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ABSTRACT
Historians are in the business of engaging with actualities but also
with possibilities, thinking and experiencing what we can be, what
we may discern, and what we can sense and whence we come to
understandings of the past. Just as the past may entail a number
of actual and possible worlds that conform to our constructions,
whether indexical or evaluative, similarly the possibilities of the
future are ‘pluriversal’, multiple, interdependent, and ‘globalising’.
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Historians are in the business of engaging with actualities but also with possibilities,
thinking and experiencing what we can be, what we may discern, and what we can
sense and whence we come to understandings of the past. Just as the past may entail a
number of actual and possible worlds that conform to our constructions, whether index-
ical or evaluative, similarly the possibilities of the future are ‘pluriversal’, multiple, inter-
dependent, and ‘globalising’.1 Any project towards a global intellectual history
necessarily requires a decolonial turn. We prefer the term decoloniality to decolonisation,
partly acknowledging that the latter term can be highly contested and may mean different
things to different users of the term. For us, decolonisation is a historical and political
process primarily and often was and is conducted within a colonialist framework of mod-
ernity, capitalism, progress and growth, predicated on a rather Enlightenment con-
ception of humanism.2 Decoloniality, on the other hand, is about ontology and
epistemology – how we are and how we think authentically, with a clear critical
notion of history itself, without falling back on essentialist notions of cultural traditions
and ways of being, or even reverting to nativism.3 It can present ‘local’ definitions of the
human.4 Coloniality ‘used in recent scholarship indicates the epistemic dominance of
western and Eurocentric modernity, including its suppression of methodological cri-
tiques and alternate modes of thought’.5 It is a regime of power that survives formal his-
torical and colonial governance and continues to reproduce Eurocentrism, an idea of
Europe, and privileged notions of race.6 Decoloniality is a non-linear movement
towards possibilities of modes of being, thinking, knowing, sensing, and living in the
plural that are other than those complicit (without necessarily entirely overcoming)
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coloniality.7 As such, it proposes forms of relationality and interdependence that contest
the totalising, epistemic claims and power of modernity and its abstract universals that
set up hierarchical binaries: mind and matter, science and magic, reason and superstition,
orality and literacy, male and female, and modernity and tradition among other major
concepts. Significantly, it is a process.

Coloniality in the practice of intellectual history sometimes is expressed through the
notion of the irreducible rationality of agents (which recalls the irrationality of others),
other times through the reduction or particularisation of the contexts of texts, and
others again through forms of historicism.8 Decoloniality sets aside relativism in
favour of relationality. In these opening remarks, we want to consider how we approach
two elements of the title of the journal within this context: the global, and the intellectual,
and then consider how we rethink Islamic intellectual history. We then proceed to ident-
ify some central themes that emerge in the articles that we think may exemplify that
decolonial turn.

The ‘global’ in the title would not be fit for purpose if it merely attempted to univer-
salise the methodology or indeed the case studies of a Eurocentric history, even if it drew
upon the ‘minority reports’ of the European traditions.9 Rather, the global ought to indi-
cate a pluralisation – or perhaps to use a decolonial term ‘pluriversalising’ – of method-
ologies as well as case studies considered on their own term in order to produce an
intellectual history that may speak to other contexts. Similarly, what is global should
not be conditioned by modernity and thus in that sense it is not about ‘modern intellec-
tual history’.10 A common humanity and the possibility of a common human language
should not be dismissed as romantic humanism. What we offer in these essays are
studies for colleagues working with different data that ought to speak to their concerns
and may even allow them to reflect on their praxis.

The very notion of ‘intellectual history’ in itself would therefore need to provide a
theoretical framework and approach that arose out of the data that we are considering.
At the same time, a global intellectual history that privileges the global south without
acknowledging the ways in which we are connected through acts of alienation, displace-
ment, and entanglement would not do justice to a proper alternative approach that does
not wish to impose another hegemony of thought and praxis. We cannot consider
African or Asian intellectual histories as utterly other to our understanding of European
intellectual history.11 Nor should we exoticise them as intellectual in ‘another way’,
emphasising orality in opposition to literacy, mysticism in opposition to philosophy, par-
ticularity over universality, or the spirit over matter.

The intellectual or the philosophical may be a critical even sceptical endeavour and
can lead to a rather narrow sense of philosophy as a particular heritage of argumentation,
dismissing more intuitive, mystical, and even narratological modes of presenting ratio-
nales. We tend to think that philosophy – or what Justin Smith calls philosophia – orig-
inates with the Greeks and constitutes a culturally specific mode of philosophising that
we have universalised because of the self-referentiality of the European tradition that
remains rooted in the particularity of Eurocentrism. Our analytic tradition has no
doubt been misled by Hegel’s dismissal of the non-European in his famous Philosophy
of World History in which, somewhat ironically, Chinese and Indian philosophy were dis-
missed as tending to mysticism; philosophy properly ‘begins in Greece’ as Hegel put it.12

By placing any consideration of Africa and Asia at the end of the introduction to the
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History of Philosophy, he sought to clarify that the idea of philosophy was absolute but
exclusive and did not embrace ‘barbarisms’; even Jewish and Islamic philosophy did not
constitute ‘philosophy proper’ tainted by those barbarisms despite sharing the common
heritage of European thought and indeed influencing it.13 The oblivion of the East was
coupled with a political dismissal; philosophy, for Hegel, could only arise in the polis
and be articulated by a citizen bearing political freedoms (which does rather beg the ques-
tion).14 The development of our modern conception of philosophy and its teleology of
the Greeks to Kant and Hegel owes much to the colonial and racist contexts whence it
emerged. If we use the history of philosophy to re-affirm a canon, then in effect
through our selection and exclusions, we are perpetuating the notion of philosophy as
a peculiarly European phenomenon.15 More recently, this teleology has resulted in
notions of the ultimate victory of liberalism at the end of history – an extension of the
coloniality of power in philosophy.16 It is this history of philosophy, which requires
de-colonising, and the recent trends towards global and comparative philosophies are
playing a major role in doing so – and as Richard Rorty once said, canon formation is
not the main reason why we might wish to do the history of philosophy. This is also pre-
cisely why some prefer the notion of cross-cultural instead of comparative philosophy,
rejecting the mere juxtaposition of texts in which there is an assumed dominance of
the conceptual framework of the analytic tradition, in favour of conversation and not
interrogation of texts, communication with a recognition of distance.17 This conversation
needs to work across traditions and embedded in tradition so that one is not applying an
analytic reading of Mādhyāmaka but bringing the latter tradition in conversation with
the former. As Jay Garfield puts it,

Traditions make understanding possible. But this possibility is achieved through occlusion.
When we understand a text, we exploit its anaphoric relation to its predecessors, as well as
our background of cultural prejudices. These considerations apply mutatis mutandis to con-
versational interactions. Locating a text as an object of analysis involves making salient par-
ticular features of that text while suppressing others, privileging certain intertextual
relationships over others, and selecting among commentarial traditions. Interrogating a
text is always interrogation with interest. A decontextualized text is impossible to read; a
decontextualized interchange is impossible to follow, just because of the essentially intertex-
tual character of any text. But all of this means that in selecting, and in foregrounding, we
unavoidably select against, and background. Understanding hence involves, as part of its
very structure, blindness.18

Within this context, Islamic intellectual history is about the practice of texts and read-
ings. Some of the articles constitute intellectual history in the form of the history of phil-
osophy, albeit at times with a broader definition of philosophy than the Anglo-American
analytic tradition. The analytic tradition tends to narrowly define issues in philosophy
based on Eurocentric assumptions such as naturalism, materialism, empiricism, and
forms of scientism. Apart from some areas of philosophy of religion, arguments for
the existence of God, the nature of miracles, revelation, and especially eschatology are
usually considered to be non-philosophical. Eschatology is a rare concern in European
philosophy among some circles of continental thinkers such as Walter Benjamin,
Jacob Taubès, Jacques Derrida, and even Hent de Vries.19

Recent forays into Islamic intellectual history have to an extent followed a decolonial
turn – except when it comes to the very notion of the Islamic intellectual traditions.20
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These are defined either too strictly in a historical sense or with respect to their period-
isation, or too narrowly focusing far too much on a somewhat presentist notion of the
Sunni Muslim past that fails to consider the internal diversities of the Islamic traditions.
In our collection here, we very deliberately range across differential ideas of temporality
and location – especially insofar as the messianic and the eschatological acknowledges a
different regime of temporality – and across the Shiʿi modalities of the Islamic intellectual
traditions that are often neglected or squeezed in the category of the ‘Islamic’ that is all
too often lacking in inclusivity.

In the articles of this collection, there are two major themes present. The first is the
notion of identity and identification both within Shiʿi circles and beyond. What this
allows us to do is to consider the question of the claims, affiliation, and ownerships of
multiple Islamic intellectual and theological traditions by Shiʿi intellectuals and place
them within a broader contested space of what it means to be Islamic. Abdulsater
begins by examining how the (proto-)Sunni littérateur and theologian al-Jāh iz (d. 869)
portrayed the Shiʿi Imāmī community (Rāfid ah) in terms of both its theological views
and its social practices. In addition to their early date and unique beauty, Jāh iz ’s texts
are unparalleled records of doctrinal debates and sociological insights. What emerges
from his writings on the Rāfid ah is an image of a community of simple-minded fanatics.
On the one hand, the Shiʿah adhere to anthropomorphic and deterministic beliefs and
are blind followers of authority. On the other hand, they are passionate believers who
strongly stand in solidarity with one another. This, for Jāh iz , explains their coalition
with the superficial traditionalists against the rationalist Muʿtazilah. This is an important
early outsider’s perspective on the thorny issue of the early Shiʿi community’s compli-
cated relationship with both the legacy of traditional reports from the Imams as well
as the use of rationality modes of theological presentation that were becoming dominant
in ʿAbbasid Baghdad. It was common in early Muʿtazilī oriented texts – one thinks also
of Kitāb al-intisār of al-Khayyāt – to associate the early Shiʿah with forms of scripturalist
traditionalism.21 But this stark juxtaposition of tradition and reason already reflects an
analytical paradigm taken from colonialist epistemology. The study of early Islamic
theology is far too enough seen from the view of the later majority. Abdulsater shows
how a particular perspective allows us to glimpse an internal development.

Ali takes up this important issue of the relationship between the Muʿtazilah and the
Shiʿah. According to the most widely accepted (orientalist) view, the Shiʿah and the
Muʿtazilah were originally poles apart. Subsequently, proselytes physically transported
Muʿtazilī theology to Shiʿi circles where it was adopted by the Banū Nawbakht among
others among the ʿAbbasid elites. The basic problem with this explanation is that intel-
lectual developments remain disconnected from wider social and political realities, which
obscures the illocutionary force of texts and distorts their significance. Ali follows the
context for the identification and then takes the case study of two critical texts that
demonstrate an evolution and parallel development of Imāmī theology in this period:
Ibn Bābawayh’s Iʿtiqādāt al-imāmiyyah and al-Mufīd’s Tash īh iʿtiqādāt al-imāmiyyah.
When historicised properly, a detailed comparison of these creeds suggests a more
nuanced understanding of the Shiʿi turn toward rationalism. Once again, we note that
the juxtaposition of reason and scripture as stark opposites is problematic as a number
of recent studies have shown.22
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Asatryan continues the theme of identity and identification but instead of considering
the realm of beliefs, he looks at the construction of heresy that characterised the image of
the ‘extreme Shiʿah’ or the ghulāt. Accusations of sexual perversion, of defying both the
statutes of man and the laws of the almighty, have since Antiquity been a staple of here-
siographic discourse. They had pride of place in Muslim heresiology as well, which
charged many a heretical sect with engaging in group sex, incest, wine-drinking, as
well as the shunning of the obligatory rituals such as prayer and pilgrimage. One
group has fared particularly badly at the hands of Muslim heresiographers – the so-
called Shiʿi ‘extremists’ (ghulāt), who lived in Iraq in the eighth to ninth centuries. Scho-
larship has mostly taken a simplistic approach to accounts about their alleged antino-
mianism, by either rejecting them as hostile propaganda or, more frequently, by
accepting them wholesale as accurate. All the while, the historical, polemical contexts
in which such accusations were made have been ignored. This article evaluates within
a broad historical context two bodies of evidence pertaining to the Ghulāt’s alleged anti-
nomianism: the heresiographical accusations on the one hand, and the Ghulāt’s own
writings – which both refute and partially confirm such accusations – on the other. Asa-
tyran contends that while the most hair-raising accusations are nothing by hostile
polemics, others did indeed reflect the Ghulāt’s actual beliefs and practices. The article
concludes by examining the cultural meanings which antinomianism had among the
Ghulāt – namely, as boundary markers and tools for identity construction. Once again
assumptions of normativity and heterodoxy play a role in the study of these groups,
both from the perspective of the rising Sunni normativity of the classical period as
well as the emergence of a sober Twelver Shiʿism.

The second major theme beyond the question of what is Shiʿi and what do we mean in
a historical context by Islamic is the extension of that into elements of thought including
noetics, eschatology, and the ultimate sense of the term philosophy. Alexandrin examines
how apocalyptic imaginaries establish borderlines as it reconsiders the manners in which
the Ismaili missionary and philosopher Abū Yaʿqūb al-Sijistānī’s discussions of the End
Time resisted the messianic sovereignties implicit in tenth-century Fātimid Ismaili
thought, in particular, as he introduces a Qāʾim-ology without specific reference to the
Ismaili imām. The apocalyptic imaginary and the aesthetics and anaesthesia of the
destruction and violence of the End Time, passes through his theory of the barzakh,
where the barzakh, as an intermediary borderline, is correlated to the cyclical resurrec-
tion of the soul and the perfection of the human form (baʿth). In its normalisation of
messianism and its displacement from the End Time with a focus on the construction
of the person, one views a potentially interesting interlocutor for elements of recent con-
tinental thought on messianism and allows us to expand our sense of the scope of the
philosophical.

Andani takes forward this theme of the philosophical by examining the quranic rev-
elation theology of al-Muʾayyad fī l-Dīn al-Shīrāzī (d. 1078), the highest-ranking Fatimid
missionary and Ismaili philosophical theologian of his era. He argues that al-Muʾayyad
expounds a uniquely Shiʿi Ismaili model of Qurʾanic revelation and prophetic inspiration
by creatively engaging key themes in Sunni thought. Thus, revelation constitutes levels of
the manifestation of divine speech in a Neoplatonic scheme of emanation and relates the
importance of the symbolic Arabic Qurʾan to the role of the Imam as a living expression
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of revelation. The Qurʾan and the Imam therefore mediate through the hermeneutics of
taʾwīl in the reversion of the human soul to its origins.

Melvin-Koushki provides us with a comparative case study of two Twelver Shiʿi let-
trists, who together became two of the most important occultist authorities of the high
Safavid period: al-H āfiz Rajab al-Bursī (d. after 1410) and Mahmūd Dihdār Shīrāzī (fl.
1576). It brings us back to a critical theme of how one might define and distinguish
the ‘Shiʿi’. He shows how both authors’ primary point of scholarly reference was the
New Brethren of Purity network of imperial Timurid and Ottoman Neopythagoreanizing
occultists radiating from late Mamluk Cairo, capital of the lettrist renaissance to which
they were consciously heir. To correct such colonialist elisions and imbalances in the
account of intellectual history, we must forswear the persistent scientistic-cum-religionist
dogma that vanishes lettrism and other mainstream occult sciences into the wastebasket,
apolitical category that is ‘mysticism’, thus exiling much of Safavid intellection from early
modern history of philosophy, of science and of empire. For al-Bursī, taking a page from
his contemporaries the New Brethren, is the first Shiʿi author to draw directly on Ibn
ʿArabī (d. 1240) and Ahmad al-Būnī (d. btw. 1225–33) both, the two foremost Sunni let-
trists of the later Islamicate scholarly tradition, representing lettrist theory and lettrist
praxis respectively; and Dihdār – the most prolific Persian author on practical Būnian
lettrism of the sixteenth century, and hence immediate inspiration for the al-Bursī cult
of the next – provides us an invaluable window onto how Safavid philosophy was actually
imperially, occult-scientifically practiced, as well as the evolution of theWestern grimoire
tradition as a whole.

The final article resumes the question of the philosophical. Bdaiwi concludes with the
earlier theme of identity by engaging the perceived union and harmony between faith
and reason in the worldview of Ghiyāth al-Dīn Mansūr al-Dashtakī (d. 1542), arguably
the most significant – but little-known to modern scholarship – Shiʿi intellectual and
polymath of the late medieval era. Not only does he show how the Shiraz Circle estab-
lished the basis of the later ‘so-called School of Isfahan’, he also intimates the recovery
and dissemination of a rigorous Shiʿi Avicennism that lasted into the modern period.
In doing so, Bdaiwi brings attention to how late medieval Shiʿi thinkers conceptualised
their own intellectual identity and how they set in place a way of seeing and problematis-
ing the world and the cosmos while faithfully retracing the steps of the Shiʿi Imams, the
paragons of philosophic religion and poles of all things intellectual.

Thus, we have the elements here of some exciting new directions in Islamic intellectual
history focused on the Shiʿi but with a clear view to the global: how do we negotiate
notions of identity and identification, what is the scope of the rational and the religious,
ought we not displace common binaries of the spiritual and the material, the rational and
the irrational, and should we not take seriously the claims of thinkers to ownership and
proclamation of their traditions? We hope that the collection will demonstrate ways in
which we can take particular case studies to speak to the global and the pluriversal
and help to usher in a serious turn in our epistemology and praxis.

Finally, a brief note on the Sunni-centricity of Islamic studies is in order. Despite the
very early provenance and wide circulation of several (and, broadly speaking, culturally
significant) Shiʿi canons and texts, which are nothing short of a treasure-trove of early
Muslim religiosity and literature – passed down along the generations over the course
of many centuries – Shiʿi intellectual locutions and learned expressions are yet
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another facet of Shiʿism that has escaped the attention of Islam specialists. The absence of
dedicated studies on Shiʿi texts and intellectual traditions, by and large, is a poignant
reminder that for a long while, and arguably until the present, orientalists and their
modern-day successors proffered uncritical rehashing of the dominant narrative that
positioned Sunnism as the normative and orthodox voice of Islam. The Shiʿi scholarly
texts went largely unnoticed – or, when they were read, they were not taken seriously
as representative of a significant Muslim religious tendency. Nineteenth and twentieth
century orientalists inherited and accepted as true the early heresiographical and tri-
umphalist accounts of medieval Muslim authorities. Some looked askance at Shiʿism,
bracketed as it were as heretical and tendentious religion. With the rise of the Islamwis-
senschaft thanks to Ignaz Goldziher (d. 1921), Shiʿism was seen as spinoff, like Christian-
ity in relation to Judaism. Goldziher said as much in his Die Fortschritte der Islam-
Wissenschaft in den letzten drei Jahrzehnten. No doubt, the intellectual ostracisation of
Shiʿism in the academy persists hitherto. Medieval Muslim and orientalist accounts con-
verged on the same perspective: Shiʿism was seen as theologically repugnant tendency, a
socio-politically sectarian movement, and an intellectual contrarian antithetical to Islam.

In western scholarship, inspired by the model of Goldziher, Shiʿism was regarded as
little representative of Islam, dismissed as a Persian religiosity and late ancient Neopla-
tonist spinoff.23 For a long while, orientalists fronted Sunni orthodoxy and orthopraxy as
normative Islam. The major turn came after 1968, following the now-famous Colloque de
Strasbourg on Le Shīʿime Imāmite. Shiʿism was studied on its own terms now, its sources
were read directly, not through secondary Sunni citations and exogenous analytic tools.
Since then, studies on Shiʿism have picked up pace, but they still lag considerably behind
in the Sunni-centric Islamic studies.24

When it comes to textual studies, the manuscript evidence creates the impression that
the major Shiʿi works, such as the al-S ah īfah al-Sajjādiyyah, for example,25 were popular
among Shiʿi Muslim across the ages in the medieval and modern periods. The trans-
mission of such works attests to wide circulations in societies where Shiʿi Islam was prac-
ticed in large numbers. A study of the transmission and historicity of significant Shiʿi
canons will no doubt reveal significant information about Shiʿi learning culture and
the prominence of intellectual modes of being in everyday life. It will furthermore
help us understand the great efforts exerted by Shiʿi scholars to preserve and maintain
the tradition during the many epochs of turbulence with which the community had to
contend over the centuries. This includes several tumultuous periods of social and pol-
itical upheavals that saw Shiʿi leaders imprisoned, exiled, marginalised, and executed by
local and regional authorities.26 A study on the preservation and transmission of texts
that stand out as palpable Shiʿi identity markers, in spite of the vastitudes faced by the
Shiʿi communities, makes the historical question even more interesting, than, say, the
preservation and transmission of a thoroughgoingly Sunni text such as the S ahīh of al-
Bukhārī, which was passed on from one generation to another by a community of scho-
lars, unhindered by the political elite, unopposed by social institutions, and hardly con-
demned by religious authorities. It is indeed the case that in medieval times, Shiʿi
scholarly communities did not enjoy the same social, economic, and political privilege
of their Sunni counterparts.27 Being a Shiʿi in a Sunni-dominated learning environment
– and concomitantly hostile scholarly culture – was not without challenges, not least of
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which was the difficulty in circulating and transmitting Shiʿi teachings, as was the case,
for example, in the Umayyad and sometimes ʿAbbasid periods.

Properly applied, decolonial Islamic studies ought to address the big elephant in the
room: the Sunni privilege in modern Islamic studies. The labours of modern academics
to address the methodological biases, structural impediments, and ideologically charged
modus operandi of the modern academy, are sophisticated and radical to a large extent.
Yet, it seems, the quest to offer correctives and to push for inclusion, rarely if ever extends
to the question of Shiʿi Islam. While today the norm is to cast aspersions – and rightly so
– on the interpretive workings and hermeneutical approaches of orientalists of old and
new, many folks in Islamic studies, however, have yet confront the privilege Sunni
Islam enjoys in the academy.
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10. Moyn and Sartori, “Approaches to Global Intellectual History,” 16–8.
11. See Mbembe, On the Postcolony, and idem, Out of the Dark Night.
12. Hegel, Lectures in Philosophy of World History 1829/30, 26a in Vorlesungen: Ausgewählte

Nachschriften und Manuskripte, Hamburg, 1983, VI, 347, cited in Park, Africa, Asia and
the History of Philosophy, 113; Bernasconi, “With What must the History of Philosophy
Begin?”; Halbfass, India and Europe, 84–99.

13. Park, Africa, Asia and the History of Philosophy, 113–25.
14. Park, Africa, Asia and the History of Philosophy, 123. One is also minded here to think of the

political programme of Larry Siedentrop in his Inventing the Individual, in which the reason
of the liberal West is contrasted by the absence of reason, even hostility towards it, of Islam.
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15. Park, Africa, Asia and the History of Philosophy, 1.
16. Siedentrop, Inventing the Individual and Fukuyama, The End of History.
17. Garfield, Empty Words, 231–35.
18. Ibid., 238.
19. Khatib, “The Messianic Without Messianism,” 1–17; Stimilli, “Jacob Taubès,” 68–81.
20. For example, Mustafa, “Innovation in Premodern Islam,” 1–41; Iqbal, “Reprising Islamic

Political Theology,” 525–42.
21. Al-Khayyāt, Kitāb al-intisār, 108–23, 127–32, 134–42; van Ess, Theology and Society in the

Second and Third Centuries of the Hijra, 369–463.
22. Sander, Zwischen Charisma und Ratio; Warner, The Words of the Imams.
23. While Goldziher rejected the claim that Shiʿism is a spin off from Iranian religion, he did

not, however, rule out the Iranian influences on Shiʿi law, for example, claiming as he
did that the severity of Shiʿi law imbibed the spirit of harshness towards the non-Shiʿi
from Zoroastrian purity laws. He wrote:

Wenn wir auch die Annahme, als sei das Schīʿitentum in seiner Entstehung als Frucht
der Einwirkung iranischer Einflüsse auf den arabischen Islam zu betrachten, als irrig
zurückweisen mußten, so können wir dennoch die religiöse Härte gegen Andersgläu-
bige für persische Einflüsse beanspruchen, die in der historischen Ausbildung der
Ideen des Schiitentums sekundär zur Geltung gekommen sind. Dasebenerwähnte
Verhalten des schiitischen Gesetzes gegen Andersgläubige bringt uns unwillkürlich
die in persischen Religionsschriften festgelegten, bei den heutigen Zoroastriern
wohl auch zumeist obsoleten alten Regeln in Erinnerung, als deren islamischen
Nachklang wir sie betrachten können: ‘Ein Zoroastrier muß sich mit Nirang reinigen,
wenn er einen Nicht-Zoroastrier berührt hat. ‘Ein Zoroastrier darf keine Nahrung
gebrauchen, die ein Nicht-Zoroastrier zubereitet hat; auch keine Butter, auch
keinen Honig; selbst auf Reisen nicht’. (See Goldziher, Vorlesungen über den Islam,
245)

24. More recent contributions here include the monumental studies of Marshall Hodgson, Wil-
fered Madelung, Mohammad Ali Amir-Moezzi, Hossein Modarressi, among others. Amir-
Moezzi stands out, however, as the most vocal critic of the Sunni-normativity in early
Islamic studies. In his writings on the matter, Amir-Moezzi labours hard to correct the his-
toriographical misgivings of modern Islamicists, especially in his studies of the tumultuous
period that is early Islam. For example, in his Le Coran silencieux et le Coran parlant, Amir-
Moezzi goes on to argue that the Sunni narratives of early Islam are as biased and tenden-
tious as those of Shiʿism. So why should academics privilege one over the other if both are
equally biased? He further argues that in some instances, however, Shiʿi sources could more
useful, where the Shiʿi perspective offers the view of a vanquished minority unbeholden to
caliphal dictates. See Amir-Moezzi, “The Silent Qurʾan and the Speaking Qurʾan,” 158f.

25. On the history, transmission, and theology of the S ah īfah, see Bdaiwi, A Catalogue of Safavid
and Qajar-era Manuscripts.

26. See Pierce, Twelve Infallible Men, 68–91.
27. This is what Brown calls the S ah īh ayn Network. See Brown, The Canonization of al-Bukhārī

and Muslim, 99–153. On the transmission of Sunni hadith across the medieval period, see
Davidson, Carrying the Tradition.

Disclosure statement

No potential conflict of interest was reported by the author(s).

Bibliography

Al-Khayyāt, Abūʾl-H usayn. Kitāb al-intisār Ed. Albert Nader. Beirut: Imprimerie catholique, 1957.

GLOBAL INTELLECTUAL HISTORY 9



Allen, Amy. The End of Progress: Decolonizing the Normative Foundations of Critical Theory.
New York: Columbia University Press, 2016.

Amir-Moezzi, Mohammad Ali. “The Silent Qurʾan and the Speaking Qurʾan: History and
Scriptures through the Study of Some Ancient Texts.” In Studia Islamica 108 (2013): 143–174.

Bdaiwi, Ahab. A Catalogue of Safavid and Qajar-era Manuscripts: With an Introductory Study of
al-S ah īfah al-Sajjādiyyah of ʿAlī b. al-H usayn (d. 713). Leiden: Brill, Forthcoming.

Bernasconi, Robert. “With What must the History of Philosophy Begin? On the Racial Basis of
Hegel’s Eurocentrism.” Nineteenth Century Contexts 22 (2000): 171–201.

Brown, Jonathan. The Canonization of al-Bukhārī and Muslim. Leiden: Brill, 2007.
Chakrabarty, Dipesh. Provincializing Europe: Postcolonial Thought and Historical Difference.

Princeton: Princeton University Press, 2000.
Davidson, Garret. Carrying the Tradition: A Social and Intellectual History of Hadith Transmission

across a Thousand Years. Leiden: Brill, 2020.
Escobar, Arturo. Designs for the Pluriverse. Radical Interdependence, Autonomy, and the Making of

Worlds. Durham, NC: Duke University Press, 2018.
Escobar, Arturo. Pluriversal Politics. The Real and the Possible. Durham, NC: Duke University

Press, 2020.
Fukuyama, Francis. The End of History and the Last Man. London: Penguin, 1992.
Garfield, Jay. Empty Words: Buddhist Philosophy and Cross-Cultural Interpretation. New York:

Oxford University Press, 2002.
Goldziher, Ignaz. Vorlesungen über den Islam. Heidelberg: C. Winter, 1910.
Halbfass, Wilhelm. India and Europe: An Essay in Understanding. Albany, NY: State University of

New York Press, 1988.
Hallaq, Wael B. Restating Orientalism: A Critique of Modern Knowledge. New York: Columbia

University Press, 2018.
Hull, George, ed. Debating African Philosophy: Perspectives on Identity, Decolonial Ethics, and

Comparative Philosophy. London: Routledge, 2019.
Iqbal, Basit. “Reprising Islamic Political Theology: Genre and the Time of Tribulation.” Political

Theology 32, no. 6 (2022): 525–542. https://doi.org/10.1080/1462317X.2022.2092680.
Kant, Immanuel. Idea for a Universal History with a Cosmopolitan Purpose. In Kant, Selected

Writings, 41–53. 2nd ed. Cambridge: Cambridge University Press, 1991.
Khatib, Sami. “The Messianic Without Messianism.” Anthropology & Materialism 1 (2013): 1–17.

DOI: 10.4000/am.159.
LaCapra, Dominick. Rethinking Intellectual History: Texts, Contexts, Language. Ithaca, NY:

Cornell University Press, 1983.
Lewis, David. On the Plurality of Worlds. Oxford: Blackwell’s, 1986.
Mbembe, Achille. On the Postcolony. Berkeley: University of California Press, 2001.
Mbembe, Achille. Out of the Dark Night: Essays on Decolonization. New York: Columbia

University Press, 2021.
Mignolo, Walter D., and Catherine E. Walsh. On Decoloniality: Concepts, Analytics, Praxis.

Durham, NC: Duke University Press, 2018.
Moyn, Samuel, and Andrew Sartori. “Approaches to Global Intellectual History.” In Global

Intellectual History, edited by Samuel Moyn and Andrew Sartori, 3–30. New York: Columbia
University Press, 2013.

Mustafa, Abdul Rahman. “Innovation in Premodern Islam: Between Non-Religion, Irreligion and
the Secular.” Journal of Islamic Studies (2022): 1–41. Advance Online. doi:10.1093/jis/etac029.

Nigam, Aditya. “Decolonizing Thought – Beyond Indian/Hindu Exceptionalism.” Kafila Online.
Accessed 6 June 2022. https://kafila.online/2021/09/11/decolonizing-thought-beyond-indian-
hindu-exceptionalism/.

Park, Peter J. Africa, Asia, and the History of Philosophy: Racism in the Formation of the
Philosophical Canon, 1780–1830. Albany, NY: State University of New York Press, 2013.

Pierce, Matthew. Twelve Infallible Men. Cambridge, Massachusetts: Harvard University Press,
2016.

10 S. RIZVI AND A. BDAIWI

https://doi.org/10.1080/1462317X.2022.2092680
https://doi.org/10.4000/am.159
https://doi.org/10.1093/jis/etac029
https://kafila.online/2021/09/11/decolonizing-thought-beyond-indian-hindu-exceptionalism/
https://kafila.online/2021/09/11/decolonizing-thought-beyond-indian-hindu-exceptionalism/


Quijano, Aníbal. “Coloniality of Power, Eurocentrism, and Latin America.” Nepantla: Views from
the South 1 (2000): 533–580.

Sander, Paul. Zwischen Charisma und Ratio. Berlin: Klaus Schwarz, 1994.
Satia, Priya. Time’s Monster: How History Makes History. Cambridge, MA: Belknap Press, Harvard

University Press, 2020.
Siedentrop, Larry. Inventing the Individual: The Origins of Western Liberalism. London: Penguin,

2014.
Skinner, Quentin. “Meaning and Understanding in the History of Ideas.”History & Theory 8, no. 1

(1969): 3–53.
Smith, Justin E. The Philosopher: A History in Six Types. Princeton: Princeton University Press,

2016.
Stimilli, Elettra. “Jacob Taubès: Messianism and political theology after the Shoah.” In Depeche

Mode. Jacob Taubès between Politics, Philosophy, and Religion, edited by Herbert Kopp-
Oberstebrink and Hartmut von Sass, 68–81. Leiden: Brill, 2022.

Subrahmanyam, Sanjay. “Global Intellectual History Beyond Hegel and Marx.” History & Theory
54 (2015): 126–137.

Táíwò, Olúfémi. Africa Must Be Modern: A Manifesto. Bloomington, IN: Indiana University Press,
2014.

Táíwò, Olúfémi. Against Decolonisation. London: Hurst & Co, 2022.
Truschke, Audrey. “Hindutva’s Dangerous Rewriting of History.” SAMAJ: South Asia

Multidisciplinary Academic Journal 24/25 (2020). doi:10.4000/samaj.6636.
van Ess, Josef. Theology and Society in the Second and Third Centuries of the Hijra. Tr. John

O’Kane, Vol. 1. Leiden: Brill, 2017.
Warner, George. The Words of the Imams. London: I.B. Tauris/Bloomsbury Publishing, 2021.
Wynter, Sylvia. “Unsettling the Coloniality of Being/Power/Truth/Freedom: Towards the Human,

after Man, its Overrepresentation – An Argument’.” CR: The New Centennial Review 3 (2003):
257–337.

Yountae, An and Eleanor Craig, eds. Beyond Man: Race, Coloniality, and Philosophy of Religion.
Durhan, NC: Duke University Press, 2021.

GLOBAL INTELLECTUAL HISTORY 11

https://doi.org/10.4000/samaj.6636

	Abstract
	Notes
	Disclosure statement
	Bibliography


<<
  /ASCII85EncodePages false
  /AllowTransparency false
  /AutoPositionEPSFiles false
  /AutoRotatePages /PageByPage
  /Binding /Left
  /CalGrayProfile ()
  /CalRGBProfile (Adobe RGB \0501998\051)
  /CalCMYKProfile (U.S. Web Coated \050SWOP\051 v2)
  /sRGBProfile (sRGB IEC61966-2.1)
  /CannotEmbedFontPolicy /Error
  /CompatibilityLevel 1.3
  /CompressObjects /Off
  /CompressPages true
  /ConvertImagesToIndexed true
  /PassThroughJPEGImages false
  /CreateJobTicket false
  /DefaultRenderingIntent /Default
  /DetectBlends true
  /DetectCurves 0.1000
  /ColorConversionStrategy /sRGB
  /DoThumbnails true
  /EmbedAllFonts true
  /EmbedOpenType false
  /ParseICCProfilesInComments true
  /EmbedJobOptions true
  /DSCReportingLevel 0
  /EmitDSCWarnings false
  /EndPage -1
  /ImageMemory 524288
  /LockDistillerParams true
  /MaxSubsetPct 100
  /Optimize true
  /OPM 1
  /ParseDSCComments false
  /ParseDSCCommentsForDocInfo true
  /PreserveCopyPage true
  /PreserveDICMYKValues true
  /PreserveEPSInfo false
  /PreserveFlatness true
  /PreserveHalftoneInfo false
  /PreserveOPIComments false
  /PreserveOverprintSettings false
  /StartPage 1
  /SubsetFonts true
  /TransferFunctionInfo /Remove
  /UCRandBGInfo /Remove
  /UsePrologue false
  /ColorSettingsFile ()
  /AlwaysEmbed [ true
  ]
  /NeverEmbed [ true
  ]
  /AntiAliasColorImages false
  /CropColorImages true
  /ColorImageMinResolution 150
  /ColorImageMinResolutionPolicy /OK
  /DownsampleColorImages true
  /ColorImageDownsampleType /Bicubic
  /ColorImageResolution 300
  /ColorImageDepth -1
  /ColorImageMinDownsampleDepth 1
  /ColorImageDownsampleThreshold 1.50000
  /EncodeColorImages true
  /ColorImageFilter /DCTEncode
  /AutoFilterColorImages false
  /ColorImageAutoFilterStrategy /JPEG
  /ColorACSImageDict <<
    /QFactor 0.90
    /HSamples [2 1 1 2] /VSamples [2 1 1 2]
  >>
  /ColorImageDict <<
    /QFactor 0.40
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000ColorACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 15
  >>
  /JPEG2000ColorImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 15
  >>
  /AntiAliasGrayImages false
  /CropGrayImages true
  /GrayImageMinResolution 150
  /GrayImageMinResolutionPolicy /OK
  /DownsampleGrayImages true
  /GrayImageDownsampleType /Bicubic
  /GrayImageResolution 300
  /GrayImageDepth -1
  /GrayImageMinDownsampleDepth 2
  /GrayImageDownsampleThreshold 1.50000
  /EncodeGrayImages true
  /GrayImageFilter /DCTEncode
  /AutoFilterGrayImages false
  /GrayImageAutoFilterStrategy /JPEG
  /GrayACSImageDict <<
    /QFactor 0.90
    /HSamples [2 1 1 2] /VSamples [2 1 1 2]
  >>
  /GrayImageDict <<
    /QFactor 0.40
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000GrayACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 15
  >>
  /JPEG2000GrayImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 15
  >>
  /AntiAliasMonoImages false
  /CropMonoImages true
  /MonoImageMinResolution 1200
  /MonoImageMinResolutionPolicy /OK
  /DownsampleMonoImages true
  /MonoImageDownsampleType /Average
  /MonoImageResolution 300
  /MonoImageDepth -1
  /MonoImageDownsampleThreshold 1.50000
  /EncodeMonoImages true
  /MonoImageFilter /CCITTFaxEncode
  /MonoImageDict <<
    /K -1
  >>
  /AllowPSXObjects true
  /CheckCompliance [
    /None
  ]
  /PDFX1aCheck false
  /PDFX3Check false
  /PDFXCompliantPDFOnly false
  /PDFXNoTrimBoxError true
  /PDFXTrimBoxToMediaBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXSetBleedBoxToMediaBox true
  /PDFXBleedBoxToTrimBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXOutputIntentProfile (None)
  /PDFXOutputConditionIdentifier ()
  /PDFXOutputCondition ()
  /PDFXRegistryName ()
  /PDFXTrapped /False

  /Description <<
    /ENU ()
  >>
>> setdistillerparams
<<
  /HWResolution [600 600]
  /PageSize [595.245 841.846]
>> setpagedevice


