎ aŀŘƘņƘƛō-science basically concerns itself with the normalization of circumstances, which 

change according to time and place and are as such subject to alteration, i.e. with the rules of 

commercial and economic relations. This cannot be stopped up by religious ordinance, or for all the 

future established in sǘŀǘƛŎ ŦƻǊƳΦ ¢ƘŜ aŀŘƘņƘƛō ǿƛǘƘ ǘƘŜƛǊ ŘƛǾŜǊƎŜƴǘ ŘŜǘŜǊƳƛƴŀǘƛƻƴǎ ŀƳƻƴƎǎǘ ƻƴŜ 

another have introduced division within Islam, which requires for its bloom much more unity.58 

¢ƘŜ ǎƻƭǳǘƛƻƴΣ ǘƘŜ ǊŜŦƻǊƳƛǎǘ ǇǊƻƎǊŀƳ ƻŦ ǘƘŜ Ψ!ōŘǳƘ ǎŎƘƻƻƭΣ ǿŀǎΣ ŀǎ ŀƭǊŜŀŘȅ ƛƴŘƛŎŀǘŜŘ ōȅ ǘhe 

tenor of these complaints, a new reading of the Sunna, to effect a division between, on the 

one hand, the civil and political concerns of Islamic law as subject in their dynamism to 

progress and, on the other, the more properly religious, i.e. personal, ethical, devotional and 

so absolute aspects of it.(P.280-281). 

2.45. ISLAMIC MODERNISM/MODERNISTS IN EGYPT AND AL-GHAZALI BEHIND 
THEM 

In this Islamic modernism, Goldziher saw the authoritative impact of al-Ghazali at work: the 

Islamic modernists of Egypt could rely on him in their insistence on not only the 
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permissibility but the obligation of Ijtihad in each generation, but also in their sequestering 

of the religious sphere proper, as one of personal devotion, from the socio-cultural affairs of 

the world. Of course, the weight of the same authority, Goldziher approvingly noted, was 

Ŝǉǳŀƭƭȅ ōŜƘƛƴŘ ǘƘŜƳ ǿƘŜƴ ǘƘŜȅ ǇǊƻŦŜǎǎŜŘ ΨǊŜƭƛƎƛƻƴΩ ŀǎ ŀ ǎƛƴŎŜǊŜ ƛƴǘŜǊƴŀƭ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦΣ 

and relationship to, the one God. Al-Ghazali was behind them when they insisted that this 

ǿŀǎ ǘƘŜ ǎǇƛǊƛǘ ƛƴ ǿƘƛŎƘ ǘƘŜ ǇǊŀŎǘƛŎŜ ƻŦ LǎƭŀƳΩǎ ƭŀǿǎ ŀƴŘ Ǌƛǘǳŀƭǎ ǿŜǊŜ ǘƻ ōŜ ǳƴŘŜǊǘŀƪŜƴ ŀǎ 

against a mere external, i.e. superstitious, obedience to formal rites handed down the 

ƎŜƴŜǊŀǘƛƻƴǎΣ ŀ ΨŦŀƛǘƘŦǳƭƴŜǎǎΩ ƭŜŦǘ ŀǘ ǘƘŜ ŀƭƳƻǎǘ ŀƴƛƳŀƭ ƭŜǾŜƭΗрф .ǳǘ ǘƘŜƴ ǘhis was only one side 

ƻŦ ǘƘŜ ŎƻƛƴΦ hƴ ǘƘŜ ƻǘƘŜǊ ǎƛŘŜ ǿŀǎ ǘƘŜ 9ƎȅǇǘƛŀƴ ǊŜŦƻǊƳƛǎǘǎΩ ǳƴŜǉǳƛǾƻŎŀƭ ŎƭŀƛƳ ǘƘŀǘ ǘƘŜƛǊ ƛŘŜŀ 

ƻŦ ŀ ŘȅƴŀƳƛŎ LƧƳŀΨΣ ǇƻǿŜǊŜŘ ōȅ ŦǊŜǎƘ LƧǘƛƘŀŘ ŀƴŘ ƳŜŀǎǳǊŜŘ ƛƴ ǘŜǊƳǎ ƻŦ ǎƻŎƛŜǘŀƭ ŀŘŜǉǳŀŎȅΣ 

emanated directly from the Sunna itself as the only possible correct interpretation of it. 

In other words, the Egyptian modernists were determined to view their modernization as a 

conservative theology that would erase the false, irrational, abusive adaptationsτ

ƛƴƴƻǾŀǘƛƻƴ ό.ƛŘΨŀύτof the intervening centuries and return Islam to its original sources. And, 

in all this talk of the need to re-establish the pristine original Sunna of the prophet so as to 

ǊŜǾƛǾŜ ǘƘŜ ǘǊǳŜ LǎƭŀƳ ŦǊƻƳ ǘƘŜ ƴƛƎƘǘƳŀǊŜ ƻŦ ǘƘŜ άaŀŘƘņō-ōǳǎƛƴŜǎǎέ ŀƴŘ ŦǊƻƳ ŀƳƻƴƎǎǘ ǘƘŜ 

since accumulated superstitious refuse about it, Goldziher heard, rhetorically at least, the 

unmistakable voice of Ibn Taymiya, the puritanical inspiration behind Wahhabism. Ibn 

Taymiya had also proclaimed Ijtihad an indelible aspect of the Islamic legacy intended to 

defend its ŀǳǘƘŜƴǘƛŎƛǘȅΦ bƻǿƘŜǊŜ ǿŀǎ ǘƘƛǎ ǇǳǊƛǘŀƴƛŎŀƭ ƛƳǇŀŎǘ ƻƴ ǘƘŜ Ψ!ōŘǳƘ {ŎƘƻƻƭΣ 

Goldziher thought, clearer than in its fulmination against the saint cults, popular amongst 

ordinary Muslims throughout and tolerated by Orthodoxy, but which they harangued as an 

inveterately anti-Islamic outrage against true monotheism. He, however, also reminded the 

reader that Ibn Taymiya would have been anything but sympathetic to the Egyptian 

ǊŜŦƻǊƳƛǎǘǎΩ ǘŀŎƪ ƻŦ ǊŜŀŘƛƴƎ ƳƻŘŜǊƴ ǎƻŎƛƻ-cultural prerequisites into the Sunna.60 Altogether 

ŀŎŎƻǊŘƛƴƎƭȅΣ ƘŜ ǎǳƳƳŜŘ ǳǇ ǘƘŜ ōŀƭŀƴŎƛƴƎ ŀŎǘ ƻŦ ǘƘŜ 9ƎȅǇǘƛŀƴ ƳƻŘŜǊƴƛǎǘǎ ǘƘǳǎΥ ά{ƻ ǘƘŜƴ ǘƘƛǎ 

theological modernism stands under the influence of three factors: that of the ultra-

conservative tendency of Ibn Taymiya, that of the ethical religious conceptiƻƴ ƻŦ DƘŀȊņƭơ ŀƴŘ 

ǘƘŀǘ ƻŦ ǘƘŜ ǊŜǉǳƛǊŜƳŜƴǘǎ ƻŦ ǇǊƻƎǊŜǎǎƛǾŜ ŘŜǾŜƭƻǇƳŜƴǘΦέсм(P.282) 

2.46. DOUBLE SYSTEM: ISLAMIC LAW AND URF/ÂDÂT 

To underscore the great importance of this new research to the progress of 

Islamwissenschaft, Goldziher tellingly compared it to the fundamental change of attitude 

ǘƘŀǘ ǊƻǳƎƘƭȅ ŜŀǊƭƛŜǊ ƘŀŘ ǎŜǊǾŜŘ ǘƻ ǊŜŎŀǎǘ ǘƘŜ ŦƛŜƭŘ ƻŦ !Ǌŀō ǇƘƛƭƻƭƻƎȅΥ άWǳǎǘ ŀǎ !Ǌŀō ǇƘƛƭƻƭƻƎȅ 

today, more than even just four decades ago, lays, besides the classical language, much 

weight on the scientific knowledge of the popular dialects, so has one in the period whose 

ǎŎƛŜƴǘƛŦƛŎ ǇǊƻƎǊŜǎǎ ŦƻǊƳǎ ǘƘŜ ǎǳōƧŜŎǘ ƻŦ ǘƘƛǎ ƭŜŎǘǳǊŜ ŀƭǎƻ ƳŀŘŜ ǘƘŜ Ψ!ŘŀǘΣ ǎƻ ǳǎǳŀƭ ŀ 

phenomenon amongst the Muhammadan peoples, evermore the object of research and 

historical examination. Without knowledge of it the study of living institutions remains 

ǿƘƻƭƭȅ ƛƴŀŘŜǉǳŀǘŜΦέнлп aƻǊŜƻǾŜǊΣ Ψ!Řŀǘ ŀǎ ǘƘŜ ƛƴ ŦŀŎǘ ǇƻǎƛǘƛǾŜ ƭŀǿΣ ŦǳƴŎǘƛƻƴƛƴƎ ǳƴŘŜǊ ǘƘŜ 

ΨǘƻƭŜǊŀƴŎŜΩ ƻŦ LǎƭŀƳƛŎ ƭŀǿΣ ǿŀǎ ŦƻǊ DƻƭŘȊƛƘŜǊ ŀƭǘƻƎŜǘƘŜǊ ŎƻƳǇŀǊŀōƭŜ ǘƻ ǘƘŜ ΨŘƻǳōƭŜ-ǎȅǎǘŜƳΩ ƻŦ 

law in more developed Muslim states historically. In these, positive systems of law, clearly 

other than Islamic law (i.e. the Kanunname tradition of the Near East) had worked under the 
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ǎǘƛƭƭ ǎǳǇǇƻǎŜŘƭȅ ǘƘŜƻǊŜǘƛŎŀƭ ǳƴŘŜǊǇƛƴƴƛƴƎǎ ƻŦ ǘƘŜ ŘƛǾƛƴŜ ƭŀǿ ŀƴŘ ǘƻǳǘŜŘ ŀǎ ΨŎƻƳǇŀǘƛōƭŜΩ ǿƛǘƘ 

ƛǘΦнлр IŜƴŎŜΣ ǘƘŜ Ŏǳƭǘ ƻŦ ǎŀƛƴǘǎΣ ǊŜƭƛƎƛƻǳǎƭȅΣ ŀƴŘ Ψ!Řŀǘ ŀƴŘ ǘƘŜ YŀƴǳƴƴŀƳŜΣ ƭŜƎŀƭƭȅΣ ǎŜǊǾŜŘ ŀǎ 

ǇǊƛƳŀǊȅ ŜǾƛŘŜƴŎŜ ƻŦ ǿƘŀǘ Ƴŀȅ ōŜ ŎŀƭƭŜŘ ŀ ΨǳƴƛǾŜǊǎŀƭƛǎǘ-ǘǊŀŘƛǘƛƻƴŀƭƛǎǘΩ ƻǊ ΨaŜŘƛŜǾŀƭΩ ǇŀǘǘŜǊƴΦ 

In this fundamentally accommodationist system, popular and national forms, cultural 

developments and social and political movements and prerogatives all historically unfurled 

themselves under the cover of a collective religio-ƧǳǊƛŘƛŎŀƭ ƛŘŜŀƭΣ ŀƴŘ ŎƻǳƭŘ ǘƘǊƻǳƎƘ LƧƳŀΨ 

ŜǾŜƴ ŎƻƳŜ ƻǾŜǊ ǘƘŜ ƭƻƴƎ Ƙŀǳƭ ǘƻ ǊŜǾƛǎŜ ǘƘŜ ƭŀǘǘŜǊΩǎ Ŏƻƴtents.(P.247). 

2.47. IJTIHAD AND TAQLID IN THE EYES OF GOLDZIHER 

¢ƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ ǇǊŜŎƛǎŜ ōŀƭŀƴŎŜ ƻŦ ŜƴǘƘǳǎƛŀǎƳ ŀƴŘ ŎǊƛǘƛŎƛǎƳ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ ǘƘŜ 

LǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎǘ ǇǊƻƎǊŀƳόǎύΣ ǿŜ Ƴǳǎǘ ŀƎŀƛƴ ǎǘŀȅ ǿƛǘƘ Ƙƛǎ ŦƻŎǳǎ ƻƴ LƧƳŀΨΦ CƻǊΣ ǿƘƛƭŜ 

Goldziher saw this principle as the foundational source that made possible and the 

ǳƴŘŜǊƭȅƛƴƎ ƳƻǘƻǊ ǘƘŀǘ ƘŀŘ ŘǊƛǾŜƴ ǘƘŜ ŘȅƴŀƳƛŎ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ǇǊƻǇŜǊƭȅ ΨLǎƭŀƳƛŎΩ ƛŘŜŀǎ ŀƴŘ 

institutions in the past, he also stressed how, historically, it had come to constitute an 

equally powerful instrument religio-theological and cultural stagnation in Islamic history. For 

many centuries now, it had become a crucial part of the consensus that, in the investigation 

of all the diverse branches of religious life, which is to say of all aspects of human life as 

juristically represented, nothing had been left to later generations of Muslims but Taqlid 

όŜƳǳƭŀǘƛƻƴύΥ ŀǎ DƻƭŘȊƛƘŜǊ ŘŜǊƛǎƛǾŜƭȅ Ǉǳǘ ƛǘΣ ǘƘŜ άǇŀǊǊƻǘƛƴƎέ ƻŦ ǘƘŜ ƧǳǊƛǎǘƛŎ ŀǳǘƘƻǊƛǘƛŜǎ ƻŦ ǘƘŜ 

early centuries on all such questions. What was meant by these early authorities was of 

course the methodologies, practices and conclusions built up in their name in the remaining 

ŦƻǳǊ hǊǘƘƻŘƻȄ aŀŘƘŀƘƛōΣ ŜŀŎƘ ǿƛǘƘ ƛǘǎ ƻǿƴ ŘƛǎǘƛƴŎǘ ǊƛǘŜǎ ŀƴŘ ƭŜƎŀƭ ŎƻǊǇǳǎΦ LƧƳŀΨΣ ƛƴ ƻǘƘŜǊ 

words, had come also to mean derogation of independent expounding of the law, as in 

ΨŦƻǊƳŀǘƛǾŜ LǎƭŀƳΩΣ ōȅ ǿŀȅ ƻŦ ǘƘŜ ŀǳǘƻƴƻƳƻǳǎ ǎǘǳŘȅ ƻŦ ǘƘŜ Ǌƻƻǘ ǎƻǳǊŎŜǎΣ ǘƘŜ vǳǊΩŀƴ ŀƴŘ ǘƘŜ 

IŀŘƛǘƘΦ ¢ƘŜ ΨǘƘŜ ŘƻƻǊǎ ƻŦ ƛƴŘŜǇŜƴŘŜƴǘ ŀǎŎŜǊǘŀƛƴƳŜƴǘΩ όLƧǘƛƘŀŘύΣ ƻǇŜƴ ǎǳǇǇƻǎŜŘƭȅ ƻƴƭȅ ǘƻ ǘƘŜ 

early authoritative period, had been conclusively closed, leaving juristic interpretation the 

monopoly of the self-styled remnants in the Orthodox schools law.48(P.277). 

2.48. GOLDZIHER AS A MODERNIST 

In other words, even without reform or one should be specific and say especially without 

reform and so according to the traditional pattern, the trappings of modernity were now 

embarked on the road from juristic apology to retrospective ideal. Just as the tradition of 

Sultanic Kanunname (law letter) had been for generations swalloweŘ ǳƴŘŜǊ ΨLǎƭŀƳƛŎΩ ƎǳƛǎŜΣ 

ƳƻŘŜǊƴ ŦƻǊƳǎ ǿƻǳƭŘ ōŜ ƭƛƪŜǿƛǎŜ ΨLǎƭŀƳƛŎƛȊŀŜŘΩΦ ¢ƘƻǳƎƘΣ as a modernist, Goldziher believed 

the modern innovations would be even more universal and permanent.197(P. 243). 

Goldziher, on the other hand, saw Muslims themselves as having provided the sources for 

Islamicist scholarly advance, while he hoped they would in turn become a part of the 

modernist, critical scholarship on Islam.(P.274). 

2.49. GOLDZIHERΩ{ SUPPORTS AND CRITICS TO ISLAMIC MODERNISM 
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DƻƭŘȊƛƘŜǊΩǎ ǘƘƛƴƪƛƴƎ ƘŜǊŜ ǇŀǊŀƭƭŜƭŜŘ {ƴƻǳŎƪΩǎ ŎƘŀǊŀŎǘŜǊƛȊŀǘƛƻƴ ƛƴ Ƙƛǎ Ψ!ƳŜǊƛŎŀƴΩ ƭŜŎǘǳǊŜǎ ŦƻǊ 

the American Committee for Lectures on the History of Religions, entitled Mohammedanism. 

Snouck compared contemporary reformist developments in Islam to the European 

precedent with respect to Catholicism: he mused that Islamic Catholicism (Orthodoxy) was 

ŀƭǎƻ ŎƻǳƴǘŜǊŜŘ ōȅ ōƻǘƘ ŀ άŎƻƴǎŜǊǾŀǘƛǾŜ tǊƻǘŜǎǘŀƴǘƛǎƳέ όǘƘŜ ²ŀƘƘŀōƛǎΣ ƛǘǎ Ƴƻǎǘ ŦƻǊƳƛŘŀōƭŜ 

ŎƻƴǘŜƳǇƻǊŀǊȅ ƻŦŦǎƘƻƻǘύ ŀƴŘ ŀ άƭƛōŜǊŀƭ tǊƻǘŜǎǘŀƴǘƛǎƳέ όLǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎƳύΦ Iƛǎ ǉǳŀƭƛŦƛŎŀǘƛƻƴ 

of the thesis was also one he and Goldziher shared, though with differing valuations: the 

ǘǊŀŘƛǘƛƻƴŀƭƛȊƛƴƎ ŘȅƴŀƳƛǎƳ ƻŦ LƧƳŀΨ ƳŀŘŜ LǎƭŀƳƛŎ /ŀǘƘƻƭƛŎƛǘȅ ŀ ƎƻƻŘ ŘŜŀƭ ƳƻǊŜ ǊŜǎƛƭƛŜƴǘ ǘƘŀƴ 

its European Christian variety (p.277). 

This specific balance of support cum critique is clearly ǾƛǎƛōƭŜ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎƻǳƴǘ ƻŦ 

Islamic modernism in Die Richtungen. But then he did not simply lump all Muslim 

modernists into the same camp. Rather, he distinguished between variants differing widely, 

as he saw it, in motivation, methodology and basic program (p.278) 

L ŎƻƴŎƭǳŘŜ ǘƘƛǎ ǎŜŎǘƛƻƴ ƻƴ DƻƭŘȊƛƘŜǊΩǎ ǘŀƪŜ ƻƴ LǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎƳ ǿƛǘƘ ǘǿƻ Ŏƛǘŀǘƛƻƴǎ ŦǊƻƳ 

Goldziher. In the first, we see the extent to which he could meld his own voice and 

ǇŜǊǎǇŜŎǘƛǾŜ ǿƛǘƘ ǘƘŀǘ ƻŦ Ψ!ōŘǳƘ ŀƴŘ ǘƘŜ 9ƎȅǇǘƛŀƴ ƳƻŘernists. In concluding Die Richtungen, 

ƘŜ ƎŀǾŜ ƻǾŜǊ ƛǘǎ ƭŀǎǘ ǇŀǊŀƎǊŀǇƘΣ ŦƛǊǎǘ ŀ ƭƛƴŜ ŎƛǘŜŘ ŦǊƻƳ Ψ!ōŘǳƘΣ ǘƘŜƴ ŀ ƭŀǎǘ ƭƛƴŜ ƻŦ Ƙƛǎ ƻǿƴΣ ǘƻ ŀ 

paraphrase of their diagnosis of the ills plaguing Islam and their society that might have 

come out of his own mouth. In the second, we see his general critique of Islamic modernism 

and articulation of the true meaning of modernist religious reform, which took in, despite 

being here targeted at the Indians, all Islamic modernists, including those of Egypt: 

ώΨ!ōŘǳƘΥϐ Ψ²ŜǊŜ an Enlightener to show how these people [the religious officials and 

aficionados who put themselves above the superstitious masses and then directly 

underwrite their ignorant appropriation of religion] make as their own the wishes of the 

princes and the powerful, the notables and the rich; how they author books for them, issue 

ƭŀǿǎ ŀƴŘ ǎǳōǘƭŜ ŎƛǊŎǳƳǾŜƴǘƛƻƴǎ ƻŦ ƛǘΣ ŀƭƭ ǿƘƛƭŜ ōŀǊǊƛƴƎ ǇŜƻǇƭŜ ŀŎŎŜǎǎ ǘƻ ǘƘŜ vǳǊΩŀƴ ŀƴŘ ǘƻ ǘƘŜ 

Sunna and shackling them to their own books; so then it would become clear to the reader 

of such explanations how these people have squandered their religion, and that this is the 

reason why God has delivered sovereignty from them to those, against whom there is no 

ƘŜŀŘǿŀȅΦΩ ¢ƘŜ ǇƻƭƛǘƛŎŀƭ Ŧŀƭƭ ƻŦ LǎƭŀƳ ƛǎ ǘƘǳǎ ŀ ŎƻƴǎŜǉǳŜƴŎŜ ƻŦ ǘƘŜ ŎƻǊǊǳǇǘ ōŜhavior of the 

official teachers of religion and their wrongful conception and stupid handling of the 

same.78 

It is easy to see that the tradition of Islam must, in this work of modernization, undergo a 

good deal of reinterpretation and adjustment not liable to justification before historical 

ŎǊƛǘƛǉǳŜΦ ¢Ƙƛǎ ƴŜǿ άaǳΩǘŀȊƛƭŀέτas one calls itτhas also exercised a considerable influence 

on the religious thought-world of the Muhammadans outside India. Is it as yet admittedly far 

ŦǊƻƳ ƘŀǾƛƴƎ ǿƻƴ ǘƘŜ LƧƳŀΨ ŦƻǊ ƛǘǎŜƭf, it carries within itself all the same the seeds of a new 

developmental phase of Islam. Of course, to a higher level of religious life, the believers of 

Islam, whose total number today exceeds 200 million, will only be able to elevate 

themselves by way of the historical examination of the documents of their 

religion.79(P.290). 
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Hence, it should now be readily clear that if one may still say with Van Ess that Goldziher 

saw and identified with the Islamic Reform of his time, as caught between a sclerotic 

Orthodoxy, on the one hand, and the struggle to stave off imperialist deracination, on the 

other. That, nonetheless, pace his account, he was altogether, born of his own personal 

ǎǘŀƪŜΣ ŀǿŀǊŜ ƻŦ ǘƘŜ ŎƻƳǇƭŜȄ Ǉƻǎƛǘƛƻƴ ŀƴŘ ǇƻǎǎƛōƛƭƛǘƛŜǎ ƻŦ ǘƘŜ ǘƘŜƴ ΨǊŜŦƻǊƳΩΣ ŀƴŘ thus viewed 

Muslim reformist comrades as also equally poised between the reactionary, puritanical 

²ŀƘƘŀōƛǎΣ ƻƴ ǘƘŜ ƻƴŜ ǎƛŘŜΣ ŀƴŘ ǘƘŜ ŦǊƛǾƻƭƻǳǎ ΨŎǳƭǘǳǊŀƭ ƳƻŘŜǊƴƛǎǘǎΩΣ ƻƴ ǘƘŜ ƻǘƘŜǊΦ His own 

stance was not in the middle, i.e. with the Egyptians, but committed to the overcoming of 

ǘƘŜ ŘƛǎǘƛƴŎǘƛƻƴΣ Ǿƛŀ ǘƘŜ ŎǊƛǘƛŎŀƭ ƘƛǎǘƻǊƛŎƛǎƳ ǘƘŀǘ ǿƻǳƭŘ ōǊŜŀƪ ǘƘǊƻǳƎƘ ǘƘŜ ΨǘǊŀŘƛǘƛƻƴŀƭƛǎǘ 

όǳƴύŎƻƴǎŎƛƻǳǎƴŜǎǎΩ ōƭƛƴŘƛƴƎ ŀƭƭ (p.291). 

2.50. GOL5½LI9wΩ{ CwL9b5{ILt{ ²L¢I AL-AFGHANI -TAHIR AL-JAZAIRI - 
ABDUH AND OTHERS 

DƻƭŘȊƛƘŜǊΩǎ dialectical engagement with Islamic modernity was, however, never merely one 

conducted through scholarship. We can track it rather on the basis also of more personal, bi-

lateral encounter (p.291) 

This renowned exchange has frequently been discussed by others, and here it will suffice to 

note that while Goldziher was eventually to express his approval of al-!ŦƎƘņƴơΩǎ ŎǊƛǘƛŎƛǎƳǎ ƻŦ 

Renan, earlier he does not seem to have been moved by the debate. He certainly agreed 

with al-!ŦƎƘņƴơΩǎ ŀǊƎǳƳŜƴǘǎ ǘƘŀǘ LǎƭŀƳ is superior to Christianity and that British 

colonialism in India was to be deplored, but he probably would have argued that these 

were not the central points to be made in a reply to Renan (p.293). 

This renowned exchange has frequently been discussed by others, and here it will suffice to 

note that while Goldziher was eventually to express his approval of al-!ŦƎƘņƴơΩǎ ŎǊƛǘƛŎƛǎƳǎ ƻŦ 

Renan, earlier he does not seem to have been moved by the debate. He certainly agreed 

with al-!ŦƎƘņƴơΩǎ ŀǊƎǳƳŜƴǘǎ ǘƘŀǘ LǎƭŀƳ ƛs superior to Christianity and that British colonialism 

in India was to be deplored, but he probably would have argued that these were not the 

central points to be made in a reply to Renan (p.293. 

Conrad here seem so anxious to make Goldziher the great respondent to Afghani that he 

ends up not doing justice to what was in fact a great reformist encounter between these two 

thinkers (p. 293). 

DƻƭŘȊƛƘŜǊΩǎ ŎƭŜŀǊƭȅ ǎȅƳǇŀǘƘŜǘƛŎ ǇǊƻǎŜ ǇƻǊǘǊŀȅŜŘ !ŦƎƘŀƴƛΩǎ ǊŜǎǘƭŜǎǎ ǇƻƭƛǘƛŎŀƭ ŀƎƛǘŀǘƛƻƴ ŀǎ 

having played an essentially revolutionary role in awakening the Muslim world to the need 

for political and cultural autonomy both internally, with respect to autocracy and 

reactionary religious Orthodoxy, and externally, with respect to European imperialism and 

condescension (p.294). 

88 Goldziher, Tagebuch, 68. See also ibid, 71, where, profiling his eventually unbelievably busy daily routine in 

CairoτƎƻƛƴƎΣ ŀǎ ƘŜ Ǉǳǘ ƛǘΣ άŦǊƻƳ ǇŀǊŀŘƛǎŜ ǘƻ ǇŀǊŀŘƛǎŜέτi.e. as filled with his studies at al-Azhar, at the Khedival 

library, many meetings, much socializing and various outings, he again confirmed that he continued to reserve 

ŀƴ ƘƻǳǊ ŜǾŜǊȅ ŜǾŜƴƛƴƎ ŦƻǊ άǘƘŜ ƘŜǊŜǘƛŎ 5ǎŎƘŜƭŃƭ ŀŘ-ŘƛƴέΦόp.294/88). 
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Further, it cannot actually be said that Goldziher paid little attention to the 1883 Afghani-

Renan debate, at least not until he came to write his Memorial Essay on Renan. The reality is 

that this exchange quickly became for Goldziher the identifying marker for his fellow anti-

Renan Muslim comrade thereafter. Afghani contra Renan became so engrained in his mind 

that the mention of one naturally brought up the other and their polemics (p.295). 

In fact, Goldziher so clearly relished mentioning the 1883 exchange that one is tempted to 

speculate he saw in it some manner of personal triumph (p.295). 

Finally, Goldziher saw his protagonist as having been almost singularly influential in 

provoking the 1891-н ¢ƻōŀŎŎƻ tǊƻǘŜǎǘ ƛƴ tŜǊǎƛŀΣ ŀƎŀƛƴǎǘ ǘƘŜ ƎƻǾŜǊƴƳŜƴǘΩǎ муфл ¢ƻōŀŎŎƻ 

Concession to British interests (p.295). 

Still in the midst of writing the explicitly and fervently anti-Renan Der Mythos during his 

Oriental trip, perhaps it was he who had first apprised Afghani of Renan and his ideas in 

/ŀƛǊƻ ŀƴŘ ǘƘŀǘ ƘŜ ǾƛŜǿŜŘ Ƙƛǎ ŦǊƛŜƴŘΩǎ ǇǳōƭƛŎ ǊŜŦǳǘŀǘƛƻƴ ƻŦ wŜƴŀƴ ŀǎ ǘƘŜƛǊ ŎƻƴǾŜǊǎŀǘƛƻƴǎ ƘŀǾƛƴƎ 

borne fruit. (p.295-296). 

HencŜΣ ƛƴǎǘŜŀŘ ƻŦ ōŜǎƛŘŜ ǘƘŜ ǇƻƛƴǘΣ DƻƭŘȊƛƘŜǊΩǎ ŎƘŀǊŀŎǘŜǊƛȊŀǘƛƻƴ ƻŦ !ŦƎƘŀƴƛΩǎ ǎǘŀƴŘǇƻƛƴǘ ƛƴ 

the 1883 debate represents in part a projection onto the latter of his own deep-seated 

ǾƛŜǿǎΦ IŜ ǿŀǎ ƘŀǇǇȅ ǘƻ ōŜ ŀōƭŜ ǘƻ Ǉǳǘ ǘƘŜƳ ƛƴ !ŦƎƘŀƴƛΩǎ ƳƻǳǘƘΦ LǎƭŀƳ ŀǎ ŀƴ ŀŘǾŀƴŎe over 

Christianity and the struggle against imperialism: let us take up these two crucial points in 

Goldziher reformist practice.(p.296). 

2.51. ABDUH - v¦wΩ!b - UNIVERSE 

¢ƘŜǊŜ ǿŜǊŜ ƘƻǿŜǾŜǊ ƭŜŀŘƛƴƎ ǇŀǎǎŀƎŜǎ ƛƴ ǿƘƛŎƘ Ψ!ōŘǳƘΣ ƳƻǊŜ ŎƛǊŎǳƳǎǇŜŎǘΣ ǊŜƛǘŜǊŀǘŜŘ ǘƘŀt 

ǘƘŜ vǳǊΩŀƴΩǎ ŘƛǎŎǳǎǎƛƻƴǎ ƻŦ ǘƘŜ ŘƛǾƛƴŜ ŎǊŜŀǘƛƻƴ ƘŀŘ ŀǎ ǘƘŜƛǊ ǇǳǊǇƻǎŜ ŀŦǘŜǊ ŀƭƭ ƴŜƛǘƘŜǊ ǘƻ 

expound scientific theories nor to introduce criteria for deciding between them. Instead, 

their specific aim was to alert the individual, by proffering the beauties and perfections and 

creation, to the knowledge and understanding of their God, the creator. This, Goldziher, 

ŀƎŀƛƴ ǉǳƛǘŜ ŎƭŜŀǊƭȅΣ ŘǳōōƛƴƎ ƛǘ ŀ άƳǳŎƘ ƳƻǊŜ ƻǊƛƎƛƴŀƭέ ǎǘŀƴŘǇƻƛƴǘΣ ǘƘƻǳƎƘǘ ƳǳŎƘ ƳƻǊŜ 

salutary (p.283). 

2.52. !.5¦IΩ{ I!5L¢I /haa9b¢!w¸ Lb ¢I9 9¸9{ OF GOLDZIHER 

Goldziher, for instance, used a favorite Hadith of his for purposes of historical illustrationτ

ŎŦΦ DƻƭŘȊƛƘŜǊΣ ά5ƛŜ CƻǊǘǎŎƘǊƛǘǘŜ ŘŜǊ LǎƭŀƳ-²ƛǎǎŜƴǎŎƘŀŦǘ ƛƴ ŘŜƴ ƭŜǘȊǘŜƴ ŘǊŜƛ WŀƘǊȊŜƘƴǘŜƴέΣ 

Gesammelte Schriften, IV, 452-3τone, counter-disputed by other Hadith, which rejected the 

contagion theory of disease as a superstitious abrogation essentially of the omnipotence of 

the divine prerogative, to show how ahistorical modernist exegesis, as he saw it, could 

become; the Hadith in question instructed those who found themselves in a place of 

pestilence to stay put rather than flee, and those not there to stay away; the modernists, he 

noted, now wanted to read this an anticipating a sanitation ordinance a la modern hygiene. 

See Goldziher, Die Richtungen der Islamischen Koranauslegung, 357-8.(P.283/66) 
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2.53. ISLAM/RELIGION BETWEEN GOLDZIHER AND AL-!CDI!bT 

Nonetheless, in asserting comparable conclusions, it is of the essence to remember that the 

two thinkers arrived at them, to the extent that they can be characterized as agreeing, from 

altogether distinct, even diametrically opposed, perspectives. Afghani has been seen as a 

political theorist caught between religious Orthodoxy (as a source of socio-moral authority 

and solidarity) and the demands and opportunities of modern scientific society (needed for 

self-defense but as also allowing for spiritual and material progress)109 Goldziher saw him 

as equally challenging the prevalent autocracy of the Muslim states of his time. But, what 

the great Muslim reviver of philosophy wanted was reconciliation, the projection of true 

Orthodoxy in light of modern social and scientific mores. Goldziher has often also been 

approached in the same way, as caught between his Jewish tradition and science. However, 

it is essential to understand that Goldziher was never in any way caught between his 

religious tradition and his critical science. Nor did he presume any inherent tension between 

religious tradition and Orthodoxy and the critical historical point of view in need of his 

reconciliation and overcoming. Rather, he believed that only the critical scientific 

examination of religious tradition and Orthodoxy would render them genuinely and 

ǘŜƭŜƻƭƻƎƛŎŀƭƭȅ ΨǊŜƭƛƎƛƻǳǎΩ ŀƴŘ ŀŎŎƻǊŘ ǘƘŜƳ ǘƘǳǎ Ŧǳƭƭ ŜƳƻǘƛƻƴŀƭ ǎƛƴŎŜǊƛǘȅ ŀƴŘ ŘŜǇǘƘ (p.302). 

Thus far, we have essentially viewed Afghan through the eyes of his Islamicist friend, 

ƴŀƳŜƭȅΣ ƛƴ ǘƘŜ ŀǊŜŀǎ ƻŦ ǘƘŜƛǊ ŀƎǊŜŜƳŜƴǘ ŀǎ ǿŜƭƭ ŀǎ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛǉǳŜ ƻŦ Ƙƛǎ ǊŜŦƻǊƳƛǎǘ 

ŎƻǳƴǘŜǊǇŀǊǘΩǎ ǘǊŀŘƛǘƛƻƴŀƭƛǎǘΣ ǊŜǘǊƻǎǇŜŎǘƛǾŜ ǊŜŀŘƛƴƎ ƻŦ aƻŘŜǊƴƛǘȅ ƛƴǘƻ hǊǘƘƻŘox tradition. But, 

ƻŦ ŎƻǳǊǎŜΣ !ŦƎƘŀƴƛ ƘŀŘ Ƙƛǎ ƻǿƴ ǇŜǊǎǇŜŎǘƛǾŜ ƻƴ ŀƴŘ ǇŀǘƘ ǘƻ ǘƘŜǎŜ Ǉƻƛƴǘǎ ƻŦ ΨŀƎǊŜŜƳŜƴǘΩΣ 

ǿƘƛŎƘ ƴƻǘ ƻƴƭȅ ŘƛŘ ƴƻǘ ƴŜŎŜǎǎŀǊƛƭȅ ŎƻƴŦƻǊƳ ǘƻ DƻƭŘȊƛƘŜǊΩǎ ǇǊƻƧŜŎǘƛƻƴǎ ƻƴǘƻ ƘƛƳΣ ōǳǘ ƘŀǾŜ 

ōŜŜƴ ŎŜǊǘŀƛƴƭȅ ŀǎ ƘƛǎǘƻǊƛŎŀƭƭȅ ŎƻƴǎŜǉǳŜƴǘƛŀƭ ŀǎ DƻƭŘȊƛƘŜǊΩǎΦ As Nikki Keddie has noted, in 

sifting through the complex web of positions Afghani assumed with respect to quite 

disparate audiences, besides expedience, a deeper underlying logic: an evolutionary, 

ŦǳƴŎǘƛƻƴŀƭ ŎƻƴŎŜǇǘƛƻƴ ƻŦ ΨǊŜƭƛƎƛƻƴΩΣ ǿƘƛŎƘ ǾƛŜǿŜŘ ƛǘ ŀǎ Ƙŀving, in the early stages of any 

properly human development, played the fundamentally civilizing role, inculcating upon the 

populace, through prophecy and revelation, the mentalité required for morally responsible 

co-existence and social solidarity. It was this that had then made possible that philosophical 

reflection on the part of an intellectual elite that constituted the opening to the path of 

spiritual perfection as well as scientific, technical and material progress (p. 303). 

Consider then how poles aǇŀǊǘ !ŦƎƘŀƴƛΩǎ ŀƴŘ DƻƭŘȊƛƘŜǊΩǎ Ǉƻǎƛǘƛƻƴǎ ǿŜǊŜ ƻƴ ǘƘŜ ƴŜȄǳǎΣ ΨLǎƭŀƳΩ 

ŀƴŘ ΨǎŎƛŜƴŎŜΩΦ !ŦƎƘŀƴƛ ŀǇǇǊƻǇǊƛŀǘŜŘ LǎƭŀƳ ǇǊƛƳŀǊƛƭȅ ŀǎ ŀƴ ƛƴǎǘǊǳƳŜƴǘ ƻŦ ǎƻŎƛƻ-cultural 

solidarity at the origin of civilization, philosophy and science that, for continued progress, 

had, however, to be as much as possible subjected to these. Goldziher crowned a critical 

Islamic monotheism as the scientific telos of human civilization as such. These two divergent 

ƛƴǘŜǊǇǊŜǘŀǘƛƻƴǎ ƻŦ LǎƭŀƳΣ !ŦƎƘŀƴƛΩǎ ŜǎǎŜƴǘƛŀƭƭȅ ΨǎƻŎƛƻ-ŎǳƭǘǳǊŀƭΩ ǾǎΦ DƻƭŘȊƛƘŜǊΩǎ ǇǊƛƳŀǊƛƭȅ ΨǘŜƭŜƻ-

ǊŜƭƛƎƛƻǳǎΩ ƻƴŜΣ ƘŀǾŜ ŎƻƴǘƛƴǳŜŘΣ ƛƴ ǘƘŜƛǊ ŘƛŦŦŜǊŜƴŎŜΣ ǘƻ ŘŜŦƛƴŜ ǘƘŜ ŎƻƴǘƻǳǊǎ ŀƴŘ ǘƘŜ ǉǳŜǎǘƛƻƴ ƻŦ 

ǿƘŀǘ ƻƴŜ Ƴŀȅ ǇŜǊƳƛǎǎƛōƭȅ Řǳō ΨLǎƭŀƳƛŎ aƻŘŜǊƴƛǘȅΩΥ ǿŀǎ ƻƴŜ ǘƻ ǇǊƛǾƛƭŜƎŜ LǎƭŀƳ ŀƴŘ ƛǘǎ 

traditions as a locus of social, political, cultural and historical progress as Afghani did? Was 

Islam culture? Or, did precisely the ultimate emancipation and autonomy of the cultural 

ǎǇƘŜǊŜ ŦǊƻƳ ǘƘŜ ƭŀƴƎǳŀƎŜ ƻŦ LǎƭŀƳ ŀƴŘ LǎƭŀƳΩǎ ŜƭŜǾŀǘƛƻƴΣ ŀǎ DƻƭŘȊƛƘŜǊ ǎŀǿ ƛǘΣ ǘƻ ŀ ΨǇǳǊŜΩ 
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ΨǊŜƭƛƎƛƻǳǎΩ ǊŜŀƭƳ ŎƻƴǎǘƛǘǳǘŜ ǇǊƻƎǊŜǎǎ in this sense? Was Islam as culture only a masking of 

culture? The question was to come to a head within Islamwissenschaft itself, in the first 

fundamental debate that divided the field before the public at large, on the properly 

ΨǎŎƘƻƭŀǊƭȅΩ ǎǘŀƴŘ ƻƴ ǘƘŜ hǘǘƻƳŀƴ WƛƘŀŘ ŘŜŎƭŀǊŀǘƛƻƴ ƛƴ ²²LΦ ²ŀǎ ΨWƛƘŀŘΩ ŀ ǊŜƛŦƛŜŘΣ 

opportunistic mask of political prerogatives? Or, was it part of a cultural tradition that could 

be appropriated self-ŎƻƴǎŎƛƻǳǎƭȅ ǘƻ ǎǳǊǾƛǾŜ ŎǊƛǎƛǎ ƛƴ ǘƘŜ ǇǊŜǎŜƴǘΣ ǿƘƛŎƘ ǿŀǎ ǿƘŀǘ ΨŎǳƭǘǳǊŀƭ 

ƛŘŜƴǘƛǘȅΩ in fact meant? Hence, the dialectical attitude of Islamicists with respect to Islamic 

modernity was not to be, notwithstanding its pedagogic predispositions, a one-sided matter, 

leading, in the midst of WWI, to a split in the field itself (p.304). 

2.54. EGYPTIAN ISLAMIC MODERNISTS IN THE EYES OF GOLDZIHER 

Lƴ ǎǳƳΣ DƻƭŘȊƛƘŜǊ ǿŜƭŎƻƳŜŘ ǘƘŜ 9ƎȅǇǘƛŀƴ ƳƻŘŜǊƴƛǎǘǎΩ ǎǘǊǳƎƎƭŜ ŀƎŀƛƴǎǘ ǘƘŜ ƧǳǊƛǎǘƛŎ ǊŜƛŦƛŎŀǘƛƻƴΣ 

ŎƻǊǊǳǇǘƛƻƴ ŀƴŘ ŀƭƛŜƴŀǘƛƻƴ ƻŦ LǎƭŀƳ ƛƴ hǊǘƘƻŘƻȄȅ ŀƴŘ ǘƘŜƛǊ ŀǾƻǿŀƭ ƻŦ ŀ ŘȅƴŀƳƛŎ LƧƳŀΨΣ ōǳǘ ƴƻǘ 

their insistence on reading this in the traditional pattern, conservatively and apologetically, 

ƛƴǘƻ ǘƘŜ ƛƳƳŀŎǳƭŀǘŜ ΨƻǊƛƎƛƴŀƭΩ aǳǎƭƛƳ ǎƻǳǊŎŜǎΦ ¢ƘŜƛǊ ƭƛƪŜ ƳŀƴŜǳǾŜǊƛƴƎ ƻŦ ǘƘŜ ƭŀǘǘŜǊ ǘƻǿŀǊŘǎ 

modernity killed the historical sense, whereas, what was needed for the historicist 

purification on the horizon, as Goldziher saw it, was precisely a critical, self-conscious 

appropriation of these very sources, a scientific study of their historical constitution and 

reception that would reveal their dialectical development and thus religio-teleological 

meaning (p.284). 

2.55. MUSTAPHA AL-SIBAI !C!b5T, AMEER ABD AL-QADIR AS FREEMASONS 
OF DAMASCUS 

тм {ŜŜ DƻƭŘȊƛƘŜǊΣ ά«ōŜǊ ŘƛŜ .ŜƴŜƴƴǳƴƎ ŘŜǊ έLŎƘǿŀƴ ŀƭ-ǎŀŦŀάέΣ 5ŜǊ LǎƭŀƳ м όмфмлύΥ нн-26. On 

the question of the historico-cultural role and meaning of Freemasonry in the modern 

transformation of the Middle-East, a still rather neglected subject in English language 

scholarship and, locally, with books still being written on it as a Jewish conspiracy, see for 

the above context, Keddie, Nikki. Sayyid Jamņƭ ŀŘ-5ơƴ άŀƭ-!ŦƎƘņƴơέΣ фн-123; and Van Ess, 

άDƻƭŘȊƛƘŜǊ ŀǎ ŀ /ƻƴǘŜƳǇƻǊŀǊȅ ƻŦ LǎƭŀƳƛŎ wŜŦƻǊƳέΣ DƻƭŘȊƛƘŜǊ aŜƳƻǊƛŀƭ /ƻƴŦŜǊŜƴŎŜΣ пс-7. In 

the Oriental Diary, the Damascene MuἹἾafa al-{ƛōŀΩƛ ƛǎ ǘƘŜ ŎƻƴǎǳƳƳŀǘŜ ǊŜǇǊŜǎŜƴǘŀǘƛǾŜ ƻŦ 

this synthesis of Freemasonry and Sufism amongst the Arab social elite of the city. In the 

¢ŀƎŜōǳŎƘΣ DƻƭŘȊƛƘŜǊ ǊŜǇǊŜǎŜƴǘǎ ƘƛƳ ŀǎΣ ƴƻǘǿƛǘƘǎǘŀƴŘƛƴƎ Ƙƛǎ άŦǊŜŜ-ǘƘƛƴƪƛƴƎέ ǾƛŜǿǎΣ ǿƘƛŎƘ ƘŜ 

ŘƛŘ ƴƻǘ ƘƛŘŜ ŀǎ ƘŀǾƛƴƎ ōŜŜƴ ǘƘŜ ƛƴǎǇŜŎǘƻǊ ƻŦ ǘƘŜ άǇƛƻǳǎ ŦƻǳƴŘŀǘƛƻƴǎέ όƛΦŜΦ !ǿǉņŦύ ŦƻǊ aŜŎŎŀ 

and Medina and as a generally influential man of extensive reputation in the scholarly and 

ŎǳƭǘƛǾŀǘŜŘ ŎƛǊŎƭŜǎ ƻŦ ǘƘŜ ŎƛǘȅΦ Lƴ ǘƘŜ hǊƛŜƴǘŀƭ 5ƛŀǊȅΣ ƘŜΩǎ ƛƴǘǊƻŘǳŎŜŘ ǳǇƻƴ ƳŜŜǘƛƴƎ ŀǎ άŀ 

ǾŜƴŜǊŀōƭŜ !ǊŀōΧŜǎǊǘǿƘƛƭŜ ƘƛƎƘ ŀŘƳƛƴƛǎǘǊŀǘƛǾŜ ƻŦŦƛŎƛŀƭΣ ƴƻǿ ǊƛŎƘ ǇǊƻǇŜǊǘȅ ƻǿƴŜǊ ŀƴŘ 

bibliophƛƭŜέΣ ǿƛǘƘ ǿƘƻƳ DƻƭŘȊƛƘŜǊ άŎƻƴŎƭǳŘŜŘ ŀ ŎƻǾŜƴŀƴǘ ƻŦ ŦǊƛŜƴŘǎƘƛǇέΤ {ƛōŀΩƛ ƻǇŜƴŜŘ Ƙƛǎ 

house and his library of manuscripts to Goldziher and, besides clearly spreading his name 

ǘƘǊƻǳƎƘƻǳǘ 5ŀƳŀǎŎŜƴŜ ΨǎƻŎƛŜǘȅΩΣ ŘƛŘ Ƙƛǎ ōŜǎǘ ǘƻ ƛƴƛǘƛŀǘŜ ƘƛƳ ƛƴǘƻ {ǳŦƛǎƳ ŀƴŘ CǊŜŜƳŀǎonry. At 

one point, we find him eating surreptitiously with Goldziher during Ramadan, which the 

άŀǊŎƘ-ƘȅǇƻŎǊƛǘŜέΣ ŀǎ DƻƭŘȊƛƘŜǊ ŘǳōōŜŘ ƘƛƳ ǊŜŎŀƭƭƛƴƎ ǘƘƛǎ ƻŎŎŀǎƛƻƴΣ ŘƛŘ ƴƻǘ ǿŀƴǘ ǘƻ ŀŘǾŜǊǘƛǎŜΗ 

Both the Oriental Diary and the Tagebuch exude an air of amused affection for him; see 
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Patai, Oriental Diary, 114-8, 120, 121-нΣ мнсΤ ǎŜŜ ŀƭǎƻ /ƻƴǊŀŘΩǎ ŎƻǊǊŜŎǘƛƻƴǎ ǘƻ tŀǘŀƛΩǎ ƴƻǘŜǎ ƛƴ 

ǘƘŜ hǊƛŜƴǘŀƭ 5ƛŀǊȅΣ /ƻƴǊŀŘΣ [ŀǿǊŜƴŎŜ LΦ ά¢ƘŜ bŜŀǊ 9ŀǎǘ {ǘǳŘȅ ¢ƻǳǊ ƻŦ LƎƴŀȊ DƻƭŘȊƛƘŜǊέΣ 

Journal of the Royal Asiatic Society, (1990) no. 1, 116 (his corrections to pp. 116:21 and 

ммтΥмл ƻŦ ǘƘŜ hǊƛŜƴǘŀƭ 5ƛŀǊȅ ǎƘƻǳƭŘ ōŜ ƛƴ ǊŜŦŜǊŜƴŎŜ ǘƻ {ƛōŀΩƛ ŀƴŘ ƴƻǘ ŀǎ ƘŜ Ƙŀǎ ƛǘ ǘƘŜǊŜ ǘƻ 

5ƘŀƘŀōƛύΤ ǎŜŜ ŀƭǎƻ DƻƭŘȊƛƘŜǊΣ ¢ŀƎŜōǳŎƘΣ рсΣ руΦ 9ǾŜƴ ƳƻǊŜΣ άǘƘŜ ŦŀƳƻǳǎ ώ!ƳƛǊϐ Ψ!ōŘ ŀƭ-

vŀŘƛǊέ όмулу-1883), as the Oriental Diary had him, the leader of the resistance to the French 

invasion of Algeria who, ultimately defeated and exiled, had eventually come to Damascus to 

retire, had become a member of the local Freemason lodge. One of his sonsτMuἕammad 

(1840-1913) , as we find in the Tagebuch, where he is presented further as continuing the 

political activities of his father, was at the time in fact the grand master of the Syrian lodge It 

ǿŀǎ ŀ άǎŜŎǊŜǘέ DƻƭŘȊƛƘŜǊ ǿŀǎ ƭŜǘ ƛƴ ƻƴΣ ŀǎ ƘŜ ǘƘŜƴ Ǉǳǘ ƛǘΣ ŘǳǊƛƴƎ Ƙƛǎ ǎǘŀȅ ƛƴ 5ŀƳŀǎŎǳǎΦ IŜ met 

the sons at a dinner at the house of MuἕŀƳƳŀŘΣ ǘƻ ǿƘƛŎƘ ƘŜ ǿŀǎ ƛƴǾƛǘŜŘΤ ƘŜ ƧǳŘƎŜŘΥ άǘƘŜ 

sons of the great man are tainted by European culture; they lived for several months in 

CǊŀƴŎŜ ŀƴŘ Lǘŀƭȅ ώǘƘŜƛǊ ŦŀǘƘŜǊ ƘŀŘ ǎŜƴǘ ǘƘŜƳ ǘƘŜǊŜϐΦέ Lƴ ǘƘŜ ¢ŀƎŜōǳŎƘΣ ǘƘŜ ǎon Muἕammad is 

άŀ ƘŀƭŦ-cultured Europeanized (europäisch halb-ƎŜōƛƭŘŜǘŜǊύ ƎŜƴǘƭŜƳŀƴέΣ ƳŀǎǘŜǊ ƻŦ ǘƘŜ 

CǊŜŜƳŀǎƻƴ ƭƻŘƎŜέΣ ǘƘƻǳƎƘ ǎǘƛƭƭ ŎŀǇŀōƭŜ ƻŦ ƳŀƪƛƴƎ DƻƭŘȊƛƘŜǊ ŀǘ ƭŜŀǎǘ ƘŀǇǇȅ ōȅ ŘŜŎƛŘƛƴƎ 

Damascus the greatest city of the world; in the Oriental Diary, he cleŀǊƭȅ ŎŀǊŜŘ ǘƘŀǘ άL ǘƘƛƴƪ 

ƭŜŦǘ ǘƘŜ ōŜǎǘ ƛƳǇǊŜǎǎƛƻƴέ ǿƛǘƘ ǘƘƛǎ ƎǊƻǳǇΦ IŜ ƧǳŘƎŜŘ ǘƘŜƛǊ ŦŀǘƘŜǊ ƭŀǘŜǊ ƛƴ ǘƘŜ ¢ŀƎŜōǳŎƘτ

ǿƘŜǊŜ ƘŜ ŎŀƭƭŜŘ ŦŀǘƘŜǊ ŀƴŘ ǎƻƴǎ άǘƘŜ ƭƛƻƴǎ ƻŦ 5ŀƳŀǎŎǳǎέτas altogether self-conscious that 

he formed one of the main attractions of the city. See Patai, Oriental Diary, 123, 128-9 

DƻƭŘȊƛƘŜǊΣ ¢ŀƎŜōǳŎƘΣ рфΣ ŀƭǎƻ ±ŀƴ 9ǎǎΣ άDƻƭŘȊƛƘŜǊ ŀǎ ŀ /ƻƴǘŜƳǇƻǊŀǊȅ ƻŦ LǎƭŀƳƛŎ wŜŦƻǊƳΣ 

Goldziher Memorial Conference, 46-7.(P.285/71). 

MUSTAPHA AL-{L.!L !C!b5T  was Shadhali sufi, a mason, and  member of city concil and one 

of the governor of Foundation of al-HARAMAYN  
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2.56. INDIAN ISLAMIC MODERNISM 

Two broad tendencies thus characterized above all the general direction of Indian 

ƳƻŘŜǊƴƛǎƳΦ CƛǊǎǘ ǿŀǎ ǘƘŜ ƴŜŜŘ ǘƻ ǎŜŜ ǘƘŜ vǳǊΩŀƴ ŀǎ ƴƻǘ ƻƴƭȅ ǘƘŜ Ŧƻǳƴǘ ƻŦ ŀƴ ƛƴƘŜǊŜƴǘƭȅ 

progressive outlook, but, by ahistorical and apologetic means, as itself a singularly 

progressive text within its immediate cultural environment and, even still, in anticipating the 

cultural progress to come. Goldziher picked on, especially, Sayyid Ahmad KƘŀƴΩǎ ŎƻƴƧŜŎǘǳǊŜ 

ǘƘŀǘΣ ŀƭƭ ΨŀǇǇŜŀǊŀƴŎŜǎΩ ƛƴǎƛŘŜ ŀƴŘ ƻǳǘǎƛŘŜ ǘƘŜ ǘŜȄǘ ǘƻ ǘƘŜ ŎƻƴǘǊŀǊȅ ƴƻǘǿƛǘƘǎǘŀƴŘƛƴƎΣ 

Muhammad was, in an alleged ban on the institution of slavery prevalent amongst the 

Arabs, the first spiritual leader to have outright fought the barbarity. Second, having thus 

committed to the apologetic idealization ƻŦ ǘƘŜ vǳǊΩŀƴΣ ǿŀǎ ǘƘŜ LƴŘƛŀƴ ƳƻŘŜǊƴƛǎǘǎΩ 

willingness to ride roughshod over the rest of the traditional literature of Islam, even 

ŎǊǳŎƛŀƭƭȅ ǘƘŜ ΨŎǊƛǘƛŎŀƭΩ ŎƻƭƭŜŎǘƛƻƴǎ ƻŦ IŀŘƛǘƘ ŀǎ ƻǇŜƴ ǘƻ ǎǳǎpicion, much less the biographies 

and histories, which they likened to fables and legends. The attempt to draw religious 

understanding from all of this was said to be akin to trying to do so from The Thousand and 

One Nights!54(P.278-279). 

рн aŀǿƭŀƴŀ !ōǳΩƭ-Kalam Azad, a leading intellectual of the Khilafat movement amongst Indian Muslims, which, 

a generation after Sayyid AἕƳŀŘ YƘŀƴΩǎ .ǊƛǘƛǎƘ ŀŎŎƻƳƳƻŘŀǘƛƻƴƛǎƳΣ ǎƻǳƎƘǘ ŀƴŘ ǊŜŦƭŜŎǘŜŘ ŀ ǊŜƻǊƛŜƴǘŀǘƛƻƴ 

politically towards the pan-Islamist ideas of Afghani, and who had himself thus come under the influence of the 

ƭŀǘǘŜǊ ŀƴŘ !ōŘǳƘΩΣ ǇǊƻŦŦŜǊŜŘ ŀ ŎƭŀǎǎƛŦƛŎŀǘƛƻƴ ƻŦ ǘƘŜ LǎƭŀƳƛŎ wŜŦƻǊƳ ƻŦ ǘƘŜ ŜǊŀ ƳǳŎƘ ŀƪƛƴ ǘƻ DƻƭŘȊƛƘŜǊΩǎΦ IŜ 

ŘƛǎǘƛƴƎǳƛǎƘŜŘ ōŜǘǿŜŜƴ ǘƘǊŜŜ ǘȅǇŜǎΦ CƛǊǎǘΣ ǘƘŜǊŜ ǿŀǎ ǘƘŜ άǿŜǎǘŜǊƴƛȊŜŘ ƳƻŘŜǊƴƛǎƳέ ƻŦ ǘƘŜ ŦƛǊǎǘ ƎŜƴŜǊŀtion, which 

ƘŜ ŎƻƴǘŜƳƴŜŘ άǎŜǊǾƛƭŜ ƛƳƛǘŀǘƛƻƴέΣ ŀƳƻƴƎǎǘ ǿƘƛŎƘ ƘŜ ŎƻǳƴǘŜŘ ǘƘŜ ŜŀǊƭȅ LƴŘƛŀƴ ƳƻŘŜǊƴƛǎǘǎΣ ƛƴŎƭǳŘƛƴƎ {ŀȅȅƛŘ 
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AἕƳŀŘ YƘŀƴΦ {ŜŎƻƴŘΣ ǘƘŜǊŜ ǿŀǎ ǘƘŜ ƳƻǾŜƳŜƴǘ ŦƻǊ άǇƻƭƛǘƛŎŀƭ ǊŜŦƻǊƳέ ƛƴ ǿƘƻǎŜ Ǌŀƴƪǎ !ŦƎƘŀƴƛ ǿŀǎ ǇǊƻƳƛƴŜƴǘΦ 

And, finally, there was that demandƛƴƎ άǊŜƭƛƎƛƻǳǎ ǊŜŦƻǊƳέΣ ƛƴ ǿƘƛŎƘ ƎǊƻǳǇƛƴƎΣ ƘŜΣ ƭƛƪŜ DƻƭŘȊƛƘŜǊΣ ǇƭŀŎŜŘ !ōŘǳƘΩ 

ŀƴŘ ǘƻ ǿƘƛŎƘ ƘŜ ŎƻƴǎƛŘŜǊŜŘ ƘƛƳǎŜƭŦ ǘƻ ōŜƭƻƴƎΦ {ŜŜ !ƘƳŀŘΣ !ȊƛȊΣ ά{ŀȅȅƛŘ !ἕƳŀŘ YƘņƴΣ WŀƳņƭ ŀƭ-Řơƴ ŀƭ-!ŦƎƘņƴơ 

ŀƴŘ aǳǎƭƛƳ LƴŘƛŀέ ƛƴ {ǘǳŘƛŀ LǎƭŀƳƛŎŀΣ bƻΦ мо όмфслύΣ то-4. 

2.57. GOLDZIHER AS A REFORMIST 

I have said repeatedly that the Goldziherian trajectory of Islamic history was a reformist one 

and have titled this chapter accordingly. L ƘŀǾŜ ǎŀƛŘ ǘƘŀǘΣ ŀǎ ǿƛǘƘ DƻƭŘȊƛƘŜǊΩǎ ŎƻƴŎŜǇǘƛƻƴ ƻŦ 

Jewish history, it involved essentially a historiŎƛǎǘ ŀŎŎƻǳƴǘΣ ƛƴ ǿƘƛŎƘ ǘƘŜ ŎǊƛǘƛŎŀƭΣ ΨǎŎƛŜƴǘƛŦƛŎΩ 

reading of religious texts, traditions and movements constituted not only the 

methodological means of illuminating the historical process but in fact projecting and 

ǊŜŀƭƛȊƛƴƎ ǘƘŜ ƭŀǘǘŜǊΩǎ ŜƴŘΦ In this view, critical scholarship, far from tending to extinguish 

pious emotion, served to purify and amplify it. It was put in the position of highlighting and 

instantiating the analytic cum socio-historical conditions of such purely religious sensibility 

and thus presented as encompassing the path to the realization of prophecy. We are now in 

a position to make sense of this claim. The most appropriate way of doing so is to follow 

DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ ƭŜŀŘΦ I will elucidate his reformist perspective, as he himself did it, namely, 

via his assessment of the alternative reformist currents active within modern Islam which 

themselves called for a transformation of the status-quo. LΩƭƭ ǎƘƻǿ ǘƘŀǘ DƻƭŘȊƛƘŜǊΩǎ 

discussion of contemporary movements within Islam was structured precisely so as in 

ŜƳōŜŘŘŜŘΣ ΨŘƛŀƭŜŎǘƛŎŀƭΩ ƳŀƴƴŜǊ ǘƻ ǘŜƭŜƎǊŀǇƘ Ƙƛǎ ƻǿƴ ǊŜŦƻǊƳƛǎǘ Ǉƻǎƛǘƛƻƴ ǿƛǘƘƻǳǘ ŀǎ ƛƴ 5ŜǊ 

Mythos making the matter once more dangerously explicit. I will produce such a dialectical, 

reformist reading of the Vorlesungen, and then take-up the matter in the concrete at the 

ōŜƎƛƴƴƛƴƎ ƻŦ tŀǊǘ LLLΣ ǿƘŜǊŜ ǿŜ ǿƛƭƭ ƛƴǾŜǎǘƛƎŀǘŜ ƳƻǊŜ ŎƭƻǎŜƭȅ DƻƭŘȊƛƘŜǊΩǎ ŜƴŎƻǳƴǘŜǊ ǿƛǘƘ ŀƴŘ 

reformist critique of the Islamic modernism of his time.(P. 248). 

2.58. SHARIA AS AN IDEAL IN THE PAST PRESENT AND FUTURE 

We are now in a position to conclude with our temporal schema, namely, our structural 

paraphrases of the analysis, in Goldziher, of the concrete socio-historical meaning and 

propensities of Islamic law as an ideal system with respect to the present, past and 

future.(P.243). 

2.59. SHARIA 

We are now in a position to conclude with our temporal schema, namely, our structural 

paraphrases of the analysis, in Goldziher, of the concrete socio-historical meaning and 

propensities of Islamic law as an ideal system with respect to the present, past and future. 

Again, in this narrative, the horizon of Islamic law was with respect to the present one 

broadly of rhetorical legitimation and of ideological scope. With respect to the past, it was 

one of retrospective idealization of settled practice. Its horizon vis-à-vis the modal future 

was gauged by Goldziher, by contrast, in roundly eschatological terms: in this direction, 

ǘƘŜǊŜ ǿŀǎΣ ƛǘ ŎƻǳƭŘ ōŜ ǎŀƛŘΣ ŀ ΨƳƻƳŜƴǘ ƻŦ ǘǊǳǘƘΩΣ ŀ ǊŜŎƻƎƴƛǘƛƻƴ ƻŦ ǘƘŜ ƛŘŜŀƭ ŀƴŘ ƻǘƘŜǊǿƻǊƭŘƭȅ 

status of this law. To begin with and especially revealing in this regard, the first attempts at 
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systematic elaboration of the divine law in Medina had, as noted, in fact occurred outside of 

and in tacit opposition to state power held by the Umayyads. As Goldziher explained, 

ά!ƭready the eldest literature of Islam is full of complaints against the neglect of the religious 

ƭŀǿǎ ƻŦ ǘƘŜ Ψ¦ƭŀƳŀΩ ŀƴŘ ƻŦ ǘƘŜ ƭŀǘǘŜǊΩǎ ŀƴǘŀƎƻƴƛǎƳ ŀƎŀƛƴǎǘ ǘƘŜ ǇǊŀŎǘƛŎƛƴƎΣ ǇǊŀŎǘƛŎŀƭ ƧǳŘƎŜǎΣ 

ǘƘŀǘ ƛǎΣ ŀƎŀƛƴǎǘ ǘƘŜ ǇŜƻǇƭŜΩǎ ǊŜǇǊŜǎŜƴǘŀǘƛǾŜ ƻŦ ǘƘŜ ƭƛǾƛƴƎ ƭŀǿΦέмфу To the pious Muslims of 

those first generations, Umayyad rule was suspect and lacked legitimacy from a religious 

point of view, not simply, as with the partisans of Ali and his descendants, because conflict 

with the house of the prophet had first brought it to power. The ensuing bloody crescendos 

ƛƴ ǿƘƛŎƘ ǘƘƛǎ ōŀǎŜ ǊŜƎƛƳŜ ŘƛŘ ƴƻǘ ǎǇŀǊŜ LǎƭŀƳΩǎ ƘƻƭƛŜǎǘ ǎƛǘŜǎ ǿŜǊŜ ŀƭǎƻ ƴƻǘ ǘƘŜ ŎǊǳȄ ƻŦ ǘƘŜ 

pious axe against the Umayyads but rather, above all, their indifference both politically and 

personally to the divine law wielded by the religious scholars and the theo-bureaucratic ideal 

embodied by it.(P. 243-244). 

2.60. ON THE MAHDI 

άNow, it was as a utopian palliative against these festering frustrations of the pious, as 

Goldziher put it, that the idea of and hope in the Mahdi, the world-redeemer whose 

eschatological appearance was to set all matters on the right theocratic path, had emerged 

already in the early period. Eschatology had presented itself to the pious as the means, on at 

ƭŜŀǎǘ ǘƘŜ ŜƳƻǘƛƻƴŀƭ ǇƭŀƴŜΣ ƻŦ άǊŜŎƻƴŎƛƭƛƴƎ ǘƘŜ ŜȄƛǎǘƛƴƎ ŦŀŎǘǎ ǿƛǘƘ ǘƘŜƛǊ ǊŜƭƛƎƛƻǳǎ ŦŜŜƭƛƴƎέΦмфф 

Sent and led aright by God, it was to be the mission of the Mahdi to establish definitively the 

divine order on earth. It was for him to return a world filled with injustice to the state of 

affaƛǊǎ ǘƘŀǘ ƘŀŘ ŀƭƭŜƎŜŘƭȅ ƻōǘŀƛƴŜŘΣ ŀǎ ǘƘŜ {ǳƴƴƛΩǎ ŜǾŜƴǘǳŀƭƭȅ ŎƻƎƴƛȊŜŘ ǘƘŜ ƳŀǘǘŜǊΣ ƛƴ ǘƘŜ 

ΨƎƻƭŘŜƴ ŜǇƻŎƘΩ ƻŦ ǘƘŜ ŦƻǳǊ ΨǊƛƎƘǘƭȅ-ƎǳƛŘŜŘ /ŀƭƛǇƘǎΩ ǘƘŀǘ ƘŀŘ ǎǳŎŎŜŜŘŜŘ ǘƘŜ ǇǊƻǇƘŜǘ ŀǘ ǘƘŜ 

beginning of Islamic history. This was a period that, notwithstanding the social and political 

tumult that in fact characterized it, came to be conceived as one in which society had been 

actually administered by the sacred regulation promulgated for it through God. Relying on 

{ƴƻǳŎƪΩǎ ǿƻǊƪ ƛƴ ǘƘƛǎ ŀǊŜŀΣ DƻƭŘȊƛƘŜǊ ŀǊƎǳŜŘ ǘƘŀǘΣ ƛƴ ƛǘǎ original incarnation early-on, this 

belief and hope in the Mahdi, namely, cosmic redemption in the realization and avenging of 

the divine law, had coincided with an appropriated conviction in the Parousia and messianic 

trajectory of Christ that thus made its way into Islamic thinking and tradition. Soon, 

however, new elements had entered the fray that served to distinguish the role of the 

aŀƘŘƛ ŦǊƻƳ ǘƘŀǘ ǘƻ ōŜ ǇƭŀȅŜŘ ōȅ /ƘǊƛǎǘΩǎ ǎŜŎƻƴŘ ŎƻƳƛƴƎ ŀƴŘ ǎƻ ǘƻ ǊŜƭŜƎŀǘŜ ǘƘŜ ƭŀǘǘŜǊΣ ƛƴ ǘƘƛǎ 

respect, to an accompanying or auxiliary phenomenon. Amongst them was the emergence 

of a more realistic attitude that looked to the promises and propaganda of subversive 

ƎǊƻǳǇǎΥ ǘƘŜǎŜ ƴƻǿ ǘƻƻƪ ǘƻ ŘŜǎŎǊƛōƛƴƎ ǘƘŜƛǊ ŀƛƳ ŀǎ ǘƘŀǘ ƻŦ ǾŀƴǉǳƛǎƘƛƴƎ ǘƘŜ ΨƛƳǇƛƻǳǎΩ ǊŜƎƛƳŜ 

so as to institute a social order governed by divine justice and thereby quicken the advent of 

the Mahdi. Here too the Abbasids were to be the model. In other words, states in waiting 

were wont opportunistically to cast themselves in this guiseέ (p.244-245). 

άCƻǊ ǘƘŜ {ƘƛΨŀΣ Ƙƻwever, eschatology became a more fundamental and all-encompassing 

aspect of their identity and self-ǳƴŘŜǊǎǘŀƴŘƛƴƎΦ .ǳǘΣ ǘƘŀǘ ŦǳǊǘƘŜǊ ŘŜƳƻƴǎǘǊŀǘŜŘ DƻƭŘȊƛƘŜǊΩǎ 

and the more broadly Islamicist argument about Islamic eschatology as response to the 

engrained peǊŎŜǇǘƛƻƴ ƻŦ ƎŀǇ ōŜǘǿŜŜƴ ǘƘŜƻǊȅ ŀƴŘ ǇǊŀȄƛǎΣ ƛŘŜŀƭ ŀƴŘ ǊŜŀƭƛǘȅΦ CƻǊΣ {ƘƛΨƛ 

opposition to and frustrations with existing reality were a good deal more radical than mere 
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ΨŀōŜȅŀƴŎŜΩ ƻŦ ǘƘŜ ƭŀǿΥ ǘƘŜȅ ǿŜǊŜ ŎƻƳƳƛǘǘŜŘ ǘƻ ǘƘŜ ƛŘŜŀ ƻŦ ŎƻƴǘƛƴǳŜŘ ǇǊƻǇƘŜǘƛŎ ƭŜŀŘŜǊǎƘƛǇ ƻf 

the Islamic community through the lineage of the prophet. Eventually, a growing 

spiritualization of their initially essentially political struggles had brought on the notion that 

certain men in the prophetic lineage, one in each generation, was pre-ordained as infallible, 

superhuman Imam. He was envisioned as empowered by a special knowledge passed from 

ǘƘŜ ǇǊƻǇƘŜǘ Řƻǿƴ ǘƘƛǎ ŦŀƳƛƭȅ ŎƘŀƛƴΣ ǘƻ ŜȄŜǊŎƛǎŜΣ ŀǎ DƻŘΩǎ ǊŜǇǊŜǎŜƴǘŀǘƛǾŜ ƻƴ ŜŀǊǘƘΣ ƳǳŎƘ ǘƘŜ 

same exemplary authority of the prophet over the Islamic community encompassing all: 

religion, politics, law. From this standpoint of course, the whole course of Islamic history 

after the prophet was bound to be viewed as an unending anathema of sacrilegious 

usurpation and murder, a perpetual occasion for bottled-up rage. For the genetically 

ƻǇǇƻǎƛǘƛƻƴŀƭ {ƘƛΨŀ ǘƘŜƴΣ ǘƘŜ aŀƘŘƛ ƛŘŜŀ ōŜŎŀƳŜ ŀƴŘ ŀ ƭŀ DƻƭŘȊƛƘŜǊΣ ǿŀǎ ōƻǳƴŘ ǘƻ ōŜŎƻƳŜ ŀ 

ŎƻǊŜ ŀǎǇŜŎǘ ƻŦ ǘƘŜƛǊ ǊŜƭƛƎƛƻǳǎ ŘƻŎǘǊƛƴŜ ŀƴŘ ŀǘǘƛǘǳŘŜǎΦ ¢ƘŜ ǘǿŜƭŦǘƘ ƻŦ ǘƘŜ LƳŀƳǎ όǘƘŜ ΨƘƛŘŘŜƴ 

LƳŀƳΩύΣ ƎƻƴŜ ƛƴǘƻ ƻŎŎǳƭǘŀǘƛƻƴ ŀǎ ŀ ŎƘƛƭŘ ōǳǘ ǎŀƛd to retain all the same a continuous imprint 

on the course of history, would ultimately return in triumph and mark History as one of 

ǇǊƻǾƛŘŜƴǘƛŀƭ ƧǳǎǘƛŎŜ ƻǊ ǊŜǾŜƴƎŜΣ ǿƛǘƘ ǘƘŜ {ƘƛΨŀ ƎŜǘǘƛƴƎ ǘƘŜ ƭŀǎǘ ƭŀǳƎƘΦ CƻǊ DƻƭŘȊƛƘŜǊΣ ƛǘ ǿŀǎ ŀƭƭ 

further proof that in its emanationist, and when pushed, even incarnationist theories of 

ǇǊƻǇƘŜǘƛŎ ƭŜŀŘŜǊǎƘƛǇΣ {ƘƛΨƛǎƳΣ ƛƴ ŀ ǘƛƎƘǘ ǎŜǊƛŜǎΣ ǿŀǎ ƛƴƘŜǊŜƴǘƭȅ ŀǳǘƘƻǊƛǘŀǊƛŀƴΣ ƻǇŜƴŜŘ ǘƘŜ ŘƻƻǊ 

to paganism and was in the final instance a religion of ressentiment. 

Meanwhile, in the Sunni case by contrast, the successive and inevitable disappointments 

with subversive propaganda upon its coming to be enshrined in power had served, Goldziher 

said, to render the redemption at the hands of the Mahdi an increasingly utopian 

phenomenon prorogued to a hazy future. It had become accordingly, in this context, over 

time increasing the province of the popular imagination and embroiled with a mass of 

mythological flourishes that, though they did not succeed in penetrating the canonico-

Orthodox heart of the traditional literature, remained nonetheless quite traceable at its 

ƳŀǊƎƛƴǎΦ DƻƭŘȊƛƘŜǊ ŜƳǇƘŀǎƛȊŜŘ ƘŜƴŎŜ ǘƘŀǘ ŦƻǊ ǘƘŜ {ǳƴƴƛΣ ƛƴ ŘƛǊŜŎǘ ŎƻƴǘǊŀǎǘ ǘƻ ǘƘŜ {ƘƛΨŀΣ ǘƘŜ 

eschatological belief in the Mahdi, despite its traditional documentation and theological 

handling (and Goldziher meant to suggest because of the embarrassing record of political 

opportunism this made for), never became a basic dogmatic requirement. However, that 

caveat was in no way meant to downplay the continued, punctuated practical importance of 

the rampant popular mythology of the Mahdi amongst the Sunni. Quite the contrary: 

Goldziher, in tandem with Snouck, suggested that, throughout Islamic history, when in 

moments of crisis the apologetic discourse of the present was destabilized, the 

eschatological horizon thereby opened up anew. Namely, when the gap between the extant 

reality and the sacred ideal of the law became all too visible and unbridgeable and so served 

to open up the space of the future as one of eschatological reckoning, then religio-political 

indignation against the powers was liable to assume the mantle or cause of the Mahdi. And, 

as in the Early Islamic period, it spelled essentially always opportunism. To trace this history 

of eschatological political engagement into the contemporary period, Goldziher simply 

referenced the in Europe much bandied about Mahdi movements of the latter part of the 

ƴƛƴŜǘŜŜƴǘƘ ŎŜƴǘǳǊȅΣ ǿƘƛŎƘΣ ŀǎ ƘŜ Ǉǳǘ ƛǘΣ ƘŀŘ ǎǇǊǳƴƎ ǳǇ ƛƴ ǊŜŀŎǘƛƻƴ ǘƻ ǘƘŜ άƎǊƻǿƛƴƎ ƛƴŦƭǳŜƴŎŜ 

ƻŦ 9ǳǊƻǇŜŀƴ ǎǘŀǘŜǎ ƻƴ LǎƭŀƳƛŎ ǘŜǊǊƛǘƻǊƛŜǎΦέ (p. 245). 
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2.61. ON THE CONCEPT OF ISLAMIC WORLD 

{ƻΣ ŀŎŎƻǊŘƛƴƎ ǘƻ ǘƘŜ ǘŜƳǇƻǊŀƭ ǎŎƘŜƳŀ L ƘŀǾŜ ǎŜǘ ƻǳǘΣ DƻƭŘȊƛƘŜǊΩǎ ŀƴŀƭȅǎƛǎ ƻŦ ǿƘŀǘ LǎƭŀƳƛŎ ƭŀǿ 

as an ideal-system meant in practice, namely, its socio-historical role from its formation and 

consolidation through the Abbasid period and its aftermath up to its present adoption as the 

subject of Islamicist critique should be read as follows. In the present, the law was 

casuistically elaborated and, reified into its own thing, served thus predominantly not a 

system of positive regulation but as the inexorable rhetorical ideal by which any pending 

ǎƻŎƛŀƭ ƻǊ ǇƻƭƛǘƛŎŀƭ ŎƻǳǊǎŜ ƘŀŘ ǘƻ ōŜ ǊŀǘƛƻƴŀƭƛȊŜŘΣ ƭŜƎƛǘƛƳŀǘŜŘΦ ¢ƻǿŀǊŘǎ ǘƘŜ ǇŀǎǘΣ ǘƘŜ ƭŀǿΩǎ 

modus operandi was an unbeknownst to itself activism, whereby what had in any given 

ǇŜǊƛƻŘ ŀǘǘŀƛƴŜŘ ǘƘǊƻǳƎƘ ǘƘŜ ǿƻǊƪ ƻŦ LƧƳŀΨ ǘƘŜ ǎǘŀǘǳǎ ƻŦ ŎƻƴǎŜƴǎǳǎ ǿŀǎ ƳŀŘŜ ǎǳōƧŜŎǘ ǘƻ 

retrospective idealization as tradition. Finally, the always beckoning distance between the 

ideal of the law and actual reality made the modal future into the sphere of eschatological 

restitution. Namely, when crisis widened this distance to a chasm, the space of the future 

opened up so as to make such restitution a plausible handmaiden for opportunists. 

What emerged from this analysis and the idea Goldziher bequeathed to the generations of 

LǎƭŀƳƛŎƛǎǘǎ ǘƘŀǘ ŦƻƭƭƻǿŜŘ ŀƴŘ ǘƘŜ ōǊƻŀŘŜǊ ΨŘƛǎŎƻǳǊǎŜ ƻŦ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘΩ ǘƘŀǘ ǊŜǎǳƭǘŜŘΣ ǿŀǎ 

ǘƘŀǘ ƻŦ ŀƴ LǎƭŀƳƛŎ ŎƛǾƛƭƛȊŀǘƛƻƴΣ ǎƻŎƛŜǘȅ ŀƴŘ Ǉƻƭƛǘȅ ƻŦ ΨaŜŘƛŜǾŀƭΩ ǘȅǇŜΦ Lǘ ǿŀǎ ƻƴŜ ǿƛǘƘ ŀ 

ǳƴƛǾŜǊǎŀƭƛǎǘΣ ŎƻƭƭŜŎǘƛǾƛǎǘΣ άŎŀǘƘƻƭƛŎέ ǊŜƭƛƎƛƻ-legal ideal managed by a religio-juridical class or 

bureaucracy, which by this very token however was in fact highly accommodationist and 

inclusive of reigning prerogatives and practices. It had namely been highly accommodating 

and inclusive of local ethnicΣ ōȅ ǿƘƛŎƘ ǿŀǎ ƳŜŀƴǘ ΨƴŀǘƛƻƴŀƭΩΣ ǇǊŀŎǘƛŎŜǎ ŀƴŘ ǊŜŀƭƛǘƛŜǎΦ Lǘ ƘŀŘ 

thus historically carved up a highly differentiated and individualized social, cultural and 

political map, each part of which had to be understood in its own right and the whole of 

ǿƘƛŎƘ ΨLǎƭŀƳƛŎ ǿƻǊƭŘΩ ǊŜǉǳƛǊŜŘ ŀ ƘƛƎƘƭȅ ŎƻƴǘŜȄǘǳŀƭƛȊŜŘ ŎƻƴǎƛŘŜǊŀǘƛƻƴΦ ¢ǊŀŘƛǘƛƻƴŀƭƛǎǘ LǎƭŀƳƛŎ 

ŎƻƴǎŎƛƻǳǎƴŜǎǎ ŜƴǾƛǎƛƻƴŜŘ ƻƴŜΣ ŜǘŜǊƴŀƭ ΨLǎƭŀƳΩ ŀƴŘ LǎƭŀƳƛŎ ƛŘŜƴǘƛǘȅ ŀǎ ǘǊǳƳǇƛƴƎ ŀƭƭ ƻǘƘŜǊǎΦ 

LǎƭŀƳƛŎƛǎǘǎ ǿŜǊŜ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ ǊŜǇŜǊŎǳǎǎƛƻƴǎ ƻŦ ǎǳŎƘ ŀ ΨaŜŘƛŜǾŀƭΩ ŎƻƴǎŎƛƻǳǎƴŜǎs that 

ŀƭƭƻǿŜŘ ƻƴŜ ǘƻ ǎǇŜŀƪ ƭŜƎƛǘƛƳŀǘŜƭȅ ƻŦ ŀƴ ΨLǎƭŀƳƛŎ ŎƛǾƛƭƛȊŀǘƛƻƴΩΦ IƻǿŜǾŜǊΣ ƛƴ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ǘƘŜ 

implications of this homogeneity cultivated in consciousness, Islamicists were not to transfer 

it to reality. Quite the opposite, they had to mark all the gaps between traditionalist Muslim 

consciousness and its practice, between the theory and the reality. If Goldziher never tired 

of returning to and elaborating the paradigmatic importance for the understanding of 

Islamic history of the cult of saints, it was because he saw it as the greatest proof of this 

fundamental diversity in Islam. He read its ubiquity and variety under Islam in terms of the 

persistence of originary, ethno-national traditions. And, he viewed its incorporation in 

Islamic Orthodoxy as prime evidence of how such religious and national diversity had been 

brought under a homogenous, traditional cover (p.246). 

2.62. MODERN TRENDS IN ISLAMIC WORLD AND THEIR ROOTS IN 

THE PAST 

L ōŜƎƛƴ ƘŜǊŜ ōȅ ǊŜƛǘŜǊŀǘƛƴƎ ǘƘŀǘ LǎƭŀƳƛŎ hǊǘƘƻŘƻȄȅΣ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ǘƘinking, did not represent 

a static body of conceptions but was subject to at least retrospective historical change. In 

ŎƻƴŎƭǳŘƛƴƎ ǘƘŜ ŦƛŦǘƘ ƻŦ Ƙƛǎ [ŜŎǘǳǊŜǎ ƻƴ LǎƭŀƳ ƻƴ ά{ŜŎǘŀǊƛŀƴ {ȅǎǘŜƳǎέ ŀƴŘ ƛƴ ŀƴǘƛŎƛǇŀǘƛƴƎ ǘƘŜ 
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ŎƻƳƛƴƎΣ Ŧƛƴŀƭ ƭŜŎǘǳǊŜ ƻƴ ά[ŀǘŜǊ CƻǊƳŀǘƛƻƴǎέΣ he reiterated that had, in the foregoing, set out 

those dissident currents that had had an impact on the evolution of Islam up to the point of 

the definitive establishment of Orthodoxy in Ghazali. But, he immediately stressed why that 

was not sufficient iŦ ƻƴŜ ǿŀǎ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ΨLǎƭŀƳΩ ŀƴŘ LǎƭŀƳƛŎ ƘƛǎǘƻǊȅΥ άIƻǿŜǾŜǊΣ ŀŦǘŜǊ ǘƘƛǎ 

point of time as well the spirits did not rest in peace. We have now still to grapple with later 

ƳƻǾŜƳŜƴǘǎ ǿƘƻǎŜ ŜŦŦŜŎǘǎ ǊŜŀŎƘ ŀƭƭ ǘƘŜ ǿŀȅ ǳǇ ǘƻ ǘƘŜ ƳƻŘŜǊƴ ǇŜǊƛƻŘΦέнлс !ƭƭ ƻŦ ǘƘŜǎŜ ƭater, 

patently reformist movements Goldziher considered represented outgrowths of the 

Eighteenth and Nineteenth centuries and continued to be quite active forces at the turn of 

the Twentieth century in which he wrote. But, all of them equally, as was clear from 

DƻƭŘȊƛƘŜǊΩǎ ŜȄǇƻǎƛǘƛƻƴΣ ƘŀŘ ǎǘǊǳŎǘǳǊŀƭ ǇǊŜŎŜŘŜƴǘǎ ƛƴ ǘƘŜ ŜŀǊƭƛŜǊ ΨŦƻǊƳŀǘƛǾŜΩ ǇŜǊƛƻŘ ƻŦ LǎƭŀƳƛŎ 

history(p.248). 

2.63. WAHHABISM IN THE EYES OF GOLDZIHER 

The Wahhabis, as Goldziher painted them, were essentially ŜƴŜƳƛŜǎ ƻŦ LƧƳņΨ and so of 

Orthodoxy: they hankered after the original conditions and practices of the first generation 

ƻŦ LǎƭŀƳΣ ǘƘŜ ΨƻǊƛƎƛƴŀƭ {ǳƴƴŀΩΣ ŀǎ ŀƎŀƛƴǎǘ ǘƘŜ ǎǳōǎŜǉǳŜƴǘ ŀŎŎǊŜǘƛƻƴǎ ǊŜǘǊƻǎǇŜŎǘƛǾŜƭȅ ǊŜŀŘ ōŀŎƪ 

ƛƴǘƻ ƛǘ Ǿƛŀ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭ ŘŜŎƛǎƛƻƴǎ ƻŦ LƧƳņΨΦ DƻƭŘȊƛƘŜǊ ŀƴŘ Ƙƛǎ ŎƻƭƭŜŀƎǳŜǎ ƛƴ many ways 

ǇǳōƭƛŎƛȊŜŘΣ ŜǾŜƴ ǇǊƛȊŜŘΣ ǘƘŜ ΨƘƛǎǘƻǊƛŎŀƭ ŀŎǳƳŜƴΩ ƻŦ ǘƘŜǎŜ ŀǘŀǾƛǎǘƛŎ ǊŜŦƻǊƳŜǊǎΦ CƻǊΣ ƘŜǊŜ ǿŜǊŜ 

aǳǎƭƛƳǎ ǿƘƻ ǘƘŜƳǎŜƭǾŜǎ ŀŎƪƴƻǿƭŜŘƎŜŘ ŀƴŘ ǇǊƻōƭŜƳŀǘƛȊŜŘ ǘƘŜ ǊƻƭŜ LƧƳņΨ ƘŀŘ ǇƭŀȅŜŘ ƛƴ 

ƭŜƎƛǘƛƳŀǘƛƴƎ ƭŀǘŜǊ ƘƛǎǘƻǊƛŎŀƭ ŀƴŘ ŎǳƭǘǳǊŀƭ ŘŜǾŜƭƻǇƳŜƴǘǎ ŀǎ ΨLǎƭŀƳƛŎ ǘǊŀŘƛǘƛƻƴΩ ŀƴŘ ǎƻ ǘƘŜ ƎǳƭŦ 

between contemporary Orthodoxy and ideals of the original period. Wahhabi grievances, 

namely, served to confirm the Islamicist vision of the in fact always situated and qualified 

Ǉƻǎƛǘƛƻƴ ƻŦ ΨLǎƭŀƳΩ ƛƴ aǳǎƭƛƳ ǎƻŎƛŜǘƛŜǎΦнлт h ǘƘŜ ƻǘƘŜǊ ƘŀƴŘΣ ǘƘŜ ²ŀƘƘŀōƛǎΩ ǊŜŀŎǘƛƻƴŀǊȅ ǳǊƎŜ 

to turn back the clock to the time of the prophet, their disrespect for the historical process 

and for the clear evidence of cultural autonomy and progression doomed them in 

DƻƭŘȊƛƘŜǊΩǎ ŜȅŜǎ ǘƻ ƴƻ ƳƻǊŜ ǘƘŀƴ άǎŀƴŎǘƛƳƻƴƛƻǳǎƴŜǎǎέ ŀƴŘ άƘȅǇƻŎǊƛǎȅέΦнлу  (P.248-249).     

  To start, the claim that Wahhabism or in fact its resonance already in the reformist period 

ƛǘǎŜƭŦ ǿŀǎ ǎƛƳǇƭȅ ƴƻǘ ƻƴ DƻƭŘȊƛƘŜǊΩǎ ǊŀŘŀǊ ƛǎ ŘŜƳƻƴǎǘǊŀōƭȅ ƳƛǎǘŀƪŜƴΦ CƛǊǎǘΣ ƘŜ ŀƴŘ ǘƘŜ 

Islamists after him were ŦǊƻƳ ŜŀǊƭȅ ƻƴ ŦŀǎŎƛƴŀǘŜŘ ōȅ ǘƘŜ ²ŀƘƘŀōƛǎǘ ƳƻǾŜƳŜƴǘΦ !ǎ ǿŜΩǾŜ 

seen Goldziher, regularly discussed the movement as one perfectly placed to highlight the 

ŦǳƴŘŀƳŜƴǘŀƭ ƛƳǇƻǊǘŀƴŎŜ ƻŦ LƧƳŀΨ όŎƻƴǎŜƴǎǳǎύ ƛƴ LǎƭŀƳƛŎ ƘƛǎǘƻǊȅΣ ƴŀƳŜƭȅΣ ǘƘŜ ŘȅƴŀƳƛŎ 

elaboration of Islamic Orthodoxy that ƳŀŘŜ ŀƴŘ ΨLǎƭŀƳƛŎ ƘƛǎǘƻǊȅΩ ƳƻǊŜ ōǊƻŀŘƭȅ 

developmental processes. The Wahhabis were clearly reactionaries who sought to return 

Islamic society to the original Sunna of the seventh century as allegedly contained in the 

vǳǊΩŀƴ ŀƴŘ IŀŘƛǘƘ ŀƴŘ these sources alone. Yet, they were nonetheless considered a 

heterodox phenomenon by Islamic Orthodoxy, their sense of the Sunna as superseded by 

ǘƘŜ LƧƳŀΨΣ ǘƘǳǎ ǇǊƻǾƛƴƎ ǘƘŀǘ ΨǊŜŀŎǘƛƻƴŀǊȅΩ ŀƴŘ ΨhǊǘƘƻŘƻȄȅΩ ŘƛŘ ƴƻǘ ƳŜŀƴ ǘƘŜ ǎŀƳŜ ǘƘƛƴƎ ƛƴ ǘƘŜ 

Islamic context. 

{ŜŎƻƴŘΣ ƘƻǿŜǾŜǊΣ DƻƭŘȊƛƘŜǊ ǿŀǎ ǉǳƛǘŜ ŀǿŀǊŜ ǘƘŀǘ ǘƘŜ ²ŀƘƘŀōƛǎΩ ŀƴǘƛ-Orthodoxy and 

ǿƛƭƭƛƴƎƴŜǎǎ ǘƻ ŎƘŀƭƭŜƴƎŜ ǘƘŜ LƧƳŀΨ ŀǎ ƛǘ ǎǘƻƻŘ ŀǘ ǘƘŜ ǘƛƳŜ ƳŀŘŜ ǘƘŜƳ ƳƻǊŜ ǘƘŀƴ ƳŜǊŜ 

reactionaries. Namely, it allowed them in fact a positive cachet and reformist role even 

amongst Islamic modernists or rather the most, religiously-speaking, serious amongst them. 
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These modernists sought, by citing and drawing on Ibn Taymiya, the inspiration of the 

Wahhabis, to position their own attempts at a more modern and liberal conception of Islam 

itself as a conservative purification of the accumulated abuses of Orthodoxy. It was his 

understanding of the importance of this influence on the Islamic modernism of Egypt that 

led Goldziher quite deliberately to characterize the movement there ŀǎ ΨYǳƭǘǳǊ-

²ŀƘƘŀōƛǎƳǳǎΩΦпс DƻƭŘȊƛƘŜǊΩǎ ǘƘƛƴƪƛƴƎ ƘŜǊŜ ǇŀǊŀƭƭŜƭŜŘ {ƴƻǳŎƪΩǎ ŎƘŀǊŀŎǘŜǊƛȊŀǘƛƻƴ ƛƴ Ƙƛǎ 

Ψ!ƳŜǊƛŎŀƴΩ ƭŜŎǘǳǊŜǎ ŦƻǊ ǘƘŜ !ƳŜǊƛŎŀƴ /ƻƳƳƛǘǘŜŜ ŦƻǊ [ŜŎǘǳǊŜǎ ƻƴ ǘƘŜ IƛǎǘƻǊȅ ƻŦ wŜƭƛƎƛƻƴǎΣ 

entitled Mohammedanism. Snouck compared contemporary reformist developments in 

Islam to the European precedent with respect to Catholicism: he mused that Islamic 

/ŀǘƘƻƭƛŎƛǎƳ όhǊǘƘƻŘƻȄȅύ ǿŀǎ ŀƭǎƻ ŎƻǳƴǘŜǊŜŘ ōȅ ōƻǘƘ ŀ άŎƻƴǎŜǊǾŀǘƛǾŜ tǊƻǘŜǎǘŀƴǘƛǎƳέ όǘƘŜ 

²ŀƘƘŀōƛǎΣ ƛǘǎ Ƴƻǎǘ ŦƻǊƳƛŘŀōƭŜ ŎƻƴǘŜƳǇƻǊŀǊȅ ƻŦŦǎƘƻƻǘύ ŀƴŘ ŀ άƭƛōŜǊŀƭ tǊƻǘŜǎǘŀƴǘƛǎƳέ όLǎƭŀƳƛŎ 

modernism). His qualification of the thesis was also one he and Goldziher shared, though 

ǿƛǘƘ ŘƛŦŦŜǊƛƴƎ ǾŀƭǳŀǘƛƻƴǎΥ ǘƘŜ ǘǊŀŘƛǘƛƻƴŀƭƛȊƛƴƎ ŘȅƴŀƳƛǎƳ ƻŦ LƧƳŀΨ ƳŀŘŜ LǎƭŀƳƛŎ /ŀǘƘƻƭƛŎƛǘȅ ŀ 

good deal more resilient than its European Christian variety (p.276). 

2.64. ISMAILISM IN THE EYES OF GOLDZIHER 

¢ƻ ǘǳǊƴ ōŀŎƪ ǘƻ ǘƘŜ LǎƳŀΨƛƭƛǎΣ DƻƭŘȊƛƘŜǊ ƳŀŘŜ ƴƻ ǎŜŎǊŜǘ ƻŦ Ƙƛǎ ǎǳǎǇƛŎƛƻƴ ǘƘŀǘ ǘƘŜ ǎŜŎǘΩǎ 

ΨLǎƭŀƳƛŎΩ ǇǊƻŦƛƭŜ ǿŀǎ ƭƛǘǘƭŜ ƳƻǊŜ ǘƘŀƴ ŀ ŎƻǾŜǊΥ ǘƘŜ LǎƳŀΨƛƭƛ ŀǇǇǊƻǇǊƛŀǘƛƻƴ ƻŦ bŜƻ-Platonism was 

not a la Sufism a ōƛŘ ŀǘ ƎǊŜŀǘŜǊ ǊŜƭƛƎƛƻǳǎ ƛƴǿŀǊŘƴŜǎǎ ŀƴŘ ŘŜǾƻǘƛƻƴΣ ƛǘǎ ǘŀƪŜ ƻƴ ǘƘŜ {ƘƛΨƛ LƳŀƳ-

theory no merely exaggerated or distorted Messianism. Rather, Goldziher maintained, 

ǘƘŜǎŜ ŦŀƳƛƭƛŀǊ ŎƻƴŎŜǇǘƛƻƴǎ ŎƻƴǎǘƛǘǳǘŜŘ ƻƴƭȅ ǘƘŜ ƘƻƻƪΣ ǘƘŜ ǇƭŀǘŦƻǊƳ ǿƘŜǊŜōȅ ǘƘŜ LǎƳŀΨƛƭƛǎ 

undertook their destructive work of undermining all the positive aspects of Islam, 

ultimately of supplanting its universal monotheism by a progressive pantheistic 

incarnationism. Ψ5ŜǎǘǊǳŎǘƛƻƴΩ ǿŀǎ ǘƘŜ ǘŜǊƳ DƻƭŘƛȊƘŜǊ Ƴƻǎǘ ŎƭƻǎŜƭȅ ŀƴŘ ǇŜǊǎƛǎǘŜƴǘƭȅ 

associated with ǘƘŜ LǎƳŀΨƛƭƛΦнмп IŜ ƘƛƎƘƭƛƎƘǘŜŘ ƛƴ ǘƘƛǎ ŎƻƴƴŜŎǘƛƻƴ ǘƘŜƛǊ ƘŜŀǾȅ ǊŜƭƛŀƴŎŜ ƻƴ ǘƘŜ 

allegorical mode of exegesis and stressed the grave potency of this favored and most 

characteristic of gnostic nostrums. It was not only a subtle and insidious technique of 

subvŜǊǎƛƻƴΣ ǿƘŜǊŜōȅ ǘƘŜ LǎƳŀΨƛƭƛǎ ǘƻƻƪ ƻǾŜǊ LǎƭŀƳ ŦǊƻƳ ǘƘŜ ƛƴǎƛŘŜΣ ƎǳǘǘŜŘ ƛǘ ƻŦ ōƻǘƘ ƛǘǎ 

contextual as well as ideal meaning, to initiate the believer from one metaphoric level to the 

next towards something quite the other of the core Islamic message of monotheism. More, 

Goldziher took the allegorical mode of interpretation to be, in its ultimately anarchic telos, 

the most apposite handmaiden to and as thus feeding the authoritarianism and 

intolerance he believed inherent in all incarnationism, including the IsƳŀΨƛƭƛ ǾŀǊƛŀƴǘ.(P. 

250). 

2.65. THE AKBAR OF INDIA 

Ultimately, towards the end of the sixteenth century, he had embarked under the notion of 

a reform of Islam on the project of an ideal synthesis: to construct the most convincing and 

satisfying religious system and experience. The resulting eclectic amalgamation Goldziher 

described as an ethical rationalism anchored in the Sufi ideal of divine oneness and 

ornamented with Zoroastrian iconography practices. What he stressed about it from the 

historicist standpoint was two points: first, it could no longer be called Islam. Second, it was 
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ŜǎǎŜƴǘƛŀƭƭȅ ŀ ŎƻǳǊǘ ǊŜƭƛƎƛƻƴΦ ²ƛǘƘ !ƪōŀǊΩǎ ǇŀǎǎƛƴƎΣ ƛǘ ŀƭǎƻ ǇŀǎǎŜŘ ŦǊƻƳ ǘƘŜ ǎŎŜƴŜΣ ŀƴŘ 

Orthodoxy with little fuss re-attained its official standing (p.253). 

2.66. THREE REFORMIST TENDENCIES IN MODERN ISLAM 

So, the first archetypal reformist movement in modern Islam, the reactionary (not 

conservative) Wahhabis with their literal and formalist mode of exegesis sought to turn back 

the pages of history to the era of the prophet and so denied the historical process and its 

inexorable dynamics altogether. The second, the authoritarian όƴƻǘ ƳƻŘŜǊƴƛǎǘύ .ŀƘŀΩƛǎΣ ǿƛǘƘ 

their allegorical and anarchic mode of reading, propagated a spiritualist utopianism that led 

out of Islam and monotheism altogether. Meanwhile, the third characteristic movement of 

reform discussed by Goldziher was that of the modernist assimilation proffered by the 

ǘǊŀŘƛǘƛƻƴŀƭƛǎǘ ŀƴŘ ŎƻƭƭŜŎǘƛǾƛǎǘ ǇǊƻŎŜǎǎ ƻŦ LƧƳņΨΦ ¢Ƙƛǎ ǘǊŀŘƛǘƛƻƴŀƭƛǎǘ ǇŀǘƘ ǘƻ aƻŘŜǊƴƛǘȅ ƘŀŘ 

come, in the usual apologetic cum retrospective manner to affirm, as noted, the use of 

innovations like the printing press. It was in the midst of absorbing the requisites of modern 

economic life (insurance, government bonds). And, it appeared now set to underwrite rather 

than just show the usual required deference towards the modern transformation of political 

life in Islamic states. On this last thematic, Goldziher gave the example of the religious 

ƭŜƎƛǘƛƳŀǘƛƻƴ ƻŦ ǘƘŜ /ƻƴǎǘƛǘǳǘƛƻƴŀƭ wŜǾƻƭǳǘƛƻƴ ƛƴ {ƘƛΨƛ LǊŀƴ όмфлрύΣ ǿƛǘƘ ŀ Ŏlear reference to the 

later like occurrence in Sunni Turkey (1908). This shift too had been grounded by reading 

back constitutional and ǇŀǊƭƛŀƳŜƴǘŀǊȅ ƎƻǾŜǊƴŀƴŎŜ ƛƴǘƻ ǘƘŜ vǳǊΩŀƴ ŀƴŘ IŀŘƛǘƘΦнмс DƻƭŘȊƛƘŜǊ 

was quite confident that this project of apologetic cum retrospective modernization would 

continue and gather pace. But, he made clear that as a process of cultural assimilation it 

constituted in itself no more than the traditional and traditionalist pattern of development in 

the Islamic world rather than a critical as such modernist one. As he put it after discussion of 

ongoing attempts to avail modern cultural and political forms of proper Islamic provenance: 

ά¢ƘŜ ŜȄŀƳǇƭŜǎ ŎƛǘŜŘ ƘŜǊŜ ƘŀǾŜ ōŜŜƴ ŎƘƻǎŜƴ ŦǊƻƳ ǘƘŜ ƳƻŘŜǊƴ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ LǎƭŀƳƛŎ 

relations; but the phenomenon announcing itself in them corresponds to the tendency 

ƻǇŜǊŀǘƛǾŜ ŀƭǎƻ ƛƴ ǇǊŜǾƛƻǳǎ ŎŜƴǘǳǊƛŜǎΦέнмт bŀƳŜƭȅΣ hǊǘƘƻŘƻȄ ƳƻŘŜǊƴƛȊŀǘƛƻƴ ǘƘǊƻǳƎƘ LƧƳņ 

ŎƻǳƭŘ ƴƻǘ ƻƴƭȅΣ ƭƛƪŜ ǘƘŜ ²ŀƘƘŀōƛ ŀƴŘ ǘƘŜ .ŀƘŀΩƛ ƳƻǾŜƳŜƴǘǎ ōŜ ǘǊŀŎŜŘ ōŀŎƪ ǎǘǊǳŎǘǳǊŀƭƭȅ ǘƻ 

features and dynŀƳƛŎǎ ƛƴ LǎƭŀƳΩǎ ǇǊŜ-modern past. It was a further instance of what, in the 

traditional Islamic context, was the normative mode of progression (p. 251-252). 

 

2.67. IMPORTANCE OF ORTHODOXY AND IJMA IN THE EYES OF GOLDZIHER 

Hence, Goldizher championed OrthodƻȄȅ ŀǎ LǎƭŀƳΩǎ ƻǿƴƳƻǎǘ ƭƻŎǳǎ ƻŦ ǊŜŦƻǊƳ ōŜŎŀǳǎŜ ƻŦ ƛǘǎΣ 

from his religio-critical perspective, historical, which is to say providential, content and so 

because of its projected teleo-historicist inescapability. As I have been arguing, the critical 

study of ǘƘŜ ƘƛǎǘƻǊȅ ƻŦ LƧƳŀΨ ŎƻƴǎǘƛǘǳǘŜŘ ǘƘǳǎ ǘƘŜ ǾŜǊȅ ǘŜƭƻǎ ƻŦ ƛǘǎ ǘǊŀƧŜŎǘƻǊȅ ŀƴŘ ǘƘŜ ƳŜŀƴǎ ƻŦ 

ǘƘŜ ǇǳǊƛŦƛŎŀǘƛƻƴΣ ǘƘŜ ǇǊƻǇŜǊ ǳƴƛǾŜǊǎŀƭƛȊŀǘƛƻƴ ŀƴŘ ǎƻ ǊŜŀƭƛȊŀǘƛƻƴ ƻŦ LǎƭŀƳΩǎ ƳƻƴƻǘƘŜƛǎƳΦ Lǘ ƛǎ 

with this underlying framework in presumptive view that we must understand DƻƭŘȊƛƘŜǊΩǎ 

ŘŜŎƛŘŜŘƭȅ ƴŜƎŀǘƛǾŜ ǊŜŀŎǘƛƻƴǎ ǘƻ ƳƻǾŜƳŜƴǘǎ ƻŦ ǊŜŦƻǊƳ ǘƘŀǘ ǊŜƧŜŎǘŜŘ LƧƳŀΨ ŀƴŘ ǿŜǊŜ ǘƘǳǎ 

sectarian in nature. Be the rejection itself reactionary in ethos and, per Goldziher, inherently 
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ƘȅǇƻŎǊƛǘƛŎŀƭ ƻǊ ōŜ ƛǘ ŎƻƴŎŜƛǾŜŘ ƛƴ ΨŜƴƭƛƎƘǘŜƴŜŘΩΣ ƳƻŘŜǊƴƛǎǘ terms, whereupon he projected it 

ŀǎ ǇǳǎƘƛƴƎ ƻǳǘ ƻŦ LǎƭŀƳ ŀƭǘƻƎŜǘƘŜǊΣ Ƙƛǎ ǊŜǎǇƻƴǎŜ ǊŜƳŀƛƴŜŘ ǘƘŜ ǎŀƳŜΦ IƻǿŜǾŜǊΣ DƻƭŘȊƛƘŜǊΩǎ 

ƻōƧŜŎǘƛǾŜ ƻŦ ŎǊƛǘƛŎŀƭ ŜƴƎŀƎŜƳŜƴǘ ǿƛǘƘ hǊǘƘƻŘƻȄȅ ŀƴŘ LƧƳŀΨ ǿŀǎ ǇƻǎƛǘƛƻƴŜŘ Ŝǉǳŀƭƭȅ ŀƎŀƛƴǎǘ 

ǘƘŜ ǘǊŀŘƛǘƛƻƴŀƭƛǎǘΣ ΨǳƴŎƻƴǎŎƛƻǳǎΩ ǿƛŜƭŘƛƴƎ ƻŦ the latter over the longue durée of Islamic 

ƘƛǎǘƻǊȅΦ ΨLǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎƳΩ ƘŀŘ ƴƻǘ ŀǎ ȅŜǘ ōǊƻƪŜƴ ǘƘŜ ǇŀǘǘŜǊƴ ǘƘŀǘ ƘŀŘ ǘƻ ōŜ ōǊƻƪŜƴΣ ǘƘŜ 

pattern whereby consensus on contemporary practices and requirements was read back into 

the originary Islamic past and legitimated as an aspect or implication of the foundational 

ǘŜȄǘǎ ǘƘŀǘ ǘƘǳǎ ŜǾŜǊ ŀƴŜǿ ŎƻƴǎǘƛǘǳǘŜŘ ΨLǎƭŀƳƛŎ ǘǊŀŘƛǘƛƻƴΩ (p. 254). 

2.68. IL{¢hwL/![ 59±9[hta9b¢ !b5 /hb{h[L5!¢Lhb hC ΨL{[!aL/ 
hw¢Ih5h·¸Ω 

As we saw in the last chapter, the Vorlesungenτthe clear target hereτwas anything but 

ƛƴǾƻƭǾŜŘ ƛƴ ŀ ǊŜƛŦƛŜŘ ŘƛǎŎǳǎǎƛƻƴ ƻŦ ΨLǎƭŀƳƛŎ ƭŀǿΩΣ ΨLǎƭŀƳƛŎ ǇƘƛƭƻǎƻǇƘȅΩΣ ΨLǎƭŀƳƛŎ ƳȅǎǘƛŎƛǎƳΩ ŀƴŘ 

ǘƘŜƴ ΨLǎƭŀƳƛŎ ǎŜŎǘǎΩ ŀǎ ŘƛǎǎŜŎǘŜŘ ǇŀǊǘǎ ƻŦ ŀ ŎŀŘŀǾŜǊΣ ōǳǘ ǊŀǘƘŜǊ ŀǘǘŜƳǇǘŜŘ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ 

gradual historical development and consoƭƛŘŀǘƛƻƴ ƻŦ ΨLǎƭŀƳƛŎ hǊǘƘƻŘƻȄȅΩ ǘƘǊƻǳƎƘ ǘƘŜ 

divisions between and within these tendencies; and, thereby, simultaneously to identify the 

ΨǘǊǳǘƘ ƪŜǊƴŜƭǎΩ ƛƴ ŜŀŎƘ ŀǎ ŀƎŀƛƴǎǘ ǘƘŜƛǊ ŜƛǘƘŜǊ ƘƛǎǘƻǊƛŎŀƭ ƭƛƳƛǘŀǘƛƻƴǎ ƻǊ ǊŜǘǊƻƎǊŜǎǎƛǾŜ ŘŀƴƎŜǊǎΣ 

so as to look ahead, especially vis-à-vis the high-point reached in this regard by al-Ghazali, 

towards the further purification, i.e. ideal/teleological development, of this same Orthodox 

ōŀƭŀƴŎŜΤ ǎƻ ǘƘŀǘΣ ǘƘŜ ƭŀǎǘ ǎŜŎǘƛƻƴ ƻŦ ǘƘŜ ±ƻǊƭŜǎǳƴƎŜƴΣ Ψ[ŀǘŜǊ 5ŜǾŜƭƻǇƳŜƴǘǎΩΣ ǿƘƛŎƘ 5ŀōŀǎƘƛ 

ŘƻŜǎ ƴƻǘ ŀƭƭǳŘŜ ǘƻ ƘŜǊŜΣ ǿŀǎ ƳŜŀƴǘ ǇǊŜŎƛǎŜƭȅ ǘƻ ǎƘƻǿ ǘƘŀǘ LǎƭŀƳ ǿŀǎ ŀ ΨƭƛǾŜ ōƻŘȅΩΣ ǘƻ ƻǳǘƭƛƴŜ 

its extant tendencies of development in terms of the movementsτtruths/historical 

limitations and dangersτalready assayed and, by implicit or concluding commentary, to 

Ǉƻƛƴǘ ǘƻ DƻƭŘȊƛƘŜǊΩǎ ƻǿƴ wŜŦƻǊƳƛǎǘ Ǿƛǎƛƻƴ ƻŦ ǘƘŜ ǊŜǉǳƛǊŜŘ ΨǇǳǊƛŦƛŎŀǘƛƻƴΩ ǘƻ ŎƻƳŜΦ .ǳǘΣ ǘƻ ƳŀƪŜ 

ŀƭƭ ƻŦ ǘƘƛǎ ƭƛŎƛǘ ƛƴ ǘŜǊƳǎ ƻŦ ǘƘŜ ŘƛǎŎǳǎǎƛƻƴ ƻŦ ΨǇǊƻŦŜǎǎƛƻƴŀƭƛǎƳΩΣ ŀƴŘ ōŜǎƛŘŜǎ ǘƘŜ ŦŀŎǘ ǘƘŀǘ ŀ 

ƴƻǘƛƻƴ ƭƛƪŜ ΨǇǳǘǘƛƴƎ ƻƴŜΩǎ ƴŜŎƪ ƻƴ ǘƘŜ ƭƛƴŜΩτas all spokesmanshipτis relative and historical 

όƴƻ Řƻǳōǘ ŜǎǇŜŎƛŀƭƭȅ ǿƘŜƴ ŎƻƳƛƴƎ ŦǊƻƳ ŀƴ !ƳŜǊƛŎŀƴ ǇǊƻŦŜǎǎƻǊ ƛƴ bŜǿ ¸ƻǊƪύΣ DƻƭŘȊƛƘŜǊΩǎ 

clear continuation (in avowed aim and follow-   through) of his Reformist program through 

Ƙƛǎ LǎƭŀƳƛŎƛǎǘ ǎŎƘƻƭŀǊǎƘƛǇΣ Ƙƛǎ ΨǘǳǊƴƛƴƎ ǘƻ ǘƘŜ aǳƘŀƳƳŀŘŀƴǎΩΣ ǎǳƎƎŜǎǘǎ ǘƘŀǘ ƘŜ ƘŀŘ ŀ ŘŜŜǇ 

personal, praxis-orientedτhistoricist/teleologicalτ stake in projecting, precisely as an 

always believing Jew, the telos of a universal purified monotheism by way of the historical 

development of Islam (whether now those on the Jewish, Muslim or human side find this 

deluded or simply wrong) (p.351-352). 

2.69. REALIZING UNIVERSALITY OF ISLAM 

.ǳǘΣ ǘƘŜ ǿƘƻƭŜ ŀƛƳ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǊŜŦƻǊƳƛǎǘ ǇǊƻƧŜŎǘ ǿŀǎ ƛƴǎǘŜŀŘ ǘƘŀǘ ƻŦ ōǳǊȅƛƴƎ ΨLǎƭŀƳΩ ŀǎ ŀ 

cultural mask. The critical study of its history afforded by modern scientific culture itself was 

ŀƴŀƭȅǘƛŎŀƭƭȅ ǘƻ ŜȄŎƛǎŜ LǎƭŀƳΩǎ ƳƻƴƻǘƘŜƛǎƳΣ LǎƭŀƳ ŀǎ ΨǊŜƭƛƎƛƻƴΩΣ ŦǊƻƳ ǘƘŜ ŎǳƭǘǳǊŀƭ ŀƴŘ 

ǎƻŎƛƻǇƻƭƛǘƛŎŀƭ ǊŜŀƭƳΦ !ǎ ǿƛǘƘ ǘƘŜ ƴƛƴŜǘŜŜƴǘƘ ŎŜƴǘǳǊȅ ŘƛǎŎƻǳǊǎŜ ƻŦ ǘƘŜ ΨǎŎƛŜƴŎŜ ƻŦ ǊŜƭƛƎƛƻƴΩ ƻƴ 

the proper ǊŜƭŀǘƛƻƴǎƘƛǇ ΨƴŀǘƛƻƴΩΣ ΨŎǳƭǘǳǊŜΩ ŀƴŘ ΨǊŜƭƛƎƛƻƴΩΣ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘ ōŜƎŀƴ ǿƛǘƘ ǘƘŜ 

presumption that the nation was the appropriate locus of cultural and socio-political reality. 

ΨwŜƭƛƎƛƻƴΩΣ ƛƴ ƛǘǎ ǳƴƛǾŜǊǎŀƭƛǘȅ ŀƴŘ ǘŜƭŜƻƭƻƎȅΣ ǿƘƛŎƘ ŦƻǊ DƻƭŘȊƛƘŜǊ ƛǎ ǘƻ ǎŀȅ ΨLǎƭŀƳΩ ŀǎ ΨǊŜƭƛƎƛƻƴΩΣ 
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ƘŀŘ ǘƻ ōŜ ƎǊƻǳƴŘŜŘ ƛƴ ǘƘŜ ƘǳƳŀƴ ǎƻǳƭΩǎ ƛƴŘƛǾƛŘǳŀƭΣ ƛƴǿŀǊŘ ŘŜǾƻǘƛƻƴ ǘƻ DƻŘΦ That was the 

only means of realizing Islam universally, of forming in it a universal community of God, as 

ŀƎŀƛƴǎǘ ǘƘŜ ΨaŜŘƛŜǾŀƭΩ ǳƴƛǾŜǊǎŀƭƛǎƳ ǘƘŀǘ ǿŀǎ ŀƴȅǘƘƛƴƎ but, whose accommodationism 

meant immeasurable practical diversity and whose only basis of unity was a debilitating 

ideological one. DƻƭŘȊƛƘŜǊ Ǉǳǘ ǘƘŜ ƳŀǘǘŜǊ ǎƛƳǇƭȅ ǘƻ Ƙƛǎ ŎƻƭƭŜŀƎǳŜ IŀǊǘƳŀƴƴΥ ά¸ƻǳ ƪƴƻǿ Ƴȅ 

standpoint: that religion be a private matter is naturally also my wish and my religio-political 

ƛŘŜŀƭΦέ !ƴŘΣ ŀǎ ŀƭǿŀȅǎ ŘŜŦŜƴŘƛƴƎ ŀǳǘƻƴƻƳƻǳǎ aǳǎƭƛƳ ŘŜǾŜƭƻǇƳŜƴǘннф ƘŜǊŜ ŀƎŀƛƴǎǘ 

European pretensions on the question, something he knew something about from personal 

experience, he added half-ǎŀǊŘƻƴƛŎŀƭƭȅΥ άƛŦ ƻur central European states will take the lead on 

ǘƘŜ ƳŀǘǘŜǊΣ ǇŜǊƘŀǇǎ ǘƘŜ ¢ǳǊƪǎ ǿƛƭƭ ŜƳǳƭŀǘŜ ǘƘŜƳΦέнол(P.256) 

Goldziher, in Damascus, spoke of having become so absorbed in the Muslim spirit as to have 

ŎƻƳŜ ǘƻ ǘƘƛƴƪ ƘƛƳǎŜƭŦ ŀ aǳǎƭƛƳΤ ǘƘŀǘΣ ǘƘŜǊŜōȅΣ ƘŜΩŘ smartly discovered Islam as the only 

religion capable in its very doctrinal-official forms and formulations to satisfy philosophical 

minds; that it had, therein, become his ideal to raise Judaism to the same rational level, as 

his experience had shown him Islam was the only religion in which superstition and pagan 

remnants were scorned not by rationalism but by the Orthodox doctrine; then, in Cairo, 

ŀŘŘƛƴƎ ƘŜΩŘ become so personally attracted to Islam as to now call his own monotheism by 

this name; and that he did not lie when he said he believed in the prophethood of 

Muhammad.(p.333-334). 

¢ƘŜ ŦǳƴŘŀƳŜƴǘŀƭ ǘƘŜǎƛǎ ƻŦ ǘƘŜ ǎǘǳŘȅ Ƙŀǎ ōŜŜƴ ǘƘŀǘ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘ ŜƳŜǊƎŜŘ ƛƴ DƻƭŘȊƛƘŜǊΩǎ 

ǎŎƘƻƭŀǊǎƘƛǇ ǇǊŜŎƛǎŜƭȅ ŀǎ ǎǳŎƘ ŀ ΨǎŎƛŜƴŎŜ ƻŦ ǊŜƭƛƎƛƻƴΩΦ bŀƳŜƭȅΣ DƻƭŘȊƛƘŜǊΩǎ ǎŎƘƻƭŀrship aimed 

at the reformist reconstruction and idealization of the Islamic heritage. In his Islamicist 

ǿƻǊƪΣ ΨLǎƭŀƳΩ ŎƻƳǇŜǘƛǘƛǾŜƭȅ ƧƻƛƴŜŘ Ψ/ƘǊƛǎǘƛŀƴƛǘȅΩ ŀƴŘ ΨWǳŘŀƛǎƳΩ ŀǎ ƳŜŀƴǘ ǇǊƻǾƛŘŜƴǘƛŀƭƭȅΣ ōȅ ŀ 

ƘƛǎǘƻǊƛŎƛǎǘ ǘŜƭŜƻƭƻƎȅ ǘƘŀǘ ƛǎΣ ǘƻ ōŜ ΨǊŜƭƛƎƛƻƴΩΣ ǘƘŜ ǳƴƛǾŜrsal faith of humanity.(P.358). 

2.70. NATIONALISM GOOD FOR MUSLIM SOCIETIES 

In the course of the analysis Goldziher emphasized that Pan-Islamism could have been 

combined with national demands in Egypt only because of the 75 years of de facto 

independence, whereas in every other country it was the adversary of national 

ƛƴŘŜǇŜƴŘŜƴŎŜΦέ(P.325/161). 

2.71. FUTURE OF ISLAM IN THE EYES OF GOLDZIHER 

DƻƭŘȊƛƘŜǊΩǎ ǇǊƻƧŜŎǘŜŘ ǘǊŀƧŜŎǘƻǊȅ ƻŦ LǎƭŀƳƛŎ ƘƛǎǘƻǊȅ ǿŀǎ ŀŎŎƻǊŘƛƴƎƭȅ ŀ ΨǊŜŦƻǊƳƛǎǘΩ ƻƴŜ ǇǊŜŎƛǎŜƭȅ 

in the sense that it was driven by and viewed as ending in this religio-political ideal of a 

personal God. Prophetic Islam, the monotheism revealed to the prophet in Mecca, with its 

emphasis on universal apocalyptic judgment, Goldziher considered akin to the same 

ΨǇǊƻǇƘŜǘƛŎ ƳŜǎǎƛŀƴƛŎ WǳŘŀƛǎƳΩ ƘŜ ŎƻǳƴǘŜŘ Ƙƛǎ ƻǿƴΦ Prophetic Islam derived from and 

represented the ethical standard, the call to human responsibility and inexorable judgment. 

But, of course, equally inexorable and providential had been the historical, the social and 

culǘǳǊŀƭ ŎƻƴǘŜȄǘΦ ¢ƘŜ ǇǊƻǇƘŜǘΩǎ ǊŜǎƻǊǘƛƴƎ ǘƻ ǘƘŜ ǎǿƻǊŘ ǘƻ ŀƭƭƻǿ ŦƻǊ ǘƘŜ ǎǳǊǾƛǾŀƭ ƻŦ Ƙƛǎ 

burgeoning religious community, the descent due to material necessity into the political 
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realm and his metamorphosis into a politician could not but in turn lead to a corresponding 

anthropomorphization of the one God. In line with pagan logic and mores, this entailed a 

presentation of the will of God and human will as in competition with one another and so 

led to a curbing of the freedom of humanity to conceive of the true divinity of God. 

Moreover, in the same manner and spirit, it led to a sacralization of essentially practical 

regulation, setting the stage for the legal reification to come. Hence, in view of this pressing 

but also spiritually degrading materialist turn, iǘ ǿŀǎ ƛƴ ǘŜǊƳǎ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǎŎƘŜƳŀ ƳƻǊŜ 

telling than ironic that post-prophetic Islam made its first great historical mark squarely in 

the political realm. Eventually, in Umayyad rule, it came even to be the other of the pious 

ratiocination characteristic of Medinese rule. ¢ƘŜ !Ǌŀōǎ ƘŀŘ ǊŀƭƭƛŜŘ ǘƻ LǎƭŀƳΩǎ ŎŀǳǎŜ ōŜŎŀǳǎŜ 

of its signal victories on the battle-field and not its spiritual values. LǎƭŀƳƛŎ ƳƻƴƻǘƘŜƛǎƳΩǎ 

overarching immediate historical meaning thus was that of a catalyst for the unity of the 

Arab nation and the amassing of a great Arab empire. For ¦ƳŀȅȅŀŘǎ ƛƴ ŦŀŎǘ ΨLǎƭŀƳΩ ƘŀŘ ōŜŜƴ 

most a moniker for the Arab triumph and supremacy their regime represented.(p.256). 

2.72. FUTURE OF OTTOMANS AND HUMANITY ACCORDING TO GOLDZIHER 

CǊƻƳ {ƴƻǳŎƪΩǎ ǇƛŎǘǳǊŜ of an Ottoman agency blotted out by European political 

ǊŀǇŀŎƛƻǳǎƴŜǎǎ ǘƻ .ŜŎƪŜǊΩǎ ǇƛŎǘǳǊŜ ƻŦ ŀƴ hǘǘƻƳŀƴ {ƻƴŘŜǊǿŜƎΣ ǘƘŜ ǊŀƴƎŜ ƻŦ ǘƘŜ ŎƻƴŎŜǇǘƛƻƴǎ ƻŦ 

ǿƘŀǘ ΨƳƻŘŜǊƴ ŀǳǘƻƴƻƳȅ ŀƴŘ ŀƎŜƴŎȅΩ ŀƳƻǳƴǘŜŘ ǘƻ ǿŜǊŜ ŘƛǾŜǊǎŜ ŀƴŘ ǎǳōƧŜŎǘ ǘƻ ŦǳƴŘŀƳŜƴǘŀƭ 

transformation. Perhaps nothing better sums this up than the fact that when it came the 

ŦǳǘǳǊŜ ŦŀǘŜ ƻŦ ǘƘŜ hǘǘƻƳŀƴ Ǉƻƭƛǘȅ ƛƴ ǘƘŜ ΨŜǊŀ ƻŦ ²²LΩΣ ƻƴŜ ŎƻǳƭŘ ŦƛƴŘ LǎƭŀƳƛŎƛǎǘǎ ōŀŎƪƛƴƎ 

every live option on the table: protectorate status (Snouck during the war), Ottoman 

liberalism (Snouck before the war), Pan-Turkic nation-state (Martin Hartmann), modern 

LǎƭŀƳƛŎ ǎǘŀǘŜ ό.ŜŎƪŜǊ ŘǳǊƛƴƎ ǘƘŜ ǿŀǊύΦму DƻƭŘȊƛƘŜǊΩǎ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘ ǊŜƳŀƛƴŜŘ ǘƘǊƻǳƎƘƻǳǘ 

an anti-imperialist, modernist and reformist practice. But, it was never something sui 

generis, though it was altogether distinct in its own right. Rather, it must be understood and 

analyzed within the complex of questions and the complex range of positions on the nature 

ƻŦ ΨƳƻŘŜǊƴ ŀƎŜƴŎȅΩ ŘƛǎŎǳǎǎŜŘ ƛƴ ǘƘƛǎ ǇǊƻƭƻƎǳŜΦ aȅ ǘŀǎƪ ƛƴ ǘƘƛǎ ŎƘŀǇǘŜǊ ƛǎ ǘƻ ŀǊticulate the 

fundamental character and dynamics of this reformist practice. 

By placing it within it Islamicist context, we are vouched a three-fold starting-point. First, 

DƻƭŘȊƛƘŜǊ ǿŀǎ ŎƻƳƳƛǘǘŜŘ ǘƻ ŀ ǇǊƻƎǊŜǎǎƛǾŜ ƘƛǎǘƻǊƛŎƛǎƳΣ ƭƛƪŜ {ƴƻǳŎƪΩǎΣ ƛƴ ǿƘƛŎƘ ǘƘŜ ŎǊƛtical task 

was to recover sociopolitical and cultural developments from under the ideological 

rationalizations of Islamic jurisprudence and the retrospective traditionalizations and 

idealizations of the Islamic heritage. These developments belonged, rightly cognized, within 

ǘƘŜ ǊŜŀƭƳ ƻŦ ƴŀǘƛƻƴŀƭ ƭƛŦŜ ǿƘƛƭŜ ΨLǎƭŀƳΩ ōŜƭƻƴƎŜŘ ǇǊƻǇŜǊƭȅ ǿƛǘƘƛƴ ǘƘŜ ŘŜǾƻǘƛƻƴŀƭΣ ǘƘŀǘ ƻŦ 

ΨǊŜƭƛƎƛƻƴΩ ƛǘǎŜƭŦΦ DƻƭŘȊƛƘŜǊΩǎ ǇǊƻƧŜŎǘŜŘ ǇǊƛǾŀǘƛȊŀǘƛƻƴ ƻŦ LǎƭŀƳ ǿŀǎ ŘƛŦŦŜǊŜƴǘ ŦǊƻƳ {ƴƻǳŎƪΩǎΣ 

however, in that it was religiously motivated. Second, by direct contrast to Snouck, Goldziher 

believed that the reform, purifying and idealization of Islam could only occur as an internal, 

synthetic process. For this process encompassed nothing less than the dialectical unfolding 

of the Islamic tradition itself, ending in its critical purification. This critical telos of the 

tradition from the inside was the only path to true reform and it absolutely required Muslim 

ǇƻƭƛǘƛŎŀƭ ŀǳǘƻƴƻƳȅΦ ¢ƘƛǊŘΣ DƻƭŘȊƛƘŜǊΩǎ ǊŜŦƻǊƳƛǎǘ ǇŜǊǎǇŜŎǘƛǾŜ ŘƛŦŦŜǊŜŘ ǊŀŘƛŎŀƭƭȅ ŦǊƻƳ ǘƘŀǘ ƻŦ ŀll 

of his Islamicist colleagues because, for him, the relationship between European Modernity 
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and Islam was not a one-way street. In claiming Islamicist expertise over traditional Muslims, 

DƻƭŘȊƛƘŜǊΩǎ ǘƻƴŜ ƴŜǾŜǊ ŜǾŜƴ ŀǇǇǊƻŀŎƘŜŘ ǘƘŜ ŎƻƴǘŜƳǇǘǳƻǳǎ ƻƴŜ .ŜŎƪŜǊΩs sense of rivalry 

could evoke. If Becker wanted the Orientals to know that the day of their expertise from the 

philologically framed Orientalism of the past was over, Goldziher relied on his capacity to 

ƛƴǘŜǊŀŎǘ ǿƛǘƘ hǊƛŜƴǘŀƭǎ ŀǘ ǘƘŜ L/hΩǎ ŀǎ ŀ ǘǊǳƳǇ ŎŀǊŘ against the philologically obsessed 

ŜǎǘŀōƭƛǎƘƳŜƴǘΦ ¢ƘŜȅ ŎƻǳƭŘ ǎŜŜ ŦƻǊ ǘƘŜƳǎŜƭǾŜǎ ǘƘŀǘ άŀƳƻƴƎǎǘ ŀƭƭ ǘƘŜ ƘƛƎƘ ŀƴŘ ƳƛƎƘǘȅ 

Orientalists of the best stamp, no one could speak with the Orientals like Snouck [his fellow 

inaugurator of the Islamicist program], Landberg [his devotee from Damascus]τand I 

ώDƻƭŘȊƛƘŜǊ ƘƛƳǎŜƭŦϐΦέмф DƻƭŘȊƛƘŜǊΩǎ ŀƛƳ ǿŀǎ ǘƘǳǎ ǳƭǘƛƳŀǘŜƭȅ ǘƘŜ ƛƴŎƻǊǇƻǊŀǘƛƻƴ ƻŦ aǳǎƭƛƳ 

scholars and Islamic scholarship into the critical historicist orbit of Islamwissenschaft, which 

is to say the critical methodologies and perspectives of European Modernity. But, in many 

ways, this was because he believed Muslims had as much or more to give humanity and 

Europe by this modernist appropriation. It was they who held a universal monotheistic 

heritage that, through criǘƛŎŀƭ ǇǳǊƛŦƛŎŀǘƛƻƴΣ ǿŀǎ ŘŜǎǘƛƴŜŘ ǘƻ ōŜ ΨǊŜƭƛƎƛƻƴΩΣ ƴŀƳŜƭȅΣ ǘƘŜ 

universal faith of humankind. And, since this purification could only happen through the 

critical reconstruction of the Islamic heritage, Muslims were more important subjects of 

History and protagonists of its teleological process than Europeans.(P.266-267). 

2.73. EXPECTATIONS OF GOLDZIHER FROM ISLAM AND MUSLIMS 

¢ƘŜȅΣ ƳƻǊŜƻǾŜǊΣ ǎƘƻǿŎŀǎŜ [ŜǿƛǎΩǎ ǘǊŀŘŜƳŀǊƪ ǇŜƴŎƘŀƴǘ ŦƻǊ ǇǊŜǎŜƴǘƛƴƎ ΨLǎƭŀƳΩ ŀƴŘ ΨaǳǎƭƛƳΩ 

in a univocal sense, without which his radical ŘƛŎƘƻǘƻƳȅ ōŜǘǿŜŜƴ ΨaǳǎƭƛƳǎΩ ŀƴŘ 

Ψ²ŜǎǘŜǊƴŜǊǎΩ ǿƻǳƭŘ ŦŀƭǘŜǊΦ Lƴ ǘƘŜ ŀōƻǾŜ ǇŀǊŀƎǊŀǇƘΣ άǘƘŜ aǳǎƭƛƳέΣ άaǳǎƭƛƳ ǎŜƴǎƛǘƛǾƛǘȅέΣ άŀ 

aǳǎƭƛƳ ǘƘŜƻƭƻƎƛŎŀƭ ǇƻǎƛǘƛƻƴέΣ άŀ ǎǘǊƛŎǘƭȅ aǳǎƭƛƳ Ǉƻƛƴǘ ƻŦ ǾƛŜǿέΣ άaǳǎƭƛƳ ŘƻŎǘǊƛƴŜǎέ ŀƴŘ άǘƘŜ 

aǳǎƭƛƳǎέ ŀƭƭ ǿƻǊƪ ǘƻ ǎǳƎƎŜǎǘ ǘƘŀǘ ǘƻ ōŜ ΨaǳǎƭƛƳΩ ƛǎ ǘƻ ōŜ ƻŦŦŜƴŘŜŘ ōȅ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭ 

exposition, and that a Muslim not so offended would be less of one. All of this though is 

rather ironic where Goldziher is concerned. It was after all Goldziher himself who had, in his 

Tagebuch, intimated tƘŀǘΣ ǿƘŜƴ ƛƴ /ŀƛǊƻΣ άL ŘƛŘ ƴƻǘ ƭƛŜ ǿƘŜƴ L ǎŀƛŘ L ōŜƭƛŜǾŜ ƛƴ 

aǳƘŀƳƳŀŘΩǎ ǇǊƻǇƘŜǘƘƻƻŘέΦ It was Goldziher, whom as I will further demonstrate in this 

part of the study, made Islamwissenschaft the vehicle of his critical cum messianic 

monotheistic scholarship and read back this Islamicist turn back into his Oriental trip. It was 

DƻƭŘȊƛƘŜǊ ǿƘƻ ōŜƭƛŜǾŜŘ IƛǎǘƻǊȅ ǿŀǎ ǘƘŜ ǎŎŜƴŜ ƻŦ ǘƘŜ ǇǊƻǾƛŘŜƴǘƛŀƭ ǊŜŀƭƛȊŀǘƛƻƴ ƻŦ ΨǇǊƻǇƘŜŎȅΩ 

and thought not only Islam capable of it but its critical historicization as the very enacting 

of it. [ŜǿƛǎΩǎ ǇǊƻƧŜŎǘƛƻƴǎΣ ōȅ ŎƻƴǘǊŀǎǘΣ ƪƛƭƭ ƛƴ ǳǘŜǊƻ ǘƘŜ ǾŜǊȅ ǘŜƭƻǎ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊƪ ŀƴŘ ƻŦ 

the Vorlesungen themselves, namely, the idea that the ultimately true Muslim would be 

one who would comprehend the Islamic heritage in his critical historicist manner. [ŜǿƛǎΩǎ 

polite insult contradicts Goldziher in making an accomplice of him. And, the starting point of 

the insult, let us take note, was [ŜǿƛǎΩǎ ŎƭŀƛƳ ǘƘŀǘ DƻƭŘȊƛƘŜǊ ǿǊƻǘŜ ŦƻǊ ŀƴ ŜȄŎƭǳǎƛǾŜƭȅ 

Western audience and in no way conceived a Muslim readership for his work (p.268-269). 

Second, he too viewed Islam as not only capable of revival in this sense, which is say 

renewed from the inside, but that, the true kernel of monotheism in its heritage, missing in 

Christianity, would form when reformed the ultimate religion of humanity. That is not all 

they could be said to have shared. Both also had a comparable sense of the inestimable 

ƛƳǇƻǊǘŀƴŎŜ ƻŦ ǘƘŜ LƧƳŀΨ ŀǎ ƘŀǾƛƴƎ ǎŜǊǾŜŘ ǘƻ ǎǳǎǘŀƛƴ LǎƭŀƳ ƘƛǎǘƻǊƛŎŀƭƭȅΦ ¢ƘŜȅ ōƻǘƘ ƛƴǎƛǎǘŜŘ ŀƭƭ 
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reform appeal to and be channeled through it, to challenge Orthodoxy from the inside. Both, 

that is, clearly opposed all sectarianism (p. 302). 

2.74. MORE LOVE FOR ISLAM 

However, remembering this relationship after more than fifteen years in the Tagebuch, its 

upshot for him was that, as he put it, he came away with more love for Islam from his time 

ƛƴ ǘƘŜ ŀǊŎƘōƛǎƘƻǇΩǎ ƻŦŦƛŎŜ ǘƘŀƴ ŀƳƻƴƎǎǘ ǘƘŜ aǳǎƭƛƳǎ ǘƘŜƳǎŜƭǾŜǎ (p.297). 

Their ignorance constitutes their charter to my heart. I can see that scholarship alone does 

not make a man noble (p. 326). 

2.75. BUT GOLDZIHER DID NOT BECOME A MUSLIM OFFICIALLY 

IŜƴŎŜΣ ƻƴŜ ǎƘƻǳƭŘ ƴƻǘ Řƻǳōǘ ǘƘŀǘ ǘƘŜ ŜǇƛǎƻŘŜ ŎƻƴǎǘƛǘǳǘŜŘ ŦƻǊ DƻƭŘȊƛƘŜǊ ŀ ƎŜƴǳƛƴŜ ΨǊŜƭƛƎƛƻǳǎ 

ŜȄǇŜǊƛŜƴŎŜΩτthe added flourishes are almost pleading in this sense; but as, in any case, 

Goldziher did not become a Muslim, one is bound to think of it as further participant-

observation in comparative monotheism (p.336). 

2.76. MUSLIM PRAYS AND FRIDAY PRAY IN THE EYES OF GOLDZIHER   

 Having then after the discussion stayed to watch the group pray, he noted in his diary the 

άƻǾŜǊǇƻǿŜǊƛƴƎ ƛƳǇǊŜǎǎƛƻƴέ ƻƴ Ƙƛǎ ƳƛƴŘ ƻŦ ǘƘŜ ǇǊŀȅŜǊ-ƭŜŀŘŜǊ ŀǎ ƘŜ άcalled out his 

monotheistic confession into the endless sea. It seemed as if this young Muslim with his 

sonorous voice represented the fast and unshakable faith combating the storms of the 

ǿƻǊƭŘΦέ  (p.323). 

ΧΦcame in Cairo, vis-à-vis his ardent wish to participate in Friday-ǇǊŀȅŜǊǎΣ ǎƻ ŀǎ άwith the 

ǘƘƻǳǎŀƴŘǎ ƻŦ ōŜƭƛŜǾŜǊǎ ǘƻ ōŜƴŘ Ƴȅ ƪƴŜŜ ōŜŦƻǊŜ !ƭƭņƘ ŀƴŘ ŎŀƭƭƛƴƎ ƻǳǘ Ƴȅ Ψ!ƭƭņƘ ŀƪōŀǊΩ ǘƻ 

sink with them in the dust before One all-powerfulΦέ ¢ƘƛǎΣ ƻŦ ŎƻǳǊǎŜΣ ƴƻǘ ōŜƛƴƎ ŀ aǳǎƭƛƳΣ ƘŜ 

could not do openly; hence, with the help of a friend, he decided to disguise himself as an 

Arab and participate in the prayers incognito; he pulled it off and said in the Tagebuch, that 

robbing his forehead to the ground in the middle of the thousands in the mosque, he had 

ƴŜǾŜǊ ōŜŜƴ άƳƻǊŜ ŘŜǾƻǳǘΣ ǘǊǳƭȅ ŘŜǾƻǳǘέ ǘƘŀƴ ŘǳǊƛƴƎ ǘƘŜǎŜ ǇǊŀȅŜǊǎ (p.335) 

Nonetheless, it cannot be denied that there is something ominous about this episode in the 

way in which it is positioned within the Tagebuch; Goldziher was told afterwards to avoid the 

mosque henceforth, and fearing even that he might be found out, this sense of 

trespassΧΧΧΧΧΦ The mosque adventure is one of the last truly joyous episodes in the 

Tagebuch;(p.336). 

2.77. Dh[5½LI9wΩ{ L{[!a-FRIENDLY SCHOLARSHIP 

He took note with satisfaction of the fact that a good deal of the German Islam-publicity 

cited his Islam-friendly scholarship, and this essentially captures his moderately less irked 

disposition towards it (p. 362/13). 
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2.78. GOLDZIHER SUPPORTS AUTONOMOUS NATIONAL CULTURE AND ANTI-
IMPERIALISM 

 Hence, autonomous development, national culture and anti-ƛƳǇŜǊƛŀƭƛǎƳ ǿŜǊŜ ŀƭǎƻ ƴƻǘ ΨǎƛŘŜ 

ƛǎǎǳŜǎΩΣ ōǳǘ ŦƻǊƳŜŘ ǊŀǘƘŜǊ ǘƘŜ ƻǘƘŜǊ ŦǳƴŘŀƳŜƴǘŀƭ ƎǳƛŘƛƴƎ ƭƛƎƘǘ ƻŦ DƻƭŘȊƛƘŜǊΩǎ Ƙƛǎǘoricist 

methodology. Anti-imperialism was the condition of national culture and of autonomous 

development. From the evidence available, it was precisely on the basis of these 

Kulturhistorische pre-occupations that Goldziher encountered, first in Cairo, refƻǊƳƛǎǘǎ Ψƻƴ 

ǘƘŜ ƻǘƘŜǊ ǎƛŘŜΩΣ ƴŀƳŜƭȅΣ ŀƭǎƻ ŀƴ ŀƴǘƛ-imperialist Muslim reformer like Afghani.  DƻƭŘȊƛƘŜǊΩǎ 

early and late fascination with and focus on Afghani is thus quite understandable: the 

reformist Muslim friend showed himself increasingly, through his charismatic and itinerant 

political activism across the world, and after his polemical exchange with Renan, a man of 

international reputation and of world-historical importance (p.302). 

What did make Goldziher stand out amongst his colleagues is that he approached Islam 

from the pedagogic and reformist standpoint precisely because he believed the Islamic 

ƘŜǊƛǘŀƎŜ ƘŜƭŘ ǿƛǘƘƛƴ ƛǘΣ ƛƴ ƭƛƴŜ ǿƛǘƘ ǘƘŜ ǇŀǊŀƳŜǘŜǊǎ ƻŦ ǘƘŜ ΨǎŎƛŜƴŎŜ ƻŦ ǊŜƭƛƎƛƻƴΩ ŀ 

ǘŜƭŜƻƭƻƎƛŎŀƭΣ ƛŘŜŀƭ ǇƻǘŜƴǘƛŀƭ ŜǎǎŜƴǘƛŀƭƭȅ ƳƛǎǎƛƴƎ ƛƴ Ψ/ƘǊƛǎǘƛŀƴ 9ǳǊƻǇŜΩΦ ΨLǎƭŀƳΩ ŎƻǳƭŘ ōŜ 

ΨǊŜƭƛƎƛƻƴΩ ƛƴ ŀ ǿŀȅ ǘƘŀǘ Ψ/ƘǊƛǎǘƛŀƴƛǘȅΩ ǎƛƳǇƭȅ ŎƻǳƭŘ ƴƻǘΦ And, this potential, to be realized 

only through the internal critical reconstruction of the Islamic heritage required, in 

DƻƭŘȊƛƘŜǊΩǎ ŜȅŜǎΣ ǇƻƭƛǘƛŎŀƭ ŀǳǘƻƴƻƳȅΣ Ƨǳǎǘ ŀǎ ǘƘŜ ǘelos of History, as he projected it, 

towards national and religious fulfillment in their mutually defined spheres, likewise 

entailed a decided anti-imperialist stance (p. 305). 

2.79. GOLDZIHER IS NOT A PART OF IMPERIALISTIC APPROACHES 

If one sees IslamwissŜƴǎŎƘŀŦǘ ŀǎ ŀ ǇǊƛƳŀǊƛƭȅ ΨƛƳǇŜǊƛŀƭƛǎǘΩ ŘƛǎŎƛǇƭƛƴŜΣ ŦƻǊ ƛƴǎǘŀƴŎŜΣ ǘƘŜƴ ƻƴŜ 

has somehow to explain how the founder of the discipline could have been so anti-

imperialist in temperament.On the other hand, if one wanted to save the establishment of 

the Islamicist discipline from the taint of the imperialist context of its founding, then one 

ŎƻǳƭŘ ŀƭǎƻ ǎƘŜǇƘŜǊŘ DƻƭŘȊƛƘŜǊ ƭŀǊƎŜƭȅ ƻǳǘ ƻŦ ŀƴ LǎƭŀƳƛŎƛǎǘ ƳƛƭƛŜǳ ƛƴ ǘƘŜ Ψ!ƎŜ ƻŦ 9ƳǇƛǊŜΩ ƛƴ 

which questions of Empire were pressing. One could then describe his accomplishment in 

the establishment of the field as that of having introduced a greater professionalization in 

Orientalist scholarship, hence, in the distancing of such pressing concerns. Again, on the 

other hand, if one wanted to see Orientalism as essentially overridden by its imperialist 

milieu, then you might want to see Goldziher as an exceptional figure within this context 

and so on (p. 308). 

 

2.80. GOLDZIHER LOVES UNWESTERNIZED SIMPLE MUSLIMS 

104 Hence, the Oriental Diary is dominated early, but into the Cairo period, by a basic distinction Goldziher 

drew amongst the Muslims he encountered on his trip, between the falsely Europeanized Frenchified 

!ǊŀōκhǘǘƻƳŀƴ ƻǊ 9ƎȅǇǘƛŀƴ ŜƭƛǘŜ ǿƘƻƳ ƘŜ ǘƘƻǊƻǳƎƘƭȅ ŘŜǎǇƛǎŜŘΣ ŀƴŘ ǘƘŜ ΨƛƴƴƻŎŜƴǘΩΣ ƴŀƳŜƭȅΣ ǎƛƴŎŜǊŜ ōǳǘ 

unsophisticated, meaning also not as yet critical, Muslims. It was the soulful, ignorant but noble, ordinary 



127 
 

Muslims whom he loved. Even the learned, scholarly ones who were his best friends, whom he still liked to 

portray as naïve and as yet altogether simple. It is this distinction that exploded in Cairo. See Ibid, 89-90, 91-2, 

103-6, 115-6, 126-7. The attitude in both its parts was of course an aspect of the always singular voice and 

brashness of the Oriental Diary as a whole. The distinction does not exist at all in the Tagebuch (p.300/104). 

2.81. GOLDZIHER PURSUES MUHAMMADAN SPIRIT IN CAIRO 

European civilization was to be pasted on top of the Muhammadan state. It was the Cairo of 

LǎƳŀΨƛƭ tŀǎƘŀΦ ¢ƘŜ ŦƛǊǎǘ ƛƳǇǊŜǎǎƛƻƴǎ ǎƘŀǘǘŜǊŜŘ ŀƭƭ Ƴȅ ƭƻƴƎƛƴƎ ŀŦǘŜǊ ŀƴ ǳƴǘŀǊƴƛǎƘŜŘ 

Muhammadan essence to the ground. I thought I must despair of drawing deeper within 

LǎƭŀƳ ƘŜǊŜΦέ  But, a page later, matters had begun to turn around. It was not merely a matter 

of the amazing coup of having attained permission to study at al-Azhar. Rather, he was again 

ƛƴǘŜǊŀŎǘƛƴƎ ǿƛǘƘ ŀƴŘ ǎǳǇǇƻǊǘŜŘ ōȅ άƘƛƎƘƭȅ ƛƴǘŜƭƭƛƎŜƴǘέ aǳǎƭƛƳ ǎŎƘƻƭŀǊǎ ŀƴŘ ƭƛǘǘŞǊŀǘŜǳǊǎΣ ŀƴŘ ŀ 

wealthy Cairo magnate who opened his heart and his house to him. And, he was becoming a 

fixture in two Muslim intellectual circles he industriously visited (p.301). 

2.82. GOLDZIHER PRETENDS LIKE ORDINARY MUSLIM IN CAIRO FRIDAY 
PRAYER 

He thinks Goldziher reference in the Tagebuch to his diary is in fact to his Arabisches 

Notizbuch, to which he also himself refers in the Oriental Diary for more details at one point. 

On the face of it this is plausible. The Oriental Diary becomes so abbreviated eventually that 

ƛǘ ǎŜŜƳǎ ǉǳƛǘŜ ǇƻǎǎƛōƭŜ DƻƭŘȊƛƘŜǊ ŎƻǳƭŘΩǾŜ ǎƛƳǇƭȅ ǎǿƛǘŎƘŜŘ ǘƻ ǘƘŜ bƻǘƛȊōǳŎƘ ŀƭǘƻƎŜǘƘŜǊΦ .ǳǘΣ 

in the Tagebuch, in describing a crucial episode during his time in Cairo, where Goldziher, 

pretending to be a Muslim, ardently and sincerely prays in a Mosque during Friday prayers 

like an ordinary Muslim, ƘŜ ǎŀȅǎ ǘƘŀǘ ǘƘŜ άŀŘǾŜƴǘǳǊŜέ ŦƻǊƳŜŘ ŀ άǎǇŜŎƛŀƭ ŎƘŀǇǘŜǊέ ƻŦ Ƙƛǎ 

Tagebuch. The reference seems to be to something more substantial than would fit in the 

bƻǘƛȊōǳŎƘΣ ŀƴŘ ƛŦ ƛǘΩǎ ǘƘŜ ƭŀǘǘŜǊ ƘŜ ƳŜŀƴǘΣ ƛǘΩǎ ƴƻǘ ǉǳƛǘŜ ŎƭŜŀǊ ǿƘȅ ƘŜ ǿƻǳƭŘ ƴƻǿ ǊŜŦŜǊ ǘƻ ƛǘ ŀǎ 

Ƙƛǎ ŘƛŀǊȅΚ !ǎ ŦƻǊ ǿƘȅ ǿŜ ŘƻƴΩǘ ƘŀǾŜ ǘƘƛǎ bƻǘƛȊōǳŎƘΣ /ƻƴǊŀŘ ǎǇŜŎǳƭŀǘŜǎ ǘƘŀǘ ƛǘΩǎ ōŜŎŀǳǎŜ ƻŦ ŀƭƭ 

it contained about al-Azhar and that Goldziher had made a solemn promise to the Shaykhs, 

good for all time, that he would not make a public show of his opportunity to study there. 

Goldziher, he says, as he had done at other times, probably consigned the book to the 

flames. This conjecture is also not satisfactory. First, the Oriental Diary covers, though rather 

scantily, his first ten days at al-Azhar. Second, it seems unreasonable that Goldziher would 

ǊŜŦŜǊ Ƙƛǎ ŦŀƳƛƭȅ ŀƴŘ ŦǳǘǳǊŜ ŀǳŘƛŜƴŎŜ ǘƻ ŀ άǎǇŜŎƛŀƭ ŎƘŀǇǘŜǊέ ƻŦ Ƙƛǎ ŘƛŀǊȅ ƛŦ ƘŜΩŘ already gotten 

rid of it or meant to do so. Third, it does not make sense that Goldziher would destroy the 

Notizbuch, which bore information on his whole trip and à la Conrad contained also this 

ΨǎǇŜŎƛŀƭ ŎƘŀǇǘŜǊΩ ǿƘƛŎƘ ƘŀŘ ƴƻǘƘƛƴƎ ǘƻ Řƻ ǿƛǘƘ ŀƭ-Azhar and which he was happy to discuss in 

the Tagebuch, but keep those sections of the Oriental Diary that in fact have revealing things 

about al-Azhar within them intact. The upshot is that from  the internal evidence available 

thus far, it is simply not possible to know what happened; see Patai, Oriental Diary, 26; also 

/ƻƴǊŀŘΣ ά¢ƘŜ bŜŀǊ 9ŀǎǘ {ǘǳŘȅ ¢ƻǳǊ 5ƛŀǊȅ ƻŦ LƎƴŀȊ DƻƭŘȊƛƘŜǊέΣ мм-3.(p.298-299/10). 

came in Cairo, vis-à-vis his ardent wish to participate in Friday-ǇǊŀȅŜǊǎΣ ǎƻ ŀǎ άǿƛǘƘ ǘƘŜ 

thousands of believers tƻ ōŜƴŘ Ƴȅ ƪƴŜŜ ōŜŦƻǊŜ !ƭƭņƘ ŀƴŘ ŎŀƭƭƛƴƎ ƻǳǘ Ƴȅ Ψ!ƭƭņƘ ŀƪōŀǊΩ ǘƻ ǎƛƴƪ 
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with them in the dust before One all-ǇƻǿŜǊŦǳƭΦέ ¢ƘƛǎΣ ƻŦ ŎƻǳǊǎŜΣ ƴƻǘ ōŜƛƴƎ ŀ aǳǎƭƛƳΣ ƘŜ ŎƻǳƭŘ 

not do openly; hence, with the help of a friend, he decided to disguise himself as an Arab 

and participate in the prayers incognito; he pulled it off and said in the Tagebuch, that 

robbing his forehead to the ground in the middle of the thousands in the mosque, he had 

ƴŜǾŜǊ ōŜŜƴ άƳƻǊŜ ŘŜǾƻǳǘΣ ǘǊǳƭȅ ŘŜǾƻǳǘέ ǘƘŀƴ ŘǳǊƛƴƎ ǘƘŜǎŜ ǇǊŀȅŜǊǎΦόǇΦоорύ 

Nonetheless, it cannot be denied that there is something ominous about this episode in the 

way in which it is positioned within the Tagebuch; Goldziher was told afterwards to avoid the 

mosque henceforth, and fearing even that he might be found out, this sense of 

ǘǊŜǎǇŀǎǎΧΧΧΧΧΦ ¢ƘŜ ƳƻǎǉǳŜ ŀŘǾŜƴǘǳǊŜ ƛǎ ƻƴŜ ƻŦ ǘƘŜ ƭŀǎǘ ǘǊǳƭȅ Ƨƻȅƻǳǎ ŜǇƛǎƻŘŜǎ ƛƴ ǘƘŜ 

Tagebuch;(p.336). 

2.83. GOLDZIHER HATES WESTERNERS IN THE EAST 

I have tested repeatedly at every step: (1) that the European in the Orient represents the class of the worst 

kinds of rascals, who were spit out by European society and that here only the Muhammadan represents the 

class of decent men; (2) that this European element which escaped the gallows behaves with an arrogance with 

which the modest, albeit indigenous, Muhammadan cannot compete. As in Port Said, so here as well, the 

Europeans occupy the nicer, more spacious quarter, while the Muhammadans are crowded into a kind of 

ƎƘŜǘǘƻΧ!ǎ ŀƎŀƛƴǎǘ ǘƘŜ ǉǳƛǘŜ ǎŀǘƛǎŦŀŎǘƻǊȅ ŎƘǳǊŎƘΣ ƻƴŜ ŎƻǳƭŘ Ǉƻƛƴǘ ƻƴƭȅ ǘƻ ŀ ƳƛǎŜǊŀōƭŜΣ Ƙŀlf-ruined mosque 

looking more like a barrack, and the minaret, not unlike the Tower of Pisa, rose in front of me likewise as a 

question mark; Can a ruling religion in normal social circumstances and standing on the level of human 

estimation sink back into such a zero? Poverty and beggary all around. The Muhammadan rarely has the 

ƻǇǇƻǊǘǳƴƛǘȅ ǘƻ ƘŀǾŜ ŘŜŀƭƛƴƎǎ ǿƛǘƘ ǘƘŜ ŦƻǊŜƛƎƴŜǊΧŀƴŘ ǘƘǳǎ ƘŜ Ƙŀǎ ƴƻ ƻōƧŜŎǘ ŦƻǊ ŦƭŜŜŎƛƴƎ ƻƴ ǿƘƛŎƘ ƘŜ ŎƻǳƭŘ 

enrich himself (p.299/102). 

2.84. ISLAMIC CITIES IN THE EYES OF GOLDZIHER 

I should preface the turn to and in the Tagebuch by saying that, as a thinker who staked his whole life on his 

intellectual and religious sincerity, Goldziher did not generally surprise one in his judgments. That goes for his 

reported impressions of his travŜƭΦ DƻƭŘȊƛƘŜǊ ǿŀǎ ŀƭǿŀȅǎ ƎƻƛƴƎ ǘƻ ŘƛǎƭƛƪŜ Ψ/ƘǊƛǎǘƛŀƴ όtǊƻǘŜǎǘŀƴǘύ .ŜƛǊǳǘΩ ŀƴŘ ƘŜ 

ŘƛŘΦмло IŜ ǿŀǎ ŀƭǿŀȅǎ ƎƻƛƴƎ ǘƻ ƭƻǾŜ ΨaǳǎƭƛƳ 5ŀƳŀǎŎǳǎΩ ŀƴŘ ƘŜ ŘƛŘΦ IŜ ǿŀǎ ŀƭǿŀȅǎ ƎƻƛƴƎ ǘƻ ŘŜǎǇƛǎŜ WŜǊǳǎŀƭŜƳ 

ŀǎ ΨwŜƭƛƎƛƻƴ LƴŎΦΩ ŀƴŘ ƘŜ ŘƛŘΦ !ƴŘΣ ƘŜ ǿŀǎ ŀƭǎƻ ōƻǳƴŘ ǘƻ ƘŀǘŜ Ψ9ǳǊƻǇŜŀƴ 9ƎȅǇǘΩ ŀƴŘΣ ƛƴ ǘƘŜ hǊƛŜƴǘŀƭ 5ƛŀǊȅΣ ǘƘŀǘ ƛǎ 

exactly what happened (p. 300). 

As he came increasingly in the midst of an Islamic setting he clearly believed of complementary interest and 

prospect with respect to his reformist program, the atmosphere of the Oriental Diary leaves little doubt he 

thought he was as yet alone aware of the full future potential of this milieu.104 It was only after landing in 

Egypt, with the already well-formed thundering premonition that all such hopes for it were in the process of 

being strangled, that he actually ultimately found live historical subjects about him fighting historical battles 

comparable to his own (p.300-301). 

2.85. GOLDZIHER HATES WESTERNIZED CAIRO 

The remaining parts of the Oriental Diary merely elaborated on the sentiment. There were 

two poems, written on his tenth and thirteenth days in Cairo respectively, in the first of 

which, Goldziher sneeringly differentiated himself from the, as he saw it, kowtowing 

Europeanizing elite of CairoτάǊƻǘǘŜƴ ōǊƻƻŘ ƻŦ aŀƳŜƭǳƪǎέΦ Lƴ ǘƘŜ ǎŜŎƻƴŘΣ ƘŜ ōŜƳƻŀƴŜŘ ǘƘŀǘ 

Egypt and its people, with their three and a half millennia career in world-history, were, in 
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bowing now before petty exported French fashions, on the verge of being forever decimated 

(p.299). 

2.86. GOLDZIHER IN THE EYES OF JOSEPH VAN ESS 

However, it is not only the essentialist perspective on Islam that has served to obscure 

DƻƭŘȊƛƘŜǊΩǎ ΨŘƛŀƭŜŎǘƛŎŀƭΩ ŜƴƎŀƎŜƳŜƴǘ ǿƛǘƘ LǎƭŀƳƛŎ aƻŘŜǊƴƛǘȅ ŀƴŘ ǿƛǘƘ LǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎƳΦ hƴ 

the opposite end, attempts to identify his work and motivations tout court with some 

version of the indigenous Muslim reform of his time also miss the character of his own 

LǎƭŀƳƛŎƛǎǘ ǊŜŦƻǊƳƛǎǘ ǇǊŀȄƛǎΦ WƻǎŜŦ Ǿŀƴ 9ǎǎΩǎ ƛƴǘŜǊŜǎǘƛƴƎ Ŝǎǎŀȅ ƻƴ άDƻƭŘȊƛƘŜǊ ŀǎ ŀ /ƻƴǘŜƳǇƻǊŀǊȅ 

ƻŦ LǎƭŀƳƛŎ wŜŦƻǊƳέ ƛǎ ŀ ŎŀǎŜ ƛƴ Ǉƻƛƴǘ ŀƴŘ ǘƘǳǎ helps us pinpoint what Goldziher meant by 

critical reform and what his dialectical modernism entailed.24 In this recent essay, van Ess 

set out to resolve a singular puzzle:  ά²Ƙȅ ƛǎ ƛǘ ǘƘŀǘ DƻƭŘȊƛƘŜǊΩǎ ƛƳŀƎŜ ƛƴ ǘƘŜ LǎƭŀƳƛŎ ǿƻǊƭŘ 

is so bad whereas the view ǿƘƛŎƘ ƘŜ ƘƛƳǎŜƭŦ ƘŀŘ ƻŦ LǎƭŀƳ ǿŀǎ ƻǾŜǊŀƭƭ ǎƻ ǇƻǎƛǘƛǾŜΚέ What 

prompted the puzzle and served as its first clue was the now equal availability of 

DƻƭŘȊƛƘŜǊΩǎ ƳƻƴǳƳŜƴǘŀƭ ǿƻǊƪ ƻŦ IŀŘƛǘƘ ŎǊƛǘƛŎƛǎƳΣ Ƙƛǎ aǳƘŀƳƳŜŘŀƴƛǎŎƘŜ {ǘǳŘƛŜƴΣ άǘƘŜ 

most mature and creative prodǳŎǘ ƻŦ Ƙƛǎ ǎŎƘƻƭŀǊǎƘƛǇέΣ ŀƴŘ ǘƘŜ ¢ŀƎŜōǳŎƘΣ άŀƴ ŜƳƻǘƛƻƴŀƭτ

and sometimes rather unbalancedτinner dialogue which was never intended to be 

ǇǊƛƴǘŜŘΦέ 

CƻǊ ǿƘŜƴ aǳǎƭƛƳǎ ƛƴ ƻǳǊ Řŀȅǎ ǊŜŦŜǊ ǘƻ DƻƭŘȊƛƘŜǊ ŀǎ ǘƘŜ ŀǊŎƘŜǘȅǇŜ ƻŦ ǘƘŜ άhǊƛŜƴǘŀƭƛǎǘέΣ ǘƘƛǎ 

epithet not being an especially flattering expression in their discourse, they mainly think of 

what he said about Hadith in the aforementioned volume, whereas his own impression of 

Islamτunrestricted praise as it turns outτcomes to the fore in the introductory section of 

the diary where he describes his stay in Damascus and Cairo. 

±ŀƴ 9ǎǎΩǎ ŀǇǇǊƻŀŎƘ ǘƻ Ƙƛǎ ǇǊƻǇƻǎŜŘ ǇǳȊȊƭŜ ǿŀǎ ŀƭǎƻ ǘƻ ǇƭŀŎŜ DƻƭŘȊƛƘŜǊΩǎ ǇŜǊǎƻƴ ŀƴŘ 

scholarship within their proper historical context. Unlike Lewis, however, his choice of 

contextualization was to place Goldziher, personally and intellectually, in the budding era of 

Islamic reform, a period from the foundation of the Islamic modernist Aligarh College in 

LƴŘƛŀ ƛƴ ǘƘŜ ƭŀǘǘŜǊ ƘŀƭŦ ƻŦ ǘƘŜ ƴƛƴŜǘŜŜƴǘƘ ŎŜƴǘǳǊȅ ǘƻ 9ƎȅǇǘΩǎ ǎƻ-ŎŀƭƭŜŘ ΨƭƛōŜǊŀƭ ŀƎŜΩ ƛƴ ǘƘŜ ŦƛǊǎǘ 

half of the twentieth. Van Ess clearly views this period as one in which Orthodoxy was being 

ǇǊƻƎǊŜǎǎƛǾŜƭȅ ŎƻƳǇǊƻƳƛǎŜŘ ōȅ 9ǳǊƻǇŜΩǎ ƎǊƻǿƛƴƎ ŎǳƭǘǳǊŀƭ ǇŜƴŜǘǊŀǘƛƻƴ ŀƴŘ ǇƻƭƛǘƛŎŀƭ ŘƛǊŜŎǘƛƻƴ 

of events, and the rising generation of Muslim reformers were still fluǎƘ ƛƴ ǘƘŜ ΨŘƛǎŎƻǾŜǊȅ ƻŦ 

9ǳǊƻǇŜΩ ŀƴŘ ǘƘŜ ǘƘǊƻŜǎ ƻŦ ŜŦŦŜŎǘƛƴƎ ǎƻƳŜ ƳƻŘǳǎ ǾƛǾŜƴŘƛ ŀƴŘ ƭŀǎǘƛƴƎ ǎȅƴǘƘŜǎƛǎ ōŜǘǿŜŜƴ ƛǘ ŀƴŘ 

their Islamic heritage. As he put it near ǘƘŜ ŜƴŘ ƻŦ ǘƘŜ ŜǎǎŀȅΥ ά¢ƘŜ ƳŀǊǊƛŀƎŜ ōŜǘǿŜŜƴ 9ŀǎǘ 

and West had just started, and the Muslims had not yet discovered how uneasy it 

ǿŀǎΦέ(p.269-270). 

In placing Goldziher in this cultural setting, van Ess began by noting the openness, in the first 

ŘŜŎŀŘŜǎ ƻŦ ǘƘŜ ǘǿŜƴǘƛŜǘƘ ŎŜƴǘǳǊȅΣ ǘƻ DƻƭŘȊƛƘŜǊΩǎ ƛŘŜŀǎΣ ƴŀƳŜƭȅΣ Ƙƛǎ ŎǊƛǘƛŎŀƭ ƘƛǎǘƻǊƛŎƛȊŀǘƛƻƴ ƻŦ 

Hadith, at evŜƴ ǘƘŜ ƎǊŜŀǘ ǎŜŀǘ ƻŦ LǎƭŀƳƛŎ ƭŜŀǊƴƛƴƎ ŀǘ /ŀƛǊƻΩǎ ŀƭ-Azhar, where he had himself 

ōŜŜƴ ƎǊŀƴǘŜŘ ǘƘŜ ǇǊƛǾƛƭŜƎŜ ƻŦ ǎǘǳŘȅƛƴƎ ŘǳǊƛƴƎ ǘƘŜ hǊƛŜƴǘŀƭ ǘǊƛǇ ƻŦ Ƙƛǎ ǘǿŜƴǘƛŜǎΦ ±ŀƴ 9ǎǎΩǎ 

point in making the observation though was to juxtapose how radically altered the 

atmosphere was to become in the second half of the twentieth century. Heavy now with a 
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revivalist backlash, precisely the same critical lines of thought became the subject not only 

ƻŦ ǎŎƘƻƭŀǊƭȅ ōǳǘ ŀƴ ǳƴŎƻƳǇǊƻƳƛǎƛƴƎ ŎǳƭǘǳǊŀƭ ŀǘǘŀŎƪ ƳŜŀƴǘ ǘƻ ōƻƭǎǘŜǊ άaǳǎƭƛƳ ƛŘŜƴǘƛǘȅέ 

ŀƎŀƛƴǎǘ ²ŜǎǘŜǊƴ hǊƛŜƴǘŀƭƛǎǘ ŜƴŎǊƻŀŎƘƳŜƴǘ ŀƴŘ ŘƛǎǘƻǊǘƛƻƴΥ ά¢ƘŜ ǳƴŜŀǎȅ ƳŀǊǊƛŀƎŜ ǿƛǘƘ 9ǳǊƻǇŜ 

ǿŀǎ ƻǾŜǊΦέ ¢ƘǳǎΣ ƘŀǾƛƴƎ ǎǳƎƎŜǎǘŜŘ Ƙƻǿ ǘƘŜ ŎƻǳǊǎŜ όŀƴŘ ŜƴŘύ ƻŦ ǘƘŜ Ψ!ƎŜ ƻŦ LǎƭŀƳƛŎ wŜŦƻǊƳΩ 

ƘŀŘ ƛƳǇŀŎǘŜŘ DƻƭŘȊƛƘŜǊΩǎ ǊŜŎŜǇǘƛƻƴ ŀƳƻƴƎǎǘ aǳǎƭƛƳ ǎŎƘƻƭŀǊǎΣ ǘƘŜ Ŝǎǎŀy moved to consider 

the sense in which he, now sullied Orientalist, had himself belonged to it. Van Ess argued 

DƻƭŘȊƛƘŜǊΩǎ ǎǿŜŜǇƛƴƎ ǇǊŀƛǎŜ ƻŦ LǎƭŀƳ ƛƴ ǘƘŜ ǊŜŎƻǳƴǘƛƴƎ ƻŦ Ƙƛǎ 5ŀƳŀǎŎŜƴŜ ŀƴŘ /ŀƛǊŜƴŜ 

experiences in the Tagebuch must be understood in terms of what he as young religious 

ǊŜŦƻǊƳŜǊ ŦƻǳƴŘ ŘǳǊƛƴƎ Ƙƛǎ ǎƻƧƻǳǊƴ ƛƴ ǘƘŜ hǊƛŜƴǘΦ DƻƭŘȊƛƘŜǊΩǎ ŜƴǘƘǳǎƛŀǎƳΣ Ǿŀƴ 9ǎǎ ǘƘǳǎ 

suggested, resulted from the positive contrast his direct encounter with the Islamic milieu 

provided as against the difficult prospects he knew he faced in the attempt to reform his 

own Jewish community in Hungary. The Jews in Hungary had in 1867 been granted equal 

rights with the general Christian population. Yet, already by 1871, two years before 

DƻƭŘȊƛƘŜǊΩǎ ŘŜǇŀǊǘǳǊŜ ŦƻǊ Ƙƛǎ hǊƛŜƴǘŀƭ ǘǊƛǇΣ ǘƘŜ Ŏommunity had officially split into Orthodox 

and Conservative (Neolog) communities, the former refusing to accept the dominance of the 

latter. Given his breathtakingly warm reception in Muslim contexts, it was no surprise that, 

άŎƻƳƛƴƎ ŦǊƻƳ ǘƘŜ ŎƻƳǇƭƛŎŀǘŜŘ world of Hungarian Jewry, he immediately recognized how 

much greater a chance the Muslims had to develop into a healthy and uncontaminated 

ƳƻŘŜǊƴƛǘȅΦέ 

What Goldziher allegedly found, particularly in Damascus, that so convinced him of the great 

potential of Muslims for integral reform was a serious and learned religiosity that went hand 

in hand with open-minded, cosmopolitan inquisitiveness as against blinkered, dogmatic 

Orthodoxy. Looking in historical retrospect, what Goldziher, van Ess said, had in fact found 

was, partly, a prevalent freemasonry on the part of the intellectual elite in league with Sufi 

mystical ecumenicalism, partly, the burgeoning neo-aǳΨǘŀȊƛƭƛǘŜ ǊŀǘƛƻƴŀƭƛǎƳ ǘƘŀǘ ŎŀƳŜ ǘƻ 

pervade the Islamic modernism of his generation. This was the reason Goldziher later ended 

ǳǇ ōŜƛƴƎ ǎƻ ƻǳǘ ƻŦ ǇƭŀŎŜ ŀƴŘ ōǊŀƴŘŜŘ ŀƴƻǘƘŜǊ ΨhǊƛŜƴǘŀƭƛǎǘΩΥ ƘŜ άŘǊŜǿ ǘƘŜ ŘƛǾƛŘƛƴƎ ƭƛƴŜ 

between backwardness and reform in a way different from latter-day revivalism. He did not 

think in terms of Puritanism; Wahhabism was still far awŀȅέΦ Lƴ ƻǘƘŜǊ ǿƻǊŘǎΣ ŦƛƴŘƛƴƎ ƘƛƳǎŜƭŦ 

ƛƴ ǘƘŜ ƳƛŘǎǘ ƻŦ ŀ ŦŀƭǘŜǊƛƴƎ hǊǘƘƻŘƻȄȅΣ DƻƭŘȊƛƘŜǊ ŘƛŘ ƴƻǘ ŦƻǊŜǎŜŜ ǘƘŜ ΨǊŜƭƛƎƛƻǳǎ ǊŜŦƻǊƳΩ ƘŜ 

understood in a modernist sense might be hijacked by a reactionary revivalism in the other 

direction. The threat to his reformist ideal he saw was not any internal puritanical backlash 

but instead a crass Westernization at the hands of European economic and political 

imperialism, the processes he saw first-hand at work in Egypt and fought explicitly in his time 

there and after. In ǘƘƛǎ ǇƛŎǘǳǊŜ ǘƘŜƴ ǿŜ ŀǊŜ ǘƻ ǳƴŘŜǊǎǘŀƴŘ DƻƭŘȊƛƘŜǊΩǎ ƎƭƻǿƛƴƎ ŀǇǇǊŀƛǎŀƭ ƻŦ 

LǎƭŀƳ ƛƴ ǘƘŜ ¢ŀƎŜōǳŎƘ ŀǎ ŀ ǎƛƎƴ ƘŜΩŘ ƧƻƛƴŜŘ ΨǘƘŜ !ƎŜ ƻŦ LǎƭŀƳƛŎ wŜŦƻǊƳΩ ǳǇƻƴ ƘŀǾƛƴƎΣ ŀǎ ŀ 

young man, personally participated in the cultural atmosphere out of which it grew. There 

was ƻŦ ŎƻǳǊǎŜ ǎǘƛƭƭ ǘƘŜ ǉǳŜǎǘƛƻƴ ƻŦ Ƙƻǿ DƻƭŘȊƛƘŜǊΩǎ ǇŀǘƘ-breaking Muhammedanische 

Studien and its critical historicization of Hadith was to be squared with his statements in 

the Tagebuch. For van Ess, this was not a great difficulty and could be read out of the 

tendencies of Islamic modernism of the period. Islamic modernists, like Sayyid Ahmad 

YƘŀƴΣ ŜƳǇƘŀǎƛȊŜŘ ŀƴŘ ŘŜŦŜƴŘŜŘ ǘƘŜ vǳǊΩŀƴ ŀǎ ǘƘŜ ǳƭǘƛƳŀǘŜΣ ǊŜǾŜŀƭŜŘ ǿƻǊŘ ƻŦ DƻŘ ōȅ ƛƴ 

turn demoting the Hadith to a subject of some historical doubt and reconstruction. 
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Goldziher thereby emerged on a par with the Muslim reformers of his age, pitched against 

Orthodoxy on the one hand, Imperialism and Westernization on the other. Of course, the 

story, the story had not ended happily and the seeds of its denouement had already been 

detectable in the earlier period: even at the height of the Reform era, the historicization of 

the Hadith had been an altogether difficult proposition to swallow. Van Ess cited the 

ŜȄŀƳǇƭŜ ƻŦ ƴƻ ƭŜǎǎ ŀ ǊŜŦƻǊƳƛǎǘ ŦƛƎǳǊŜ ǘƘŀƴ ǘƘŜ ƎǊŜŀǘ aǳƘŀƳƳŀŘ Ψ!ōŘǳƘ, who, precisely in 

adopting the European historicist thematic of turning the Prophet into a culture hero, had 

made the veracity of the Hadith that much more indispensable. Hence, the complex process 

that would eventually transplant Goldziher from the vanguard of Islamic modernism into a 

litmus test of Muslim belonging was already underway during his lifetime. Goldziher could 

not have known this. And, though in later daysτnow a world-renowned scholarτhe 

assumed a more official voice for and about Islam, he had continued to fathom himself a 

partisan of Muslim reformers and to fret the imminent demise of their progress by way of 

soul-ŘŜǎǘǊƻȅƛƴƎΣ άǎŜƭŦ-ŘŜƴȅƛƴƎέ ƛƳƛǘŀǘƛƻƴ ƻŦ ǘƘŜ ²ŜǎǘΥ 

Although he never lost a keen sociological interest in the success and failure of modern 

LǎƭŀƳΣ ƘŜ ŎƻǳƭŘ ƴƻǘ ŜƴǘƛǊŜƭȅ ŦƻǊƎŜǘ ǘƘŜ ŜƳƻǘƛƻƴǎ ƻŦ Ƙƛǎ ȅƻǳǘƘΧCǳƴŘŀƳŜƴǘŀƭƭȅ ƘŜ ƴŜǾŜǊ 

ceased being convinced that he was in tune with the Islamic worldΧWǳǎǘ ŀǎ ƛƴ Ƙƛǎ ȅƻǳǘƘΣ ƘŜ 

always imagined the danger to be coming from the outside. In a letter to S. A. Poznanski 

ǿƘƛŎƘ ƘŜ ǿǊƻǘŜ ƛƴ мфнмΣ ǎƘƻǊǘƭȅ ōŜŦƻǊŜ Ƙƛǎ ŘŜŀǘƘΣ ƘŜ ŎƻƳǇƭŀƛƴŜŘ ŀōƻǳǘ ǘƘŜ άǎŜƭŦ-denying 

ƳƻŘŜǊƴƛǎƳέ ǿƘƛŎƘ ƘŀŘ ōŜŦŀƭƭŜƴ LǎƭŀƳΤ ǘƘƛǎ ǿŀǎ ǘƘŜ ǊŜŀǎƻƴ ǿƘȅ ƘŜ ŘƻǳōǘŜŘ άǘƘŜƛǊ 

ǳƴŘŜǊǎǘŀƴŘƛƴƎ ŦƻǊ ǘƘŜ ǘƘƛƴƎǎ ǿƘƛŎƘ ǘƘŜȅ ǎƘƻǳƭŘ ōŜ ǘŀǳƎƘǘΦέ IŜ ŘƛŘ ƴƻǘ yet realize that he 

was standing between the fronts, and the conflict was still a matter of the future. 

±ŀƴ 9ǎǎΩǎ ŎƻƴŎƭǳǎƛƻƴΥ ŀǎ ŀ ǇŀǊǘƛǎŀƴ ƻŦ ƛƴŘƛƎŜƴƻǳǎΣ ŀǳǘƻƴƻƳƻǳǎ ǊŜŦƻǊƳΣ DƻƭŘȊƛƘŜǊ ŘƛŘ ƴƻǘ 

contemplate that he could become an emblem of the Europeanization he had consistently 

fought against. Two points immediately present themselves in this connection and will prove 

decisive for what I aim to show the reader in this concluding part of the study. The first is a 

theme that recurs in otherwise quite distinct discussions and understandings of Goldziher, 

namely, the idea of him as an ebullient young religious reformer. In the version just 

recounted, he rallies to the cause of Islamic reform in lieu of awkward hopes for the same 

vis-à-vis his Jewish brethren. In his later days, the young reformer is eventually replaced by 

ŀ ǎŎƘƻƭŀǊΣ όƛƴ Ǿŀƴ 9ǎǎύ ƳƻǊŜ ǎǘŀƛŘ ŀƴŘ ƻŦŦƛŎƛŀƭ ƛŦ ŀǘ ōƻǘǘƻƳ ǎǘƛƭƭ ΨǊŜŦƻǊƳƛǎǘΩΣ όƛƴ /ƻƴǊŀŘύ ƴŜǿƭȅ 

and paradigmatically professional, (in Róbert Simon) even officializing in his conception 

and depiction of Islam. The second point Ƙŀǎ ǘƻ Řƻ ǿƛǘƘ Ǿŀƴ 9ǎǎΩǎ ǳǎŜ ƻŦ ŀ ǉǳƻǘŜ ŦǊƻƳ 

Goldziher that fills the second set of dots in the last citation and, sufficiently probed, 

serves to problematize the idea of any one-to-one equation of Goldziher and the Muslim 

reformers of his time. ¢ƘŜ ǉǳƻǘŜ ƛǎ ŦǊƻƳ ǘƘŜ ƭŀǎǘ ƭƛƴŜ ƻŦ DƻƭŘȊƛƘŜǊΩǎ Ŝǎǎŀȅ ά5ƛŜ wŜƭƛƎƛƻƴ ŘŜǎ 

LǎƭŀƳǎέΣ ŀ ƪƛƴŘ ƻŦ ǇǊŞŎƛǎ ƻŦ ǿƘŀǘ ƛƴ ŜȄǇŀƴŘŜŘ ŦƻǊƳ ǿƻǳƭŘ ōŜŎƻƳŜ ǘƘŜ [ŜŎǘǳǊŜǎ ƻƴ LǎƭŀƳΦ Lǘ 

ǊŜŀŘǎ ƛƴ Ǿŀƴ 9ǎǎΩǎ ǊŜƴŘŜǊƛƴƎΥ ά¢ƘŜ ŀŘƘŜǊŜƴǘǎ ƻŦ LǎƭŀƳ Ŏŀƴ ƻƴƭȅ ǊŀƛǎŜ ǘhemselves to a higher 

ƭŜǾŜƭ ƻŦ ǊŜƭƛƎƛƻǳǎ ƭƛŦŜ ƛŦ ǘƘŜȅ ǎǘǳŘȅ ǘƘŜƛǊ ǊŜƭƛƎƛƻƴ ώƛƴ ŦŀŎǘΣ ǘƘŜ ƻǊƛƎƛƴŀƭ ǊŜŀŘǎΣ άǘƘŜ ŘƻŎǳƳŜƴǘǎ ƻŦ 

ǘƘŜƛǊ ǊŜƭƛƎƛƻƴέϐ ƛƴ ŀ ƘƛǎǘƻǊƛŎŀƭ ǿŀȅΦέ ¢Ƙƛǎ ƭƛƴŜ ƛƴ ǘƘŜ Ŧƛƴŀƭ ǇŀǊŀƎǊŀǇƘ ƻŦ Ǿŀƴ 9ǎǎΩǎ ŜǎǎŀȅΣ 

alongside the letter to Poznanski about what the Muslims should be taught, breathe a 

ǇŜŘŀƎƻƎƛŎ ŀǘǘƛǘǳŘŜ ƛƴŘƛŎŀǘƛƴƎ ǘƘŀǘΣ ǇǊƻǇŜǊƭȅ ǳƴŘŜǊǎǘƻƻŘΣ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭ ŀƛƳ ǘŀǊƎŜǘŜŘ ƴƻǘ 
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merely self-destructive Westernization, but equally the corpus of contemporary Islamic 

reform.(p. 270-272). 

Perhaps tƘŜ ōŜǎǘ ƳŜŀƴǎ ƻŦ ŘŜǾŜƭƻǇƛƴƎ ŀ ǇŀƭǇŀōƭŜ ǎŜƴǎŜ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ŎǊƛǘƛŎŀƭτdialecticalτ

engagement in Islamic reform and modernism is to describe exactly where positions, like 

ǘƘƻǎŜ ƻŦ [Ŝǿƛǎ ŀƴŘ Ǿŀƴ 9ǎǎ ǘƘŀǘ ǎŜŜ ƴƻ ǎǳŎƘ ŜƴƎŀƎŜƳŜƴǘ Ǝƻ ǿǊƻƴƎΦ Lƴ [ŜǿƛǎΩǎ ŎŀǎŜΣ ǿƘŀǘ 

must foremost be questioned is his own wistful longing projected onto Goldziher, of a time 

when one had the privilege of writing for an exclusively Western audience and so openly and 

ƘƻƴŜǎǘƭȅ ǿƛǘƘƻǳǘ ǘƘŜ ƴŜŜŘ ǘƻ ǇŀƭƭƛŀǘŜ ΨaǳǎƭƛƳΩ ǊŜǎǇƻƴǎŜΦ ¢ƘŜǊŜ ŀǊŜ ŦŜǿ hǊientalists in the 

ƴƛƴŜǘŜŜƴǘƘ ŎŜƴǘǳǊȅ ŦƻǊ ǿƘƻƳ ǘƘŜ ǇǊŜǎǳƳǇǘƛƻƴ ƻŦ ŀƴȅ ǎǳŎƘ ΨǇǊƛǾƛƭŜƎŜΩ ǿƻǳƭŘ ōŜ ƳƻǊŜ ƛƴŀǇǘΦ 

Not only did Goldziher develop deep friendships in the Orient with Muslims, like himself, 

devoted to inquiry, friendships whose memory he kept and cultivated as the fondest of his 

life.34 Not only did he, unlike many others, develop relations with Orientals at the 

Orientalist Congresses and considered their always warm reception of him a weapon in his 

favor. Not only did he come to be beloved and esteemed by Muslim intellectuals more 

broadly, who called him, as one did at the 1883 Leiden Orientalist Congress, equal to a 

Sheikh of Islam. Not only, finally, did his house in Budapest became a way station for Muslim 

thinkers and personalities travelling to Europe, as when a student of a friend from Damascus 

or a great personality like the Druze leader, Shakib Arslan, called on him in Hungary so as to 

ōŜ ŀōƭŜ ǘƻ ǎŜŜΣ ǳǎƛƴƎ ƴƻǿ ŀ ŎƻƳƳƻƴ ƳƻƴƛƪŜǊΣ άǘƘŜ {ƘŜƛƪƘ ƻŦ ΨƳƛƭŀƭ ǿŀ ƴƛƘŀƭ όǎŜŎǘǎ ŀƴŘ 

ŎǊŜŜŘǎύέ ŦƻǊ ǘƘŜƳǎŜƭǾŜǎ.35 For all that these sentimental relations point to, the exact 

ŎƘŀǊŀŎǘŜǊ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǎƻƭƛŎƛǘƻǳǎ ŀǘǘƛǘǳŘŜ ǘƻǿŀǊŘǎ aǳǎƭƛƳ ƻǇƛƴƛƻƴǎ ƛǎ ŦŀǊ ōŜǘǘŜǊ ƛƭƭǳƳƛƴŀǘŜŘ 

ōȅ ǘƘŜ Ŧƛƴŀƭ ōǊƛŜŦ ǎŜŎǘƛƻƴ ƻŦ Ƙƛǎ ά¢ƘŜ tǊƻƎǊŜǎǎ ƻŦ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘ ƛƴ ǘƘŜ [ŀǎǘ ¢ƘƛǊǘȅ ¸ŜŀǊǎέ 

(p.272). 

2.87. CONTEMPORARY ISLAMIC SCHOLARS IN THE EYES OF GOLDZIHER 

Hence, far from enjoying the now sadly vanished prerogative of being able to discourse 

about Muslims without having to worry about them as an audience, Goldziher tried instead 

to make his European colleagues see Muslim scholars were listening, thinking and 

responding. This became clear, for instance, in his Die Richtungen Der Islamische 

YƻǊŀƴŀǳǎƭŜƎǳƴƎ ό¢ƘŜ tŀǊŀŘƛƎƳǎ ƻŦ LǎƭŀƳƛŎ vǳǊΩŀƴ LƴǘŜǊǇǊŜǘŀǘƛƻƴύΣпм ǿƘŜƴ ǘƘŜ ǘŜȄǘ ǘǳǊƴŜŘ ǘƻ 

a description ƻŦ ǘƘŜ LǎƭŀƳƛŎ ƳƻŘŜǊƴƛǎƳ ƻŦ 9ƎȅǇǘ ŀƴŘ ǘƘŜ ǇŀǊŀŘƛƎƳ ƻŦ vǳǊΩŀƴƛŎ ŎƻƳƳŜƴǘŀǊȅ 

associated with it. Goldziher had personal knowledge of this movement though its first 

guiding spirit, Sayyid Jamal ad-5ƛƴ άŀƭ-!ŦƎƘŀƴƛέ όмуоф-1897), an old friend and fellow political 

ŀƎƛǘŀǘƻǊ ŦǊƻƳ Ƙƛǎ /ŀƛǊƻ Řŀȅǎ ǿƘƻƳ ƘŜΩŘ ƳŜǘ ŀ ǎŜŎƻƴŘ ǘƛƳŜ ŘǳǊƛƴƎ ǘƘŜ ƭŀǘǘŜǊΩǎ ΨtŀǊƛǎ ŜȄƛƭŜΩΦ 

DƻƭŘȊƛƘŜǊ ŀǊƎǳŜŘ ǘƘŀǘ !ŦƎƘŀƴƛΩǎ άŜƴŜǊƎŜǘƛŎ ŦƛƎƘǘέ ŀƎŀƛƴǎǘ ǘƘŜ ǊǳƭƛƴƎ ǘƘŜƻƭƻƎȅ ŀƴŘ Ŏŀƭƭǎ ŦƻǊ 

άǘƘŜƻƭƻƎƛŎŀƭ ǊŜƴŜǿŀƭέΣ ƴŀƳŜƭȅΣ άǘƘŜ ǊŜƭƛƎƛƻ-theological note of his iƴǘŜƭƭŜŎǘǳŀƭ ǿƻǊƪέΣ ƘŀŘ 

been, in the broader public, drowned out by his political struggle against European 

ƛƳǇŜǊƛŀƭƛǎƳ ŀƴŘ ŀŘǾƻŎŀŎȅ ƻŦ Ψtŀƴ-LǎƭŀƳƛǎǘΩ ŘŜŦŜƴǎŜ ŦƻǊ ǘƘƛǎ ǎŀƳŜ ǇǳǊǇƻǎŜΦ IŜƴŎŜΣ DƻƭŘȊƛƘŜǊ 

emphasized in his critique, the circle that had eventually ŎǊȅǎǘŀƭƭƛȊŜŘ ŀǊƻǳƴŘ !ŦƎƘŀƴƛΩǎ 

ΨǎǘǳŘŜƴǘΩΣ aǳƘŀƳƳŀŘ Ψ!ōŘǳƘ όмупф-1905), in Egypt, to draw out the theological direction 

for which the teacher had been the first impetus and which thereafter had been 

ŎƻƴǎƻƭƛŘŀǘŜŘ ƛƴ ǘƘŜ ǎǘǳŘŜƴǘΩǎ vǳǊΩŀƴƛŎ ŎƻƳƳŜƴǘŀǊȅΦ(P.274). 
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2.88. GOLDZIHER AS A HISTORICIST ISLAMICIST NOT A THEOLOGIAN 

ΧΧ ƛǘ ǿŀǎ ƴƻǿ ŜȄǇƭŀƛƴŜŘ ǘƘŀǘ ŜǾŜƴ ƛŦ DŜƛƎŜǊΩǎ ƳŜǘƘƻŘƻƭƻƎȅ ǿŀǎ ƴƻǘ ŎƻƳǇƭŜǘŜƭȅ 

ǳƴǇǊŜŎŜŘŜƴǘŜŘ ŀƳƻƴƎǎǘ ƻǘƘŜǊ hǊƛŜƴǘŀƭƛǎǘǎ ŀƴŘ ΨLǎƭŀƳƛŎƛǎǘǎΩ ŀƴŘ ƘŀŘ ōŜŜƴ ŀǇǇǊƻǇǊƛŀǘŜŘ ƛƴ 

restricted settings, i.e. by bǀƭŘŜƪŜ ƛƴ Ƙƛǎ DŜǎŎƘƛŎƘǘŜ ŘŜǎ vƻǊŃƴǎ ό¢ƘŜ IƛǎǘƻǊȅ ƻŦ ǘƘŜ vǳǊΩŀƴύΣ 

ǿƘŀǘ ŀŎǘǳŀƭƭȅ ǎŜǘ DƻƭŘȊƛƘŜǊΩǎ ǿƻǊƪ ŀǇŀǊǘ ŀƴŘ ŜȄǇƭŀƛƴŜŘΣ ŦƻǊ ƛƴǎǘŀƴŎŜΣ ǘƘŜ ōǊŜŀǘƘ-taking 

ǊŜŎŜǇǘƛƻƴ ƻŦ ǘƘŜ aǳƘŀƳƳŜŘŀƴƛǎŎƘŜ {ǘǳŘƛŜƴ ǿŀǎ ǘƘŀǘ ǘƘŜ ƭŀǘǘŜǊ άŜƴŎƻƳǇŀǎǎŜŘ ǘƘŜ ŜƴǘƛǊŜ 

vast range of Arab-Islamic literary cultureτhistorical texts, poetry, adab, proverb 

ŎƻƭƭŜŎǘƛƻƴǎΣ  vǳǊΩŀƴƛŎ ŜȄŜƎŜǎƛǎΣ ŘƻŎǘǊƛƴŀƭ ǿƻǊƪǎΣ ŦƛǉƘΣ IŀŘƛǘƘΣ ōƛƻƎǊŀǇƘƛŎŀƭ ŘƛŎǘƛƻƴŀǊƛŜǎΣ ŀƴŘ 

so forthτand from them laid out an incredibly rich vista of historical experience that not 

onlȅ ƘŀŘ ƴƻǘ ōŜŜƴ ƪƴƻǿƴ ōŜŦƻǊŜΣ ōǳǘ ŜǾŜƴ ƘŀŘ ƴƻǘ ōŜŜƴ ǎƻǳƎƘǘΦέ(p. 352). 

2.89. Lathw¢!b/9 hC Dh[5½LI9wΩ{ ¢!D9.¦/I 

²ƘŜƴ DƻƭŘȊƛƘŜǊΩǎ ¢ŀƎŜōǳŎƘ ŦƛǊǎǘ ŀǇǇŜŀǊŜŘ ƛƴ мфтуΣ ǿƛǘƘ ƛǘǎΣ ŀǎ ƛǘ ŦŜƭƭ ƻƴ ǘƘŜ ŘŜƭƛŎŀǘŜ ŜŀǊǎ ƻŦ 

ŎƻƴǘŜƳǇƻǊŀǊȅ hǊƛŜƴǘŀƭƛǎǘǎΣ ΨƘƛƎƘ-ǎǘǊǳƴƎΩΣ ΨŜƳƻǘƛƻƴŀƭΩΣ ΨŦǳƭƳƛƴŀǘƛƴƎΩΣ ΨƛƴǘƻȄƛŎŀǘŜŘΩΣ 

ΨǳƴōŀƭŀƴŎŜŘΩΣ ΨƛƴŎŜƴǎŜŘΩ ŀƴŘ ΨǾƛǘǳǇŜǊŀǘƛǾŜΩ ŎƘŀǊŀŎǘŜǊƛȊŀǘƛƻƴǎ ŀƴŘ ǇǊƻǎŜΣ ǘƘŜǊŜ ǿŀǎ ǊŜŀƭ 

disquiet. Many could not believe that this should have been the character of a figure with 

such a pivotal standing in the history of Orientalist scholarship. It was no doubt this 

ŀǘƳƻǎǇƘŜǊŜ ǘƘŀǘ ǎŜǘ ǘƘŜ ǎǘŀƎŜ ŦƻǊ ǘƘŜ ŀǇǇŜŀǊŀƴŎŜ ƛƴ мфут ƻŦ wŀǇƘŀŜƭ tŀǘŀƛΩǎ ŎƘŀǊŀŎǘŜǊ-

ŀǎǎŀǎǎƛƴŀǘƛƻƴ ƻŦ DƻƭŘȊƛƘŜǊΣ ƛƴ ǘƘŜ ŜȄǘŜƴŘŜŘ άtǎȅŎƘƻƭƻƎƛŎŀƭ tƻǊǘǊŀƛǘέ ƻŦ ǘƘŜ ƭŀǘǘŜǊ ƘŜ ŀŦŦƛȄŜŘ ǘƻ 

his translation of the Orienǘŀƭ 5ƛŀǊȅΦ IŜǊŜΣ DƻƭŘȊƛƘŜǊ ǿŀǎ ŀƴŀƭȅȊŜŘ ŀǎ ŀ άǇŀǎǎƛƻƴŀǘŜέΣ 

άƻōǎŜǎǎŜŘ ƎŜƴƛǳǎέ ǿƘƻΣ ǳƴŀōƭŜ ǘƻ ŎƻǇŜ ǿƛǘƘ ǘƘŜ ǎǘǊŀƛƴ ƻŦ Ƙƛǎ ŜȄǇŜǊƛŜƴŎŜǎΣ ōŜŎŀƳŜΣ ŀǎ ŀƴ 

ŀŘǳƭǘΣ ŀ άǇŜǊƳŀƴŜƴǘƭȅ ŘŜǇǊŜǎǎŜŘέΣ άŜƳōƛǘǘŜǊŜŘέΣ ƛƴŎǊŜŀǎƛƴƎƭȅ άǇŀǊŀƴƻƛŘέ Ƴŀƴ ƻŦ ŘŜŜǇŜƴƛƴƎ 

άƳƛǎŀƴǘƘǊƻǇȅέΣ ǿƛǘƘ ŀƴ άƻǾŜǊǎŜƴǎƛǘƛǾŜΣ ǘƻǊǘǳǊŜŘ ƳƛƴŘέΦ !ƭƭ ƻŦ ǘƘƛǎ ƭŜŦǘ ƘƛƳ ŀ ƴŜŀǊ άǎǇƭƛǘ-

ǇŜǊǎƻƴŀƭƛǘȅέ ōŜǘǿŜŜƴΣ ƻƴ ǘƘŜ ƻƴŜ ƘŀƴŘΣ Ƙƛǎ ǎǳǇŜǊ-rational scholarship, on the other, a 

άǇŀǘƘŜǘƛŎέ ƻǊ άƳƻǊŜ ƴŜŀǊƭȅ ǇŀǘƘƻƭƻƎƛŎŀƭ ǘƘŀƴ ǇŀǘƘŜǘƛŎέ ŜƳƻǘƛƻƴŀƭ ŜȄƛǎǘŜƴŎŜΣ ǿƘƛŎƘ ƎŀƛƴŜŘ 

him his reǇǳǘŀǘƛƻƴ ƛƴ IǳƴƎŀǊƛŀƴ WŜǿƛǎƘ ŎƛǊŎƭŜǎ ŀǎ ŀ άǊƻǎƘŜΣ ŀƴ ŜǾƛƭ ƳŀƴέΦ (p.309). 

Upon its publication, however, it set-off a train of events that threatened almost altogether 

to destroy his reputation. I refer to the Patai interlude to point to our own historiographic 

ǇƻǎƛǘƛƻƴΦ ¢ƻŘŀȅΣ ǘƘŀƴƪǎ ƭŀǊƎŜƭȅ ǘƻ /ƻƴǊŀŘΩǎ ƛƴƛǘƛŀƭ ǿƻǊƪΣ мнф DƻƭŘȊƛƘŜǊ Ƙŀǎ ōŜŜƴ 

ΨǊŜƘŀōƛƭƛǘŀǘŜŘΩ ŀƴŘ ƴƻǿ ŀƭƭ ǎƛŘŜǎ ƛƴ ǘƘŜ hǊƛŜƴǘŀƭƛǎǘ ŘŜōŀǘŜǎΣ ǇŜǊƘŀǇǎ ŀ ŦƛǊǎǘΣ ƘƻƴƻǊ ƘƛƳΦ IŀƳƛŘ 

5ŀōŀǎƘƛΩǎ нллу άLƎƴŀȊ DƻƭŘȊƛƘŜǊ ŀƴŘ ǘƘŜ vǳŜǎǘƛƻƴ /ƻƴŎŜǊƴƛƴƎ hǊƛŜƴǘŀƭƛǎƳέΣ which took up a 

ƎƻƻŘ ŘŜŀƭ ƻŦ /ƻƴǊŀŘΩǎ ǿƻǊƪ ōǳǘ ƛƴ ǘƘŜ ŦƻǊƳ ƻŦ ŀƴ ŀǇƻƭƻƎȅ ŦƻǊ {ŀƛŘΣ ǿŀǎ ŀƭǎƻ ǇƻǎƛǘƛƻƴŜŘ 

explicitly, in an anti-Zionist register, against Patai. (p.312). 

9ƴƻǳƎƘ Ƙŀǎ ōŜŜƴ ǎŀƛŘ ǘƻ ǎƘƻǿ ǘƘŀǘ ǘƘŜ ¢ŀƎŜōǳŎƘΩǎ ŘŜǎƛǊŜ ǘƻ ǊŜŀŘ DƻƭŘȊƛƘŜǊΩǎ ΨLǎƭŀƳƛŎƛǎǘ ǘǳǊƴΩ 

backward into his Oriental trip should not be taken at face value; that his 1890 review of his 

life, and hence its retrospective readings, themselves constituted the finalconsolidating/ 

ŎƻƴǎŜŎǊŀǘƛƴƎ ŀŎǘ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ƳƻǳƴǘƛƴƎ ŘŜŎƛǎƛƻƴ ǘƻ ŜȄŎƘŀƴƎŜ ǘƘe Islamic for the Jewish 

heritage as the focus of his Reformist scholarship (p.336).  

²Ŝ ƴƻǿ Ƴǳǎǘ ƻŦ ŎƻǳǊǎŜ ƛƴǉǳƛǊŜ ŀǎ ǘƻ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭ ŀƴŘ ǇŜǊǎƻƴŀƭ ƭŜǾŜǊǎ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ƭƛŦŜ ǘƘŀǘ 

in fact set-off this process, capped in the Tagebuch; and, accordingly, both the (religious) 

meaning he himself associated with his Islamicist turn and so Islamwissenschaft (i.e. as a 
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Reformist discipline); and the way in which his Reformist (historicist/modernist) scholarship 

on Islam connected him to a burgeoning Islamicist field that appropriated his work and came 

to celebrate him at its head (as, naturally, will be especially elaborated on in the chapters to 

come).(p.336-337). 

2.90. DIFFERENCE BETWEEN ORIENTAL DIARY AND TAGEBUCH 

To see how quite distinct, accordingly, the atmospheres of the Oriental Diary and the 

Tagebuch are, we can begin by noting that the programmatic assertions of the latter about 

Islamicist scholarship make no appearance in the former.(p .322). 

2.91. GOLDZIHER AND ZIONISM 

The ideological animus that driǾŜǎ tŀǘŀƛ ŦƻŎǳǎŜǎ ƻƴ DƻƭŘȊƛƘŜǊΩǎ wŜŦƻǊƳƛǎƳ ǾǎΦ ǘƘŜ ½ƛƻƴƛǎƳ ƻŦ 

his own family. Despite his overtly anti-Zionist stance, this was not a question that especially 

ŜȄŜǊŎƛǎŜŘ DƻƭŘȊƛƘŜǊΦ .ǳǘΣ ŀǎ ǘƘƛǎ ƛǎ ŀƴ ƛƴŜƭǳŎǘŀōƭŜ ǉǳŜǎǘƛƻƴ ƛƴ ǳƴŘŜǊǎǘŀƴŘƛƴƎ DƻƭŘȊƛƘŜǊΩǎ 

positioƴ ŀƴŘ ǇƭŀŎƛƴƎ ƘƛƳ ƘƛǎǘƻǊƛŎŀƭƭȅΣ L ǿƛƭƭ ǊŜǾƛŜǿ Ƙƛǎ ǎǘŀƴŎŜ ƻƴ Ψ½ƛƻƴƛǎƳΩΦ !ǎ ǘƘŜ ƻǳǘƭƛƴŜ ŀƴŘ 

ŘƛǎŎǳǎǎƛƻƴ ƻŦ 5ŜǊ aȅǘƘƻǎ ŀƭǊŜŀŘȅ ǎǳƎƎŜǎǘŜŘΣ ƘŜ ǾƛŜǿŜŘ Ψ½ƛƻƴƛǎƳΩ ŜǎǎŜƴǘƛŀƭƭȅ ŀǎ ǘƘŜ ƎŜƴǳƛƴŜ 

ŀƴŘ ŘŜǾŜƭƻǇƳŜƴǘŀƭƭȅ ƘŜŀƭǘƘȅ ǇƻƭƛǘƛŎŀƭ ŜȄǇǊŜǎǎƛƻƴ ƻŦ ǘƘŜ ΨWŜǿƛǎƘ ƴŀǘƛƻƴΩ ƛƴ the past (p.310). 

Goldziher continued to be proud of and to point to the friendship from his youth with Max 

Nordau (1849-1923), the co-founder with Herzl of the World Zionist Organization, and was 

on closest terms with another thinker of Zionist connections, A. S. Yahuda (1877-1951), a 

WŜǿƛǎƘ !ǊŀōƛǎǘΣ ƘƛƳǎŜƭŦ ŀƴ ΨhǊƛŜƴǘŀƭΩΣ ōƻǊƴ ƛƴ WŜǊǳǎŀƭŜƳ ŀƴŘ ŦǊƻƳ ŀ {ŜǇƘŀǊŘƛŎ .ŀƎƘŘŀŘƛ 

family.(p.312).(???). 

This was, in ƛǘǎŜƭŦΣ ŀƭǎƻ ŀ ǿƛǘǘȅ ōǳǘ ŀƭǘƻƎŜǘƘŜǊ ǘŜƭƭƛƴƎ ǊŜǇƭȅ ǘƻ ½ƛƻƴƛǎƳΣ ƴŀƳŜƭȅΣ ǘƘŀǘ ΨǎŎƛŜƴǘƛŦƛŎ 

ǇǊƻƎǊŜǎǎΩΣ ƛƴǎǘŀntiated in the WŜǿƛǎƘ ƳƛǎǎƛƻƴΣ ŎƻƴǎǘƛǘǳǘŜŘ ǘƘŜ ǊŜŀƭ ǎƻƭǳǘƛƻƴ ǘƻ ǘƘŜ ΨWŜǿƛǎƘ 

vǳŜǎǘƛƻƴΩΦ(P. 312). 

2.92. VAMBERY  

Conrad also tries to demonstrate that Vámbéry was really much more an impresario than 

ŀƴȅ ƪƛƴŘ ƻŦ ǎŎƘƻƭŀǊΦ ¢ƘŀǘΩǎ ŀŎǘǳŀƭƭȅ ǘƘŜ ǊŜŀƭ ǇƻƛƴǘΥ Vámbéry seemed to have had many 

different faces for the different people he encountered, so that one should not take the 

books he published for British audiences as some kind of definitive Vámbéry; but, then, this 

ŘƻŜǎ ƴƻǘ ŜȄŀŎǘƭȅ ƳŀǘŎƘ [ŜǿƛǎΩǎ ǇǊƻŦƛƭŜ ƻŦ the Islamophile, Turkophile Jews. The same goes 

for the young Ignaz Goldziher. On his Oriental Study Trip in 1873-пΣ DƻƭŘȊƛƘŜǊΣ ŀǎ ǿŜΩƭƭ ǎŜŜΣ 

was in love with all things Arab and spoke with urgency about Islamic autonomy, but he had 

only contempt for the TǳǊƪǎΦ IŜ ǿŀƴǘŜŘ ǘƻ ǎŜŜ ǘƘŜ ǇŜǘǘȅ ŎƻƳƳŜǊŎƛŀƭƛǎƳ ƻŦ ǘƘŜ άŘŜŎŀȅŜŘ 

WŜǿƛǎƘ ǇǊƻƭŜǘŀǊƛŀǘέ ŀƴŘ ƛǘǎ ƛƴŦƭǳŜƴŎŜ ƻƴ ǘƘŜ WŜǿƛǎƘ ǇŜƻǇƭŜ ŀǎ ƘŀǾƛƴƎ ōŜƎǳƴ ǘƘǊƻǳƎƘ ǘƘŜƛǊ 

Turkish residency and encounter and not as being the consequence of the persecution of the 

Middle Ages. He even hoped the Ottoman Empire would soon go down in defeat. After 

ǿƛǘƴŜǎǎƛƴƎ ŀ ǘǊŀƛƴ ŀŎŎƛŘŜƴǘ ƛƴ {ƘǳƳƭŀ ŀƴŘ hǘǘƻƳŀƴ ǎƻƭŘƛŜǊǎ ƻƴ ǘƘŜƛǊ ǿŀȅ ǘƻ !ǊŀōƛŀΥ άL ǎŀǿ 

this Turkish bivouac and asked myself the question: Will these emaciated shadow heroes be 
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able to ŘŜŦȅ ǘƘŜ wǳǎǎƛŀƴ ŘǊŀƎƻƻƴǎΚ aŀȅ ƛǘ ōŜ DƻŘΩǎ ǿƛƭƭ ǘƘŀǘ ǘƘŜȅ ǎƘƻǳƭŘ ƴƻǘ ōŜ ŀōƭŜ ǘƻ Řƻ ǎƻ 

and that an iron power should break the collar of this fundamentally indolent, deathly-sick 

ǎǘŀǘŜΦέ wŀǇƘŀŜƭ tŀǘŀƛ όŜŘΦύΣ LƎƴŀȊ DƻƭŘȊƛƘŜǊ ŀƴŘ Iƛǎ hǊƛŜƴǘŀƭ 5ƛŀǊȅ ό5ŜǘǊƻƛǘΣ 1987), 87-8, 96. 

.ǳǘΣ ŀǎ ǿŜΩƭƭ ǎŜŜΣ ŀǎ DƻƭŘȊƛƘŜǊ ŎŀƳŜ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ǘƘŜ LǎƭŀƳƛŎ ŎŀǳǎŜ ƛƴ ŀƴ ƛƴŎǊŜŀǎƛƴƎƭȅ Ǝƭƻōŀƭ 

context, his mature perspective became rather pro-Ottoman, particularly during WWI where 

he was an enthusiastic support of the Ottoman Jihad call.(p. 161,nt:668) 

 άaŜǊŎƘŀƴǘǎ ŀƴŘ LƴǘŜƭƭŜŎǘǳŀƭǎΣ wŀōōƛǎ ŀƴŘ tƻŜǘǎΥ WǳŘŜƻ-Arabic Culture in the Golden Age of 

LǎƭŀƳέ ƛƴ 5ŀǾƛŘ .ƛŀƭŜ όŜŘΦύΣ /ǳƭǘǳǊŜǎ ƻŦ ǘƘŜ WŜǿǎΥ ŀ bŜǿ IƛǎǘƻǊȅ όbŜǿ ¸ƻǊƪΣ нллмύΣόǇΦ мсмΣƴǘΥ 

682) 

2.93. Dh[5½LI9wΩ{ !//¦{!¢Lhb{ ¢h VAMBERY 

Conrad ǘƘŜƴ ƳƻǾŜŘ ƻƴ ƘŜǊŜ ǘƻ ǎǳƎƎŜǎǘ ǘƘŀǘ ŀǘ ƭŜŀǎǘ ŎŜǊǘŀƛƴ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ŀŎŎǳǎŀǘƛƻƴǎ ŀƴŘ 

fulminations in the Tagebuch, namely, those against his early mentor, Arminius Vámbéry 

(1832-1913), were essentially accurate in substance (p. 310/125). 

±łƳōŞǊȅΩǎ ƭƛŦŜ ǊŜŀŘs like Romantic fiction of an especially adventurous type. He was from a 

meager Jewish Orthodox background, born congenitally lame, and was early apprenticed to 

a dressmaker. He would however become a tutor at the Ottoman court, eventually a 

professor at the University of Budapest, a long-time advisor to the Turkish Sultan (Abdul 

Hamid) and a British secret agent. He converted first to Christianity, then to Islam, traveled 

as a dervish throughout Central Asia, on whose peoples and languages he became 

supposŜŘƭȅ ŀƴ ΨŜȄǇŜǊǘΩΦ Iƛǎ ƎǊŜŀǘŜǎǘ ŀŎƘƛŜǾŜƳŜƴǘ ǎŜŜƳǎ ǘƻ ƘŀǾŜ ōŜŜƴ Ƙƛǎ ŦŀŎƛƭƛǘȅ ǿƛǘƘ 

languages and his capacity to divine what the different audiences he moved in wanted to 

hear. He is also famous in the annals of Zionism for having played the role of intermediary 

between Herzl and the Turkish Sultan. Goldziher idealized Vámbéry in his youth but perhaps 

not surprisingly, given his great sincerity, eventually came to despise his old teacher as a wile 

ƻǇǇƻǊǘǳƴƛǎǘΦ hƴ ǎƻƳŜ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƛƳǇǊŜǎǎƛƻƴǎΣ ǎŜŜ DƻƭŘȊƛƘŜǊΣ Tagebuche, pp. 29-30, 226-

7. On a decidedly anti-Goldziher version of their relations, see Patai, Ignaz Goldziher and His 

Oriental Diary, pp. 37-45.(p. 317/140). 

2.94. GOLDZIHER WAS NOT A PART OF POLITICIZED ORIENTALISM CONTRARY 
TO VAMBERY 

 And, in fact, unlike the later positioning of Goldziher as against Said, Conrad here cited Said 

on the tendentious, invidious, politicized Orientalism of the West to argue that Goldziher 

provided a precise contrast to these currents dominant in the cultural context of the 

nineteenth century, while Vámbéry was the very embodiment of them.(P. 310/125). 

2.95. REASON FOR ORIENTAL TRIP OF GOLDZIHER 

In 1873, there was much talk of opening an Oriental Academy in the form of an Oriental 

Seminar besides the university. That, given his inimitable qualifications, would have no 

Řƻǳōǘ ǊŀƛǎŜŘ DƻƭŘȊƛƘŜǊΩǎ ŎƘŀƴŎŜǎ ƻŦ ŀ ǇƻǎƛǘƛƻƴΦ Lǘ ǿŀǎΣ ƛƴ ǘƘƛǎ ŎƻƴǘŜȄǘΣ ƛƴ ǿƘƛŎƘ ǘƘŜ ƴŜǿ 
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Minister bid Goldziher to prepare himself for a trip to the Orient, namely to Syria and Egypt, 

ǿƘŜǊŜ Ƙƛǎ άƳƛǎǎƛƻƴέ ǿŀǎ to acquire the local Arabic dialects of these lands and to learn the 

conventions of consular Arabic.(p. 319). 

2.96. GOLDZIHER - SNOUCK PARTNERSHIP 

But, the Goldziher-Snouck partnership is not the matter simply of a (still early) avowal; the 

evidence for it consumes the life of both scholars. An especially telling example is that when 

DƻƭŘȊƛƘŜǊΣ ƛƴ Ƙƛǎ мфлп !ƳŜǊƛŎŀƴ ƭŜŎǘǳǊŜ ŀǘ ǘƘŜ {ǘΦ [ƻǳƛǎ ²ƻǊƭŘ CŀƛǊ ά5ƛŜ CƻǊǘǎŎƘǊƛǘǘŜ ŘŜǊ 

Islam-Wissenschaft in den letzten drei Jahrzehnten (The Progress of Islamwissenschaft in the 

[ŀǎǘ ¢ƘƛǊǘȅ ¸ŜŀǊǎύέτcovered in the last chapter at great lengthτcame to describe the signal 

ǊŜŎŜƴǘ ŀŘǾŀƴŎŜǎ ǘƘǳǎ ŎƻƴǎǘƛǘǳǘƛǾŜ ƻŦ ŀƴ ŀǳǘƻƴƻƳƻǳǎ Ψ{ŎƛŜƴŎŜ ƻŦ LǎƭŀƳΩΣ ŀƳƻƴƎǎǘ ǘƘŜƳ ǿƘŀǘ 

has thus far most concerned us: 1) the intellectual and cultural development of Islam 

historically vis-à-vis a critical reading of the Hadith, 2) the idea that Islamic law had come to 

ŦǳƴŎǘƛƻƴ ƴƻǘ ŀǎ ΨǇƻǎƛǘƛǾŜ ƭŀǿΩ ōǳǘ ŀƴ ƛŘŜŀƭ ǘƻ ōŜ ŀŎƪƴƻǿƭŜŘƎŜŘΣ оύ ǘƘŜ ŎǊǳŎƛŀƭ ǊƻƭŜ ƻŦ ǘƘŜ 

ŎƻƭƭŜŎǘƛǾƛǎǘ ƻǊ ΨŎŀǘƘƻƭƛŎΩ ǇǊƛƴŎƛǇƭŜ όLƧƳŀΨύ ŀs in fact defining (or idealizing) from the present 

ōŀŎƪǿŀǊŘǎ ǿƘŀǘ ŎƻƴǎǘƛǘǳǘŜŘ ΨhǊǘƘƻŘƻȄΩ LǎƭŀƳΣ пύ ōǳǘ ǘƘŜƴ ŀƭǎƻ ŀǎ ǘƘŜ ŎƻǊƻƭƭŀǊȅ ǘƻ ǘƘŜ ŦƛǊǎǘ 

ǘƘǊŜŜΣ ǘƘŜ ōǊŜŀǘƘǘŀƪƛƴƎ ŘƛǾŜǊǎƛǘȅ ƻŦ ǿƘŀǘ ŎŀƳŜ ǳƴŘŜǊ ǘƘŜ ƘŜŀŘƛƴƎ ƻŦ ΨLǎƭŀƳΩΣ ǎǇŜŀƪƛƴƎ ǘƻ ǘƘŜ 

reified/accommodationist tendency of Islamic Orthodoxy and jurisprudence vis-à-vis local 

circumstances and practice; of these four, he, no doubt altogether generously but also 

indicatively, attributed the last three especially to Snouck (apparently retaining only the first 

part for himself).225 Just as, for that matter, Joseph Schacht, the great projected redeemer 

ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƻǊƛƎƛƴŀƭ ƳƻŘŜǊƴƛǎǘ Ǿƛǎƛƻƴ ŀƴŘ ƳŜǘƘƻŘƻƭƻƎȅΣ ǿŀǎ ƛƴ ŦŀŎǘ ŀ ǎǘǳŘŜƴǘ ŀƭǘƻƎŜǘƘŜǊ 

ƴƻǘ ƻŦ ǘƘŜ ƭŀǘǘŜǊ ōǳǘ ƻŦ {ƴƻǳŎƪΩǎΦόp.355). 

2.97. SIMILARITY BETWEEN SNOUCK AND GOLDZIHER 

IŜƴŎŜΣ ƭŜǘΩǎ ǘŀƪŜ ƴƻǘŜ ƻŦ ǘƘƻǎŜ ŦŜŀǘǳǊŜǎ ƻŦ ƛǘ ǿŜ ǿƛƭƭ ƪŜŜǇ ŎƻƳƛƴƎ back to: there was the 

ǊŜŦŜǊŜƴŎŜ ǘƻ {ƴƻǳŎƪΩǎ муур ƳƻǊŜ ǘƘŀƴ ŦƛǾŜ ƳƻƴǘƘ ǎǘŀȅ ŀǎ ŀ ΨaǳǎƭƛƳ ǎǘǳŘŜƴǘΩ ƛƴ aŜŎŎŀΦ 

Namely Goldziher here identified the aims of his own study trip, retrospectively, with those 

ƻŦ {ƴƻǳŎƪΩǎ ƭŀǘŜǊ ƻƴŜΦ And, there was of course the description of these aims themselves: the 

double-goal of investigating the historical development of scientific cum scholarly Islam, on 

the one hand, but then its actual standing and profile in social and popular practice, on the 

other. And, it all had to be done by one knowledgeable and savvy enough to be able to 

synthesize participation and observation in both realms.(p. 321) 

What stands out again, in this regard, is of course the one-to-one correspondence Goldziher 

here suggested between the goals of his own 1873-п hǊƛŜƴǘŀƭ ǎǘǳŘȅ ǘǊƛǇ ŀƴŘ {ƴƻǳŎƪΩǎ муур 

stay in Mecca.  CƻǊΣ ǘƘƻǳƎƘ ǘƘŜ ǎŜƴǎŜ ƻŦ ǘƘƛǎ Ƙŀǎ ōŜŜƴ ǘƻŘŀȅ ƎŜƴŜǊŀƭƭȅ ƭƻǎǘΣ {ƴƻǳŎƪΩǎ aŜŎŎŀ 

sojourn became almost immediately and for still a generation after Snouck and Goldziher 

ǿŜǊŜ ƎƻƴŜ ŀǎ ŦŀƳƻǳǎΣ ŀƴŘ ƛƴ ŦŀŎǘ ŀ ƎƻƻŘ ŘŜŀƭ ƳƻǊŜ ŦŀƳƻǳǎΣ ǘƘŀƴ DƻƭŘȊƛƘŜǊΩǎ bŜŀǊ 9ŀǎǘŜǊƴ 

ƻƴŜΦ ¢Ƙƛǎ ǿŀǎ ƴƻǘ ƭŜŀǎǘ ōŜŎŀǳǎŜ {ƴƻǳŎƪΩǎ ǘǊƛǇ ŦƻǊƳŜŘ ǘƘŜ ōŀǎƛǎ ƻŦ Ƙƛǎ aŜƪƪŀΣ ǘƘŜ ǘǿƻ-volume 

work that solidified hƛǎ ǊŜǇǳǘŀǘƛƻƴΣ ǿƘŜǊŜŀǎ DƻƭŘȊƛƘŜǊΩǎ ǿŀǎ ƴŜǾŜǊ ƳŀŘŜ ǘƘŜ ǎǳōƧŜŎǘ ƻŦ ŀ 

general publication.157 Two generations of Islamicists were dazzled by what Snouck had 

done, namely, the fact that he had not, as the usual, disguised himself externally as a Muslim 
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so as to partake in the Hajj. He had rather given proof of his capacity for Muslim scholarship 

and formally of his Muslim identity and, needless to say, had continued to do so in his daily 

ŎƻƳǇƻǊǘƳŜƴǘΦ IŜ ƘŀŘ ǎǘǳŘƛŜŘ ŦƻǊ ŦƛǾŜ ƳƻƴǘƘǎ ƛƴ ǘƘŜ Ŏƛǘȅ ŀǎ ŀ ΨaǳǎƭƛƳ ǎǘǳŘŜƴǘΩ ƭƛƪŜ ŀƴȅ ƻǘƘŜǊ 

such, with of course the ulterior motive of observing while participating.158   (P.323). 

Lƴ .ŜŎƪŜǊΩǎ ǘƘƛƴƪƛƴƎΣ ǘƘŜ ƛƴǘŜƭƭŜŎǘǳŀƭ ōƻƴŀ ŦƛŘŜǎ ƻŦ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘ ŀǎ ŀ ŘƛǎŎƛǇƭƛƴŜ ǊŜǎǘŜŘ ƻƴ 

Ƨǳǎǘ ǘƘƛǎΣ ǘƘŀǘ ǘƘŜ ΨƘƛǎǘƻǊƛŎŀƭΩ ŀƴŀƭȅǎŜǎ ƻŦ DƻƭŘȊƛƘŜǊ ŀƴŘ ǘƘŜ ΨƭƛǾƛƴƎΩ ƻƴŜǎ ƻŦ {ƴƻǳŎƪ ƘŀŘ ŎƻƳŜ 

to much the same conclusions.159(P.324).     

2.98. DEEP DIFFERENCE BETWEEN (Religious) GOLDZIHER AND (Secular) 
SNOUCK HURGRONJE 

With this schema, one can hardly be surprised then that Conrad would render GƻƭŘȊƛƘŜǊΩǎ 

ƛƴǘƛƳŀǘŜ ƭƛƴƪǎ ǘƻ LǎƭŀƳƛŎƛǎǘ ŎƻƭƭŜŀƎǳŜǎ ƛƴ ǘŜǊƳǎ ƻŦ Ƙƛǎ ƎŜƴŜǊƻǳǎ ΨŎƻƭƭŜƎƛŀƭƛǘȅΩ όƛΦŜΦ ŀǎ ƻƴŜΣ ǿƘƻΣ 

ŜǎǎŜƴǘƛŀƭƭȅ ƻǳǘ ƻŦ Ƙƛǎ ŜƭŜƳŜƴǘΣ ƴƻƴŜǘƘŜƭŜǎǎΣ ŎǳƭǘƛǾŀǘŜŘ ΨǇǊƻŦŜǎǎƛƻƴŀƭΩ ŦǊƛŜƴŘǎƘƛǇǎ ǿƛǘƘ 

scholars who had little sympathy for or understanding of his point of view); the description 

ƻŦ DƻƭŘȊƛƘŜǊΩǎ ǊŜƭŀǘƛƻƴǎƘƛǇ ǿƛǘƘ {ƴƻǳŎƪ ƛǎ Ƴƻǎǘ ǘŜƭƭƛƴƎ ƛƴ ǘƘƛǎ ǊŜƎŀǊŘΥ ά! ōƛǘǘŜǊ ŎǊƛǘƛŎ ƻŦ 

Westernization and Western influence in the Near East, he nevertheless held in very high 

regard such scholars as Christian Snouck Hurgronje (1857-1936), who held a post in the 

colonial administration of the Dutch East Indies and regarded Islam as a political opponent 

ǘƻ ōŜ ŘƛǎǇƻǎŜŘ ƻŦ ƻƴ ǘƘŜ ǿŀȅ ǘƻ ǘƘŜ ŀǎǎƛƳƛƭŀǘƛƻƴ ƻŦ !ǎƛŀ ǘƻ ²ŜǎǘŜǊƴ ŎƛǾƛƭƛȊŀǘƛƻƴΦέόp.353) 

 ΧΦƛǘ ǿŀǎ ŜȄŀŎǘƭȅ ǘƘŀǘ ƳƻŘŜrnist and Reformist vision that mediated his personal and 

discursive links, exchanges and arguments with his Islamicist colleagues, especially Snouck; 

ŀƴŘ ǘƘƛǎΣ ŜǾŜƴ ƛŦ Ƙƛǎ ƴƻǘƛƻƴ ƻŦ ǘƘŜ ǇǊƻǇŜǊ ŘŜŦƛƴƛǘƛƻƴκŘƛǎǘƛƴŎǘƛƻƴ ƻŦ ΨǊŜƭƛƎƛƻƴΩ όǇǊƛǾŀǘƛȊŜŘ ŦŀƛǘƘύ 

ŀƴŘ ΨƴŀǘƛƻƴŀƭƛǘȅΩ όǇƻǎƛǘƛǾŜ ŎƻƴǎŎƛƻǳǎƴŜǎǎύ ŀǎ ǘƘŜ ǘŜƭƻǎ ƻŦ IƛǎǘƻǊȅ ǿŀǎ ŀƭǘƻƎŜǘƘŜǊ ΨǊŜƭƛƎƛƻǳǎΩ ƛƴ 

ƳƻǘƛǾŀǘƛƻƴΣ ǿƘƛƭŜ {ƴƻǳŎƪΩǎ ΨǎŜŎǳƭŀǊΩΤ ŀƴŘΣ ŜǾŜƴ ƛŦ Ƙƛǎ ƛŘŜŀ ƻŦ ǘƘŜ ƳŀǊŎƘ ǘƘŜǊŜ ǿŀǎ ǇǊŜŘƛŎŀǘŜŘ 

ǳǇƻƴ ǇƻƭƛǘƛŎŀƭ ŀƴŘ ŎǳƭǘǳǊŀƭ ŀǳǘƻƴƻƳȅ όƛΦŜΦ ƻŦ ǘƘŜ ΨaǳǎƭƛƳ ƴŀǘƛǾŜΩύΣ ǿƘƛle the 

pacifist/colonialist Snouck saw the same, certainly for the Dutch East Indies, as the task of 

colonialism; so, even if Islamwissenschaft was from the start, in one of its incarnations anti-

imperialist, in the other directly intended and applied for the purposes of Kolonialpolitik; and 

finally, even if that is not convenient for the image contemporary scions of the Islamicist 

tradition would like to propagate about it.(p.355-356). 

If Goldziher and Snouck shared much of the same modernist and reformist Islamicist 

discourse, though from distinct religious and secularist perspectives, they also diverged 

radically in the political and cultural implications they drew from it for the Europeans and 

Muslims of their day. For Goldziher, the reformist change he envisioned could only come 

through a cultural transformation from inside Muslim societies. Hence, he was a convinced 

anti-imperialist and viewed Muslim political autonomy as a pre-requisite of the move 

towards, respectively, cultural autonomy and religious idealism. On the other hand, Snouck, 

ŀ 5ǳǘŎƘ Ŏƻƭƻƴƛŀƭ ŀŘƳƛƴƛǎǘǊŀǘƻǊ ŀǎ ƳǳŎƘ ŀǎ ŀƴ hǊƛŜƴǘŀƭƛǎǘΣ ǘǳǊƴŜŘ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘΩǎ 

reformist discourse to the purposes of Kolonialpolitik. And, he transformed the discipline 

ǘƘŜǊŜōȅ ƛƴǘƻ ǘƘŜ ΨǇƻƭƛŎȅ ǎŎƛŜƴŎŜΩ ƛǘ Ƙŀǎ Ǌemained since. According to Snouck, the colonial 

state had to understand the difference between theory and behavior if it was going to make 
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the right policy decisions, i.e. if it was going to make the right alliances on the ground. But 

such understanding betokened the much broader task entrusted to it, the modernizing one 

of acting as a barrier to the politically opportunistic use of the Islamic ideal, to enable a 

positive consciousness within its subjects. (p. 359). 

The two shared a modernist, reformist, subjectifying standpoint and discourse, but one saw 

ΨǊŜŦƻǊƳΩ ŀǎ ƛƴƘŜǊŜƴǘƭȅ ƛƴǘŜǊƴŀƭƭȅ ŘǊƛǾŜƴΣ ǘƘŜ ƻǘƘŜǊ ŀǎ ōŜƴŜŦƛǘƛƴƎ ŦǊƻƳ ŜȄǘŜǊƴŀƭ ŎƻǊǊŜŎǘƛƻƴΦ 

hƴŜ ŘŜǇƭƻȅŜŘ LǎƭŀƳǿƛǎǎŜƴǎŎƘŀŦǘΩǎ ƳƻŘŜǊƴƛǎǘ ŘƛǎŎƻǳǊǎŜ ŦǊƻƳ ŀƴ ŀƴǘƛ-imperialist standpoint, 

the other for the purposes of Kolonialpolitik (p.359). 

This was the Goldziher his Islamicist colleagues came to know: the one who had literally to 

be goaded into publication by them, the one they helped fashion, save and revered. In a 

ǿƻǊŘΣ DƻƭŘȊƛƘŜǊΩǎ ŜƴƳƛǘƛŜǎ ǿŜǊŜ ŀƭǿŀȅǎ ǇŜǊǎƻnal (i.e. mostly Jewish), never professional. 

Snouck, on the other hand, was the opposite: his enmities were always professional, never 

personal. His capacity for caustic wit and asperity in print, with respect to even colleagues 

ǿƘƻ ǿŜǊŜ ΨŦǊƛŜƴŘǎΩ ƻǊ ΨŀƭƭƛŜǎΩ ǿŀǎ ƴƻǘƻǊƛƻǳǎ ƛƴ ǘƘŜ ŦƛŜƭŘΦ ¢ƘŜ WƛƘŀŘ ŜǇƛǎƻŘŜ ǿƛǘƘ .ŜŎƪŜǊ ǿŀǎ 

no exception but a further instantiation of this rule. Snouck tellingly elaborated some of his 

most important work inτsometimes savageτpolemical formats. And, his students fondly 

recalled his regal bearing, stature and impatience. In his reverential memorial to Goldziher, 

too, Snouck lightly faulted his scholarly partner for his over-generosity and over-

magnanimity vis-à-vis colleagues. 

This divergence in personal orientation, however, was again only the beginning. So, on the 

question of the underlying motivations of the work of the two scholars, the telos out of 

which each thought, the critical historicist imperative, in both, was clearly driven by and 

drove at the privatization and personalƛȊŀǘƛƻƴ ƻŦ ΨǊŜƭƛƎƛƻƴΩΣ ǘƘǳǎ-ŘŜŦƛƴŜŘΦ .ǳǘΣ {ƴƻǳŎƪΩǎ 

reason for championing this end was primarily political, that of a secularist and positivist 

ƴŀǘƛƻƴŀƭƛǎƳ DƻƭŘȊƛƘŜǊΩǎΣ ƻƴ ǘƘŜ ƻǘƘŜǊ ƘŀƴŘΣ ǿŀǎ ǇǊƛƳŀǊƛƭȅ ǊŜƭƛƎƛƻǳǎΣ ǘƘŀǘ ƻŦ ǘƘŜ ΨǎŎƛŜƴǘƛŦƛŎΩ 

cum providential pǳǊƛŦƛŎŀǘƛƻƴ ŀƴŘ ǘƘŜƳŀǘƛȊŀǘƛƻƴ ƻŦ ǘƘŜ ǇǊƻǇŜǊƭȅ ΨǊŜƭƛƎƛƻǳǎΩτuniversal and 

devotionalτsphere as demarcated from the public one belonging to nationality. This 

division between a secularist, political reasoning and imperative as against a religious, 

internalist one would become eventually an especially trenchant one in the field (p.365-366) 

Snouck stressed as the modernist, reformist mechanism the political forces penetrating 

Muslim societies from the outside. Goldziher believed that true reform and modernization 

could only come through the critical historicization and purification of the Islamic tradition, 

which had such idealization as its telos and bore the larger message for History andhumanity 

of purified monotheism (p.366). 

What Snouck thus did was to observe and research how the whole Islamic canon of theories, 

ǇǊŀŎǘƛŎŜǎ ŀƴŘ ƛƴǎǘƛǘǳǘƛƻƴǎ ǳƴŜŀǊǘƘŜŘ ƛƴ DƻƭŘȊƛƘŜǊΩǎ ΨǘŜȄǘǳŀƭΩ ƘƛǎǘƻǊƛŜǎ ŀŎǘǳŀƭƭȅ ŦǳƴŎǘƛƻƴŜŘ 

ǿƘŜƴ ǾƛŜǿŜŘ ƻƴ ǘƘŜ ƎǊƻǳƴŘ ƛƴ ŘƛǎǘƛƴŎǘΣ ΨƭƛǾƛƴƎΩ ŎƻƴǘŜƳǇƻǊŀǊȅ aǳǎƭƛƳ ǎƻŎƛŜǘƛŜǎ ŀƴŘ ƳƛƭƛŜǳǎ 

(p.367). 

ΧΦthe Muslim peoples he experienced firsthand in the NEI, was his general thesis about the 

nature of Islamic law. He argued that the absolute sovereignty and jurisdiction claimed by 

Islamic jurisprudence over every facet of life, looked upon on the ground and from the 
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perspective of social praxis, was revealed thereby as in fact an ideal as against a positive law, 

one which recognized and yielded in the most crucial matters to the Adat, the local customs 

of the given people. In other words, what was praŎǘƛŎŜŘ ǳƴŘŜǊ ǘƘŜ ŘƛƎƴƛǘȅ ƻŦ ΨLǎƭŀƳƛŎ ƭŀǿΩ ƛƴ 

the NEI was in fact often simply local custom. A major thesis of Islamwissenschaft, in its first 

ƎŜƴŜǊŀǘƛƻƴΣ ǿŀǎ ǘƘŀǘ ǘƘƛǎ ΨŘƻǳōƭŜ-ǎȅǎǘŜƳΩ ƻŦ ƭŀǿ ƘŀŘ ōŜŜƴ ǘƘŜ ƴƻǊƳ ƛƴ Ƴƻǎǘ Ǉƻǎǘ-Abbasid 

Muslim milieus, including quite advanced ones, where in fact separate positive legal 

codificationsτi.e. KanunnameτŦǳƴŎǘƛƻƴŜŘ ǳƴŘŜǊ ƛŘŜƻƭƻƎƛŎŀƭ ΨLǎƭŀƳƛŎΩ ōƭŜǎǎƛƴƎΦ ¢ƘǳǎΣ ǘƘŜ 

idea of the divergent but equally necessary and complementary working regimens of 

Goldziher and Snouck opened onto especially weighty matters. Both viewed Islamic law 

essentially as for the most part an ideological discourse, an ideal honored in the breach, 

deployed to rationalize extant sociopolitical and cultural prerogatives. Both viewed Islamic 

reform, hence, in terms of the critical historicist explosion of this ideological function, but, as 

already suggested, from quite distinct teleological standpoints (p.368). 

2.99. TEXTUAL GOLDZIHER AND PARTICIPANT- OBSERVER SNOUCK 

It bears saying, however, that there is irony in the division made in the field between the 

ΨǘŜȄǘǳŀƭΩ DƻƭŘȊƛƘŜǊ ŀƴŘ ǘƘŜ ΨǇŀǊǘƛŎƛǇŀƴǘ-ƻōǎŜǊǾŜǊΩ {ƴƻǳŎƪΦ 

For, it was Goldziher who had himself pioneered and anticipated what Snouck did in Mecca 

in 1885 more than a decade earlier, during his Oriental study trip of 1873-4, where he had 

become the first known European non-Muslim to be allowed to attend Al-Azhar University in 

/ŀƛǊƻΦ ²ǊƛǘƛƴƎ ƛƴ муфлΣ ƛƴ ǘƘŜ ¢ŀƎŜōǳŎƘΩǎΣ DƻƭŘȊƛƘŜǊ ǎƘƻǿŜŘ ŀƭǊŜŀŘȅ ŀ ƪŜŜƴ ŀǿŀǊŜƴŜǎǎ ƻŦ ǘƘŜ 

ƎǊŜŀǘ ǎǘŀƴŘƛƴƎ {ƴƻǳŎƪΩǎ aŜŎŎŀ ǘǊƛǇ ǿŀǎ ǘƻ ŀǎǎǳƳŜ ƛƴ ǘƘŜ ŦƛŜƭŘ ŀƴŘ ΨǊŜŎŀƭƭŜŘΩ ǘƘŀǘ ǘƘŜ Ǝƻŀƭǎ ƘŜ 

ƘŀŘ ǎŜǘ ŦƻǊ Ƙƛǎ ƻǿƴ ŜŀǊƭƛŜǊ hǊƛŜƴǘŀƭ ǘǊƛǇ ƘŀŘ ōŜŜƴ ǘƘŜ ǎŀƳŜ ŀǎ {ƴƻǳŎƪΩǎ ŦƻǊ ƘƛǎΦ ¢ƘŜȅ 

encompassed the double-goal, first, of investigating the historical formation and intellectual 

development of IslaƳ ŀǎ ŀ ǎȅǎǘŜƳ ƻŦ ǘƘƻǳƎƘǘΥ άǘƻ ƎŜǘ ǘƻ ƪƴƻǿ ǘƘŜ ŘǊƛǾƛƴƎ ŦƻǊŎŜǎ ǘƘŀǘΣ ƻǾŜǊ 

the centuries, built up out of the Judaized Meccanese cult the mighty world religion of 

LǎƭŀƳέΤ ǎŜŎƻƴŘΣ ƻŦ ŀǎǎŜǎǎƛƴƎ ǘƘŜ ǊƻƭŜ ƻŦ LǎƭŀƳ ƛƴ ǎƻŎƛŀƭ ƭƛŦŜΣ ŀǘ ǘƘŜ ǇƻǇǳƭŀǊ ŀƴŘ ŜǾŜǊȅŘŀȅ ƭŜǾŜƭ: 

ά¢ƘŜƴΣ L ǿŀƴǘŜŘ ŀƭǎƻ ǘƻ ǎǘǳŘȅ ǘƘŜ ƛƴŦƭǳŜƴŎŜ ƻŦ ǘƘƛǎ ǎȅǎǘŜƳ ƻƴ ǎƻŎƛŜǘȅ ŀƴŘ ƛǘǎ ƳƻǊŀƭƛǘȅέόp.368-

369) 

2.100. SCHACHT WAS NOT A STUDENT OF GOLDZIHER BUT WAS OF SNOUCK 

Wǳǎǘ ŀǎΣ ŦƻǊ ǘƘŀǘ ƳŀǘǘŜǊΣ WƻǎŜǇƘ {ŎƘŀŎƘǘΣ ǘƘŜ ƎǊŜŀǘ ǇǊƻƧŜŎǘŜŘ ǊŜŘŜŜƳŜǊ ƻŦ DƻƭŘȊƛƘŜǊΩǎ ƻǊƛƎƛnal 

modernist vision and methodology, was in fact a student altogether not of the latter but of 

{ƴƻǳŎƪΩǎ (p. 355). 

 άCǊƻƳ мфнр ƻƴǿŀǊŘΣ {ŎƘŀŎƘǘ ǇǳǊǎǳŜŘ ǘǿƻ Ƴŀƛƴ ŀŎǘƛǾƛǘƛŜǎ ŘǳǊƛƴƎ Ƙƛǎ ǾŀŎŀǘƛƻƴǎ ŀƴŘ ōǊŜŀƪǎΦ 

One was to visit Leiden as often as possible to study with the man he considered to be the 

greatest expert in Islamic Studies in Europe, Christian Snouck Hurgronje (1857-1936). The 

ƻǘƘŜǊ ǿŀǎ ǘƻ ǎǇŜƴŘ ŀǎ ƳǳŎƘ ǘƛƳŜ ŀǎ ƘŜ ŎƻǳƭŘ ƛƴ ǘƘŜ aƛŘŘƭŜ 9ŀǎǘ ŀƴŘ bƻǊǘƘ !ŦǊƛŎŀΦέ ²ŀƪƛƴΣ 

WŜŀƴŜǘǘŜΣ άwŜƳŜƳōŜǊƛƴƎ WƻǎŜǇƘ {ŎƘŀŎƘǘ (1902-мфсфύέΦ L[{tΣ IŀǊǾŀǊŘ [ŀǿ {ŎƘƻƻƭΣ hŎŎŀǎƛƻƴŀƭ 

tǳōƭƛŎŀǘƛƻƴǎ п όнллоύΣ оΦ hǊ ǎŜŜ ŦƻǊ ǘƘŀǘ ƳŀǘǘŜǊ ǘƘŜ {ŎƘŀŎƘǘΩǎ ƳŀƴƛŦŜǎǘƭȅ ǊŜǾŜǊŜƴǘƛŀƭ 
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introduction with Bousquet to Selected Works of Snouck C. Hurgronje, V-XXI, part of the 

reason for whose publication waǎ ǎŀƛŘ ǘƻ ōŜ ǘƻ άǇŀȅ ƘƻƳŀƎŜ ǘƻ ǘƘŜ ƳŀǎǘŜǊέ (p. 355/226) 

2.101. UMAYYADS IN THE EYES OF GOLDZIHER 

However, Goldziher emphasized the specifically Umayyad handling of this wholly new social 

situation did for the most part prove itself a stark departure. For the first institutionalization 

ƻŦ LǎƭŀƳ ƘŀŘ ƛƴǾƻƭǾŜŘ ǇǊŜŎƛǎŜƭȅ ǘƘŜ ǇǊƻǇƘŜǘΩǎ ǊŜƭƛŀƴŎŜ ƻƴ ǊŜǾŜŀƭŜŘ ǇǊŀŎǘƛŎŀƭ ǎǘƛǇǳƭŀǘƛƻƴǎ ǘƻ 

meet, under the banner of religion, the rudimentary requirements of social organization in 

Medina. And, the gestures of for instance ǘƘŜ ΨǊƛƎƘǘŜƻǳǎΩ ǎŜŎƻƴŘ /ŀƭƛǇƘΣ Ψ¦ƳŀǊΣ ǘƘŜ ƎǊŜŀǘ 

conqueror and so-ŎŀƭƭŜŘ άŦƻǳƴŘŜǊ ƻŦ ǘƘŜ LǎƭŀƳƛŎ ǎǘŀǘŜέΣ ƘŀŘ ƛƴǾƻƭǾŜŘ ƳǳŎƘ ǘƘŜ ǎŀƳŜ ōƛŘΣмрл 

namely, the will to address the unprecedented practical problems and needs post-conquest 

ǳƴŘŜǊ ǘƘŜ ǊǳōǊƛŎ ƻŦ ΨLǎƭŀƳƛŎΩ ǇǊƻƳǳƭƎŀǘƛƻƴΦ !ǎ ŀƎŀƛƴǎǘ ǘƘƛǎ ƴƻǘƛƻƴ ƻŦ ΨLǎƭŀƳƛŎΩ ƎƻǾŜǊƴŀƴŎŜΣ ǘƘŜ 

Umayyad focus was squarely and indiscriminately, without any undue concern for formal 

ΨLǎƭŀƳƛŎΩ ƛƳǇǊƛƳŀǘǳǊΣ ƻƴ ǘƘŜ ǇǊŜǊƻƎŀǘƛǾŜ ƻŦ !Ǌŀō ǊǳƭŜΣ ƛǘǎ ŎƻƴǎƻƭƛŘŀǘƛƻƴ ŀƴŘ ŜȄǘŜƴǎƛƻƴΦ ¢Ƙŀǘ 

said, here again, Goldziher came to deviate sharply from the prevalent traditional, juristicτ

ƴƻǘ ǘƻ ƳŜƴǘƛƻƴ {ƘƛΨƛτIslamic conception of the Umayyad rulers as worldly kings devoid of 

full Islamic legitimacy, even as enemies of Islam who had overtaken it from the inside. 

DƻƭŘȊƛƘŜǊ ƛƴǎƛǎǘŜŘ ǊŀǘƘŜǊ ƻƴ ǊŜŎƻǾŜǊƛƴƎ ǘƘŜ ¦ƳŀȅȅŀŘǎΩ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ ǘƘŜƳǎŜƭǾŜǎΣ 

whereby, they were very much the Muslim rulers of a Muslim empire. Namely, he worked to 

ǎƘƻǿ ǘƘŀǘ ΨLǎƭŀƳΩ ƘŀŘ ŎƻƳŜ ŦƻǊ ǘƘŜƳ ǘƻ ŎƻƛƴŎƛŘŜ ǿƛǘƘ ŀƴŘ ǘƻ ƳŜŀƴ ŜǎǎŜƴǘƛŀƭƭȅ !Ǌŀb 

sovereignty. They were in fact, analytically speaking, to be seen as having pushed the 

politicization of Islam to one of its possible socio-logical conclusions. The prophet had 

ŀƭǊŜŀŘȅ ǇǊŜǎǎŜŘ ΨLǎƭŀƳΩ ƛƴǘƻ ǇƻƭƛǘƛŎŀƭ ǎŜǊǾƛŎŜΤ ǘƘŜ ¦ƳŀȅȅŀŘǎ ǎŀǘƛǎŦƛŜŘ ǘƘŜƳǎŜlves in the other 

ŘƛǊŜŎǘƛƻƴΣ ǊŜŀŘƛƴƎ ΨLǎƭŀƳΩ ƳŜǊŜƭȅ ƛƴ ǘŜǊƳǎ ƻŦ !Ǌŀō ǎǘŀǘŜ ǎƻǾŜǊŜƛƎƴǘȅΦ DƻƭŘȊƛƘŜǊ ŘƛŘ ƴƻǘ 

hesitate to count theirs, after the Meccanese and the Medinese, a third historical 

ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ŀƴŘ ŘŜƭƛƴŜŀǘƛƻƴ ƻŦ ΨLǎƭŀƳΩόp.225).                                

2.102. GOLDZIHER IN DAMASCUS 

After my arrival in the fetching city of the Umayyad Khalifs, I did not waste long in taking 

charge of my aims. Although officially sent, so as to make of me a talking language-machine 

(Parliermaschine) a la Vámbéry, the task could not appear to me of enough importance as to 

concentrate me on such games. I set myself higher goals, the same as those Snouck set 

himself 12 years later in Mecca. I resolved to plant myself within Islam and its science, to be 

myself a member of the Muhammadan republic of scholars, to come to know the driving 

forces that had over the course of the centuries formed from the Judazied Meccanese cult 

the powerful world religion of Islam. Then, I wanted also to study the influence of this 

system on the society and its morals. This double goal could only be achieved through 

intercourse with scholars and with people from the crowd (Volke), in Mosques, in bazaars, 

and in the shops. In all these places I was a welcomed daily guest. I put aside also the 

favorite sport of Oriental scholars, the search after manuscripts. For that I had no money at 

my disposal. To observe the human beings, ideas and institution was what I wanted, not the 

capture of yellowed paper. (p.321). 
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2.103. DANCING DERWISHES, RAMADAN AND TARAWIH IN THE EYES OF 
GOLDZIHER 

IŜƴŎŜΣ ƛƴ LǎǘŀƴōǳƭΣ ƻƴ ǘƘŜ ŘŀƴŎƛƴƎ ŘŜǊǾƛǎƘŜǎΣ ƘŜ ǿǊƻǘŜΥ άL ŀƭǎƻ ǎŀǿ ǘƘŜ ŘŀƴŎƛƴƎ ŘŜǊǾƛǎƘŜǎ ŀƴŘ 

again became disgusted with this pious swindle. How they jumped and howled and 

exhibited their miserable God-swindle to the curious public, and all this in the name of 

!ƭƭņƘ ǘƘŜ ŀƭƭ-merciful and the all-compassionateΦέ ¢ƘŜƴΣ ƛƴ 5ŀƳŀǎŎǳǎΣ ǘƘŜǊŜ ǿŜǊŜ ŀ ƎǊƻǳǇ ƻŦ 

disparaging offhand remarks about the rituals associated with Ramadan, where he described 

the festivities he was takŜƴ ǘƻ ǿƛǘƴŜǎǎ ƛƴ ǘƘŜ ǎǘǊŜŜǘǎ ŀǎ άǘƘŜ ƎǊŜŀǘ aǳƘŀƳƳŀŘŀƴ wŀƳŀἉņƴ 

ǎǿƛƴŘƭŜέΣ ƭŀǘŜǊ ǎǇƻƪŜ ƻŦ ǘƘŜ άall-consuming throat of the RamaἉņƴ ǊŜƭƛƎƛƻƴέ ŀƴŘ ƻŦ ǘƘŜ 

άcomedy of the ṻŀƭņǘ ŀƭ-ǘŀǊņǿơƘ ώŀƴ ƻǇǘƛƻƴŀƭΣ Ǌƛǘǳŀƭƭȅ ǎƭƛƎƘǘƭȅ ŘƛǎǘƛƴŎǘƛǾŜ ŜȄǘǊŀ ǇǊŀȅŜǊΣ ŘǳǊƛƴƎ 

only RamaἉņƴΣ ǳǎǳŀƭƭȅ ŀŘŘŜŘ ǘƻ ǘƘŜ ŎŀƴƻƴƛŎŀƭ ŦƛǾŜ ŀǎ ŀ ƎŜǎǘǳǊŜ ƻŦ ǇƛŜǘȅϐΦέ (p.330) 

2.104. {¦aa!w¸ !.h¦¢ Dh[5½LI9wΩ{ !La{ 

 .ǳǘΣ ƛǘ ǿŀǎ ŀƭǿŀȅǎ ǘƘŜ ΨǘƘŜƻŎǊŀǘƛŎ ǘǳǊƴΩ ƛƴǘǊƻŘǳŎŜŘ ōȅ ǘƘŜ !ōōŀǎƛŘǎ DƻƭŘȊƛƘŜǊ ǘǳǊƴŜŘ ǘƻ ƛƴ 

ǘǊŀŎƛƴƎ LǎƭŀƳΩǎ ƭƻƴƎǎǘŀƴŘƛƴƎ ƘƛǎǘƻǊƛŎŀƭ ǇǊƻŦƛƭŜ ŀǎ ŀ ΨaŜŘƛŜǾŀƭΩ ǊŜƭƛƎƛƻ-bureaucratic empire and 

the universalist cum accommodationist system characteristic of it. It was during the Abbasid 

period that Islam had become consolidated as a religio-legal order pervaded by a 

corresponding religio-legal bureaucracy, whose very divergent character testified to the way 

the legal corpus was in large part established post facto to accommodate regnant social and 

political realities in one locus or another of the polity. This had itself been done by the 

assimilation of the Hellenistic legal methodology and practice of the period in the 

traditionalizing format of the Hadith. It introduced a legal order that came thereafter to be 

wielded rhetorically by the religious bureaucracy in the same accommodating and 

rationalizing spirit. It entailed an ideal law of presumed reified theoretical perfection and 

inviolability in contravention of actual practice but used to couch and legitimate it. But, 

historically, in this duality, it had been, as in the traditionalizing formation of Hadith, in fact 

ǎǳǎǇŜƴŘŜŘ ōŜǘǿŜŜƴ ǘƘŜ ǊŜǘǊƻǎǇŜŎǘƛǾŜ ƛŘŜŀƭƛȊŀǘƛƻƴ ƻŦ LƧƳņΨ ƻƴ ǘƘŜ ƻƴŜ ƘŀƴŘ ŀƴŘ ǘƘŜ ŎǊƛǎƛǎ-

driven opportunistic eschatological thematization of the gap between the divine law and 

reality characteristic of Mahdi movements on the other. 

The verdict of this critical analysis of Islamic history was then quite clear: by highlighting 

the predominantly ideal rather than positive character of Islamic law, it sought to 

demonstrate that this legal order had been at all times, outside its ideological function, 

ŜǎǎŜƴǘƛŀƭƭȅ ŀ ΨŘƻŎǘǊƛƴŜ ƻŦ ŘǳǘƛŜǎΩΦ ¢Ƙŀǘ ƛǎΣ ƘƻƴŜǎǘƭȅ ŀǇǇǊƻǇǊƛŀǘŜŘΣ ƛǘ ǿŀǎ ƴƻ ƳƻǊŜ ǘƘŀƴ ŀ 

ǇŜǊǎƻƴŀƭ ŎƻŘŜ ŦƻǊ ǊŜŀƭƛȊƛƴƎ ƻƴŜΩǎ Ǉƛƻǳǎ ŘŜǾƻǘƛƻƴ ǘƻ DƻŘΦ This is in fact the way in which the 

Vorlesungen proceeded throughout their precisely structured course: they searched out the 

ƛŘŜŀƭ ΨǊŜƭƛƎƛƻǳǎΩ ŜƭŜƳŜƴǘΣ ǘƘŜ ΨƪŜǊƴŜƭ ƻŦ ǘǊǳǘƘΩ ƛƴ ǘƘŜ ǎƻŎƛƻ-religious movements that 

ŎƘŀǊŀŎǘŜǊƛȊŜŘ ǘƘŜ ƘƛǎǘƻǊƛŎŀƭ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ΨLǎƭŀƳΩ, while simultaneously providing a 

critique of their historical limitations or inherent retrogressive dangers on the path towards 

ǘƘŜƛǊ ƛŘŜŀƭ ǇǳǊƛŦƛŎŀǘƛƻƴΦ 9ƴƻǳƎƘ Ƙŀǎ ŀƭǊŜŀŘȅ ōŜŜƴ ǎŀƛŘ ƻŦ ǘƘŜ ǇǊƻǇƘŜǘΩǎ ǘƛƎƘǘǊƻǇŜ ƛƴ ǘƘƛǎ 

ǎŜƴǎŜΦ .ǳǘ ƛǘ ŀǇǇƭƛŜǎ Ŝǉǳŀƭƭȅ ǘƻ DƻƭŘȊƛƘŜǊΩǎ ǘǊŜŀǘƳŜƴǘ ƻŦ ǘƘŜ ƭŜƎŀƭΣ ŘƻƎƳŀǘƛŎΣ ƳȅǎǘƛŎŀƭ ŀƴŘ 

sectarian developments in Islamic history. He began his discussion of the law by citing the 














































































































































































































































































































