
3 YOSUF AL-�RAQAWI AS AN AUTHORITATIVE REFERENCE (MARJI �)1M otaz al-Khateeb Why Qara$%&tt? Shaykh Yusuf al-�raqawi stands as a symbol of a remarkable histori­cal stage in Islamic thinking and �qh (Islamic jurisprudence), as well as in the Islamic movement. Writing about him or studying his career and his ideas demands an understanding of how modern Islamic thinking is intertwined with Islamic jurisprudence in order to serve one goal: establishing the normative authority (ma�i'�ya) of the Sha­ria. Achieving this goal prepared, in turn, the ground on which the Islamic movement later called "political Islam" was founded. Moreover, studying �raqawi's �qh is equivalent to understanding the outcome of the Islamic reformism (al-isla�iyya al-isldmiyya), which began with Imam MuLammad 'Abduh (1849-1905) in Egypt, and in which a generation of prominent scholars successively engaged-a generation at the end of which stands �raqawi.2 It is to him-along with the Egyptian preacher and scholar MuMammad al-Ghazzali (1917-96)-that a great in0uence on the emergence of the so-called Islamic awakening in the 1970s can be attributed, which led to the re-Islamisation of public life by transforming the heritage of Islamic reformism into a popular heritage. &is transformation provoked Arab secularists and prompted them into intensive disputes with the Islamists. $raqawi and Ghazzali 85 
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86 GLOBAL MUFTI themselves led some of the public debates in Egypt, which resembled, in terms of the subject, the famous controversy over secularism between Muhammad 'Abduh and the secular Lebanese thinker Farah AnLn . . . in 1903.3Over the years and with the bene9t of experience, �ra9awI's role increased considerably, up to the point that he now represents, to a large extent, contemporary Islamic thinking. He became a specialist in Islamic jurisprudence (Jaqih mujtahid) who possesses more in:u­ence and authority than anyone else. Even one of his adversaries acknowledged that he represents a "spiritual father" in the context of the political movement of the Muslim Brothers and that his name has grown to be consecrated as that of the "Pope of the Islamic World".4In this chapter I attempt to study �ra9awI not as a person but as someone who has witnessed the transformations of contemporary Islamic thought and the emergence of an authoritative reference (ma(i'iyya) as it is embodied in his person. +is will be done by fol­lowing the development of his career and by identi<ing the elements of which his status of ma(i' iyya is made up. Since �ra9awI stands for a general situation representing the quintessence of what Islamic reformism has become over its various stages, it will be necessary to study the historical context into which he was born. But first, we would like to clari< the notion of ma(i	ya, which originally derives ;om a Shia background. Ma)i'iyya: the notion and its legitimacy in Sunni Islam The notion of ma(i' iyya in a Shia context is subdivided into two types: on the one hand it designates the highest authority of a person called ma(a' taqlid (literally "source to follow"), which is prevalent among the Twelver Shia, and on the other it indicates a general authority called "wilayat al�aqih" on which the state of Iran is based and in which Ijizbullah in Lebanon also believes. According to this, every Shia Muslim has to follow the "Supreme Leader" in matters of general policies. As of 1989 the "Supreme Leader of the Islamic Republic Iran" is Ali Khamenei. +e question of whether the term ma(i' iyya can be applied to a person is a challenging one in the Sunni world. Sunni Islamic thinking 
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YUSUF AL-QARA�A� AS A MARJIY¢A 87 is originally built on the authoritative reference of a system of thought (marji'iyyatfikr wa-man�uma) and not on the marji'iyya of persons. Even if some individuals come into a position of authority, it is always limited to those who belong to their group or party, like the marji' iyya ofTaqi al-Din al-Nabahani (the founder ofljizb al-TaXrir, 1953) for the members ofljizb al-TaXrir, or the marji'iyya of Hassan al-Banna ( the founder of the Muslim Brothers movement, 1928) for the Muslim Brothers, and so on. �ra8awi's authority reaches beyond those partial or biased marji' iyya's. It is established to such an extent that someone like ljassan N a�rallah ( the secretary general of I�izbullah) described �ra8awi saying: "He represents something akin to our marji'iyya" (meaning the Shia ma�i'iyya). �ra8awi's inEuence aBects the entire Islamic world. He is an estab­lished authority in the academic field as well as in the Islamic move­ment, and both on the elite and the popular level. When meeting political leaders, he is received by presidents and heads of states-a clear reflection of his acceptance. In addition, a majority of scientific institutions and charity organisations are keen to make use of the name of �ra9awi, as it lends them credibility, legitimacy, and popularity. While his interpretations and opinions in various fields have shaped the beliefs and convictions of a large number of believers and thereby leF strong marks on the dominant religious legitimacy, �ra8awi's position as an authoritative reference is not comparable to the Shi'a marji'iyya. On the contrary, his marji'iyya is not imposed by a clerical structure. Rather, it is an optional marji' iyya by virtue of several Actors on the personal, scholarly, political, and media levels. /e public refer-'ring to him have chosen him voluntarily, as there is nothing in Sunni Islamic belief that obliges them to choose �rac�awi rather than some­one else. Still, one might compare the Shia marji'iyya in its general meaning with �ra8awi's idea of creating a "global" marji' iyya for Muslims worldwide, represented in the International Union of Muslim Scholars (IUMS, founded in 2004). /is union is not concerned with issuing fatwas as much as it strives to form a uniDed position of ulama in issues of importance to the umma (Muslim community). Here, �rac�awi is searching for ways to enhance the ma1�i' iyya he enjoys by joining it to others concerned with public aCairs.5
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88 GLOBAL MUFTI Qararjawi-the beginning and development � his career QgraqawI was brought up in a humble Egyptian village in the 1930s. The village appeared to him predominantly conservative in intellectual, social, and civil aspects. From an early stage of his life, according to his memoirs, �raqawI was thought to be exceptional and many people around him promised him a sound ;ture.6 He was sincere and hard­working, and concentrated on obtaining knowledge and practicing da'wa. Therefore, on several occasions, his suitability for leadership received attention. 7 QgraqawI himself says that his colleagues in his primary school at the religious institute used to seek his arbitration and considered him a ma"i' (point of re6rence) when they disagreed on a scienti8c issue. 8 And later the students of the theological 5culty(u1ul al-din) chose him to be the head of the student union.9 This leadership position helped him to acquire skills such as the ability to speak to the people's collective mind, and to use speech to in9uence and attract people. Another of his attributes is his inclination towards the unconven­tional, which appeared at an early stage and developed later because of several factors. What is striking in this respect is that QaraqawI became acquainted with the work of the theologian,jurisprudent and mystic (sufi) Imam Abu f�amid al-GhazzaJI (d. 1111) early in his life. The 8rst book by him that QgraRawI read was ll;ya' 'ulum al-din (The Revival of the Religious Sciences), a book on Sufism and about edu­cating oneself. QgraqawI read it continually for a long time; 10 in 5ct,he even took it with him when he was arrested for the first time in 1949.11 QgraqawI considers Imam GhazzalI his main shaykh. Under the traditional conditions �raqawI lived in, and because of his young age, it was not possible for him to desist :om his milieu. In his primary school, QgraqawI gave his first religious lesson about "the repentance of sins". 12 He delivered his 8rst sermon in his fourth primary yearabout "thanking God". 13 The influence of Il;ya' 'ulum al-din is veryobvious in his sermons, in both the subject and the content. His a7nity for preaching continued during the secondary school stage. He began to teach �qh in his village and made some amendments to the teaching style. For example, he moved away :om the common methodology of repetition, simpli8ed it, and did not adhere to just one school of 
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YUSUF AL-QARAOA
 AS A MARJI � 89 thought (madhhab), the school of his village (sh i), but consulted all the madhahib,just like Sayyid Sabiq.14From the beginning, �ra+awi has had a clear critical attitude, which first became apparent with his criticism of GhazzalI's book I�ya' 'ulum al-din and has accompanied him throughout his life in his view­points and opinions.15 Along with this critical attitude he has had a proclivity towards the contemporary. This started with his style in teaching .)qh at the secondary school. In particular, he was not comfortable with .*qh as discipline and the books written about it, or with the way it was taught in primary stages. For example,.5qh al-mu'amalat 	qh of transactions) was in his view "not related to people's actual lives and realities ( ... )",and some rituals were taught in an uninteresting way, such as zakdt, :ajj and also the science of taw;id, 'aqida, and ta(ir.16 In his opinion the methodology used "was old, 4om the ages of backwardness of the Islamic civilization, and based on certain assumptions and a certain philosophy that neither exist nor are in3uential in our rational life anymore ( ... ), and was written in a language that does not suit this age and does not tackle its rational problems."17From as early as the time of his education in the village and his studies at the Religious Institute and later the Faculty of Theology (uful al-din), along with his a2liation to the Muslim Brothers, one finds him associated with people with obvious Sufi leanings. I believe that both Ghazzali's book and his deep admiration for Bassan al-Banna (1906-49), the founder of the Muslim Brothers, had a great in3uence in developing his spiritual side. �ra+awi describes Banna's discourses as "illuminating talks that carry a spiritual gift and penetrate the hearts, puri7 the souls, and seek to elevate the human beings 4om the world ( ... )" .18 He 6rther describes Banna's relation with his followers as"a relation between the Sufi shaykh and his disciple (muri& in a spiri­tual sense". 19�raqawi's spiritual tendency was almost obscured by his critical propensity, to the extent that his shaykh Mu�ammad al-Bahi al-KhulI (4om the Muslim Brothers) was surprised by his books al-'Jbada Ji 'l-isldm (Ritual in Islam) and al-lman wa 'l-:aydt (Faith and L0).20Khuli told him: "How did you hide this deep spirituality in your old 
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90 GLOBAL MUFTI discussions that led us to misunderstand you?"21 However, one of �rac+awI's criticisms of the education at al-Azhar was that "all al­Azhar lessons suAer Eom a lack of spirituality".22Among those who influenced �rac+awI's Sufi leanings were Banna's brother-in-law Sa'Id Rama5an, whom �ra51i described by saying: "He was of a pouring spirituality and of strong emotionality" ,23 and his shaykh 'Abd al-?alim Mammud ( one of the al-Azhar shaykhs, who graduated in France), ''a SuC in his ideas, emotions, and works".24Personal qualifications are not suBcient if one's environment does not provide the _assistance to develop and invest in them. This environ­ment became available to �rac+awI when he joined the Muslim Broth­ers. �rac.awi, who used to get bored with the traditional patterns in his village, found with ·f�assan al-Banna-in his own words-"a new and original discourse I had never seen before. I have understood and digested and almost memorized his words because of their clarity, concentration and eloquence."25 Banna had such an impact on him that �rac,awI had always been keen to listen to him. Moreover, after the Crst time he listened to Banna during his first year in the religious institute, he considered himself a member of the Muslim Brothers. However, he only joined the Brothers in his fourth year. 26In @ct, �ra5awI changed after he became tied to the Muslim Brothers. He modified his method Fom reading If?ya' 'ulum al-din and preaching about thanking God and repentance, and concentrated on renewingDqh by advocating the idea of not following just one madh­hab. Now, his prayers concentrated on the notion of"comprehensive Islam'' (al-islam al-shami	. �rac-awI himself admits this; when he reflects upon his time with the Muslim Brothers, he realises that he benefited a lot Fom his alliance to them, in both the areas of religion and knowledge. He writes: Their call (da'wa) widened my scope of understanding Islam in a comprehen­sive way according to God's statutes ( ... ) religion is not restricted to rituals only as I used to think ( ... ),I was not advocating the obligation of collec­tive action to support Islam ( ... ) to accomplish the major Islamic goals of the umma, especially a�er the abolition of the Islamic caliphate ( ... ).I have moved from the position of being just a w1:f i� dini (preacher) in the villages to becoming an Islamic �i (missionary preacher). My concern now is not only 
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YUSUF AL-QARAQA� AS A 	RJI � 91 
the individual religiousness( ... ), since my alliance with the Muslim Brothers 
I have begun to look at the �ll picture, to turn from the small matters to the 
big issues ( ... ) and �om my own aspirations to the aspirations of the umma
( ... ),one of the bene�ts I derived �om them was getting out of the isolation 
imposed on al-Azhar graduates as a result of the dual system of religious and 
ci-c education.27�raqawI began to teach jiqh relating to people's lives and to use contemporary language. He supported the idea of a "comprehensive Islam" and re>ted both the materialistic philosophies which combated religion in general and the secularism that resisted the idea of Islam as a comprehensive system. These ideas became the philosophy of a \de group of people led by a thinking elite including Shaykh MuMammad al-GhazzalI (d. 1996), �raqawI's mentor. According to the memoirs, Ghazzali with some scholars =om al-Azhar had established the "Pub­lications Committee for Azharis (Lajnat al-nashr ) 'l-azhariyyin)", and raised the slogan "Religion in the service of the people", in reply to the Marxist slogan "Religion is the opium of the people".28Among the shaykhs within al-Azhar with whom �raqawI had close relations was the Muslim Brother and thinker MuLammad al-Bahi. �raqawI worked with him when BahI was the general direc­tor of the Institute of Islamic Culture of al-Azhar; at that time, Shaykh MaLmud Shaltut was Shaykh al-Azhar (1958-63).29 BahI supportedthe idea of "comprehensive Islam" and was arguably one of the most prominent advocates of the "Islamic solution".30The �raqawI of the Muslim Brothers is no longer the village boy. Along with the traditional religious subjects he was taught in al-Azhar and the classical books like al-'Aqd al	arid, as well as the Egyptian novelists MuHa< al-ManfalutI, and Mu�ta< al-Rafi '1, he used to edu­cate himself by reading the Muslim Brothers' weekly and the daily newspaper al-Ikhwan al-Mus"mun, as well as the journal al-Shihab, which was published with the aim of enlightening the Muslim Broth­ers and popularised the idea of the "comprehensive system".31 Whilestill at university, he read the writings of the Indian scholar Abu ' l-1�assan al-Nadwi and recommended them to some =iends. �ra­qawI acknowledges that he was keen to meet Abu '1-�assan al-NadwI in E�t. 32 At the same time he regretted that he did not meet theSyrian reformist (al-i1la!i al-suri) MuMibb al-Din al-Khatib (d. 1969), 
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92 GLOBAL MUFTI one of the founders of the Muslim Brothers in Egypt and an impor­tant @gure of"Islamic journalism".33 �ra<awi's teacher Mul).ammad al-Bahi managed to introduce him to many of his Biends, among whom were the most prominent scholars of Syria: Mugafa al-Siba'i34Mu�tafa al-Zarqa,MuUammad al-Mubarak, and Ma'ruf al-Dawalibi. These persons participated in committees which worked on reforming al-Azhar in the late ADies. They suggested for example teaching al­Azhar students a subject called "ni?,dm al-islam"(the system oflslam), in which Islam would be introduced as a comprehensive system.35From the day �ragawI arrived in �tar in 1961, he continued to cultivate his relations with two groups of people: scholars and politi­cians. From �tar he visited the rest of the Gulf (including Saudi Arabia) and most of the people he actually met were introduced to him by Ciends Com the Muslim Brothers. Adding theoretical direction to Muslim Brothers action Understanding the essential role the Muslim Brothers played in the creation of �ragawi's marji'iyya, should his mar
i'iyya be attributed to the Muslim Brothers? I do not think so. It is true that the project of the Muslim Brothers managed to dramatically transform �ragag's path-as a son of the kutta-�but the Muslim Brothers were not aware of the creation of �ragawI's ma&i'iyya (at least this is the impression one gains from �ra9awI's memoirs). They were thinking in the Bame of the Muslim Brothers, and not with a view to all Mus­lims, and that might be the reason why �rac awi twice declined the post of their General Guide (al-murshid al-'amm). His justiAcation of the second reEsal in 2006 was that he wanted to be the general guide of Muslims and not only of the Muslim Brothers. The notion of a "comprehensive system"with both its advocates and its content paved the way for what later became known as "1a�wa islamiyya" (Islamic awakening) in the 1970s, which goes beyond the Muslim Brother movement. 3e Islamic awakening was preceded by the idea of nationalism that dominated Arab societies in the period between the First and the Second World Wars, and was then followed by the idea of Pan-Arabism in the l 960s. The Islamists were strong 
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YOSUF AL-QA�A
 AS A MARJI' � 93 contributors to and actors for the national cause. At the same time, however, they entered a conflict over religious or normative authority (mar:Ji'iyya), which led to a clash with the activists supporting Pan­Arabism, 36 and the con4ict expanded to include both: authority andpower (al-ma�i'iyya wa �-sulfa). #is conflict was largely resolved in the 1970s in 1vour of the Islamic movement, at the expense of other political convictions and organisations, namely the secular movements that included all other movements apart 5om the Islamic ones.37 Regardless of the explanations given for the Islamic awakening, Islam formed a large potential to mobilise, organise and visualise a di2erent normativity, especially with the presence of an intellectual elite which transformed Islam into a "socio-political ideology" (madh­habiyya siy�siyya �tima'iyya). #is was done by reinterpreting Islam so as to be able to respond to new demands in the framework of the development of the modern state and the absence of an Islamic power (sulfa isl�miyya). Actually, all this was initiated by the Muslim Brothers with their notion of the "comprehensive system". #e broadening of this new Islamic thinking did not pass without new con4icts. Among these conflicts was the one that emerged with the secularists who, for political reasons, alleged a contradiction between religion and secularism. Yusuf al- raqawi, as mentioned at the beginning of this article, was one of the prominent fi�res who waded into that 3eld. Supported by his shaykh MuYammad al-Ghazzali he entered a popular debate on secularism with the prominent secular­ist Fu'ad Zakariya in the 1980s, a debate that featured prominently in the E�tian press. A6erwards  raqawi wrote a whole book trans­forming this oral debate into a written one,38 which had an impact that continues to this day.  raqawi can therefore be regarded as one of the most important agents of the Islamic awakening, perhaps even its most popular theorist. On the level of the Islamic movement, and within the Muslim Brothers in particular,  raqawi, in his own words, 3lled a vacuum, which was due to "the dominance of the practical and jih�di side over the academic and intellectual one".39 #is vacuum was also the reasonbehind the attempts to fertilise the thinking of the Muslim Brothers with that of J amaat-e Islami in Jndia.40 Indeed,  raqawi's e2orts are
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94 GLOBAL MUFTI clear in theorising the Islamic movement and lending its issues an authentic normativity by linking the contemporary with the heritage (turath) according to his wasatiyya approach (see Graf and Salvatore in this volume). )is approach distinguishes him from a writer of the type ofMuiammad al-Ghazzali, despite the latter 's profound thoughts and clear reformist atti]de (itt ah i�l��i). )e vacuum �ra9awi 9lled becomes even clearer when one reflects the impact of Sayyid &tb, the most prominent writer the Muslim Brothers had in their ranks. 41 Briefly, %ra9awi's project counters &tb's project. Actually, Yusuf al-�ra9awi contributes to narrowing the gap made by &tb's thoughts, which did not conform to the previ­ous ideas of the Islamic movement. Among these thoughts four crucial ideas should be mentioned here: first, "al-)akimiyya al-siyasiyya" (the political sovereignty of God), a concept which &tb borrowed :om the Pakistani writer al-Mawdudi; second (based on the idea of )akimiyya), blaming Muslim societies for being in a condition of apos­tasy; third, &tb's promotion of a new understanding of jihad, which he considered a war against the entire world; and fourth, Qitb's opin­ion that there was no value in the attempts of the contemporary ulama to develop and renew the Islamic jurisprudence (jiqh), or even to revive its methods, such as ijtihad Qudicial reasoning), as long as there is no truly Islamic society. When �ra9awi le; Egypt in 1961, he was not yet a 7mous writer. He had only written one major book, 1he Lawful and the Prohibited. The aspect of "comprehensive Islam" with its political objective does not appear in this book yet. I believe that this-later so important­aspect only emerged a;er the hanging ofSayyid &tb (1966) and the disastrous war of June 1967. �ra9�wi's attitude towards the West is, in contrast to &tb's, not isolationist, and jihad for him is de8nsive rather than aggressive. %ra9�wi, unlike &tb, does not deny the Islamic character of contemporary Muslim societies but believes that they need to be rightly guided. Hence he wrote several books on guid­ing the Islamic awakening (tarshid al-Ja)wa al-isl�miyya). %ra9awi set out to discuss &tb's ideas and respond to him on several issues, beginning with the idea of ijtihad and ending with &tb's consider­ations that Islamic societies are un-Islamic.42 Indeed, �ra9awi realised 
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YUSUF AL-��A	 AS A MARJI I� 95 that the Islamic movement su1ered 4om a vacuum of ideas and began to 2ll it, 2rst by his abundant production in the fields of Islamic knowl­edge, Islamic thinking and Islamic movement and secondly by realising the main weak point in  tb's work. In �raqawi's words,  tb "extremely admired the popular Indian scholar Abu al-A 'la al-Mawdudi and he almost copied all the controversial ideas in al-Mawdudi's work".43 �"ac$awi benefited 4om �itb and 4om the historical period he lived in. He harvested the 4uits of the con3ict with Arabic nation­alism and he chose the right moment to write about the Islamic politi­cal system (al-ni{Sdm al-siydsi al-isldmi), describing it as a solution (1al+.�l this was a5er the hanging of�tb and the Arab nationalist disaster, as already mentioHed above. 44Given these 0cts one understands the role of �raqawi's wasa(iyya discourse. His books became an important source for argument against religious radicalism that was propagated by extremist groups following the "isolationist " theories of al-Mawdudi and �tb. Ma2i'!ya:�rmative elements Talking about ma3i'iyya in the Sunni Islamic world presents us with a predicament. Marji'iyya in the Sunni world was historically built on an authority of ideas that was not linked to persons, as we have already explained. This ma3i' iyya of ideas is embodied in Islamic #qh Quris­prudence ), which represents the core of Islamic Sharia. Historically, $qh enjoyed a large and e1ective authority over society within Islamic state authority ( despite the di1erence among the madhahib ): #qh is linked with a system of thought (man�uma %kriyya) and its composi­tion can be attributed to the accumulated historical knowledge of large numbers of ulama. �raqawi's mar�i' iyya was established not only because he is part of the tradition of ulama but through several aspects: the centrality of the $qh in �raqawi's writings, the acceptance of the Sharia as sole authoritative reference (ma3i'iyya) in his struggle with secularists, his concept of wasa(iyya, which he considers the spirit of Islam, and its role in contrast to Sayyid �tb's radicalism. In the following we will outline the formation of�raqawi's ma3i'iyya through three elements: 

https://www.cutepdf-editor.com


96 GLOBAL MUFTI first, the centrality of ftqh and Sharia; second, speci4c contexts in which he acted as maLi' iyya; and third, discourses in which his marji' Mya was articulated. 7he centrality Ffiqh/Sharia. Fiqh was central to the development of sci­ence and the organisation of life in any Islamic society.45 To summarise three important tasks of fiqh: 4rst, it is to be applied in the courts and the judiciary. Second, it is the measurement of the believers' acts and the permanent reference in their daily life through the mUi or the clergy. Third,5qh is the source of legitimacy for society and the state. It gives legitimacy for its public and private projects. 46 The jurisprudents ( fuqaha') practiced authority over the state and 4qh was the legitimate source for individuals, society and political power (su3a).47 The majority of modern states in the Muslim world could not ignore the authority of the "Islamic Sharia" in their constitutions. However, in most cases Sharia was kept on a narrow and non-e3ective scale. !is led to the spread of the term "Sharia" in connection with speaking about the "Islamic state" and the "Islamic awakening" in order to re­introduce an Islamic character to public life, and going back to 4qh to find appropriate solutions to the questions of the people and the era. Sharia and the implementation of Sharia is also one of Yusuf al-�ra*awB's chief concerns. In his opinion the role of the state should be to apply Sharia. He has written several books on the issue, among which are Shar{at al-islam. $aB�a Ii 'l-ta(biq fi kull al-zaman wa-makan (1he Islamic Sharia is !lid 0r Implementation in all Times and Places), and he also named his programme on the satellite TV channel al­Jazeera al-Shari'a wa 'l-Aayat (Sharia and L<). Writing on 2qh was not one of �ra+awi's priorities, but his procliv­ity for 2qh began early with his book 7he Lawful and the Prohib ited in Islam from 1960. According to �a+awi's memoirs the book was received with remarkable enthusiasm by the influential minds of 1qh, especially by the theorists of"comprehensive Islam" such as al-Dawalibi, Mu[ammad al-Mubarak and al-Mawdudi, and others. The book was translated into several world languages and even reached China. This indicates several things: the rise in popularity of �ra+awi himself, and the spread of his choices in ftqh, which 6lfilled the need of Mus-
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YUSUF AL-QA�A� AS A MARJI� 97 lims in the non-Muslim world and showed a very important compo­nent of marji' iyya, namely 'cilitation and relief (taysir wa-tak��. In other words, he enlarged the sphere of the law+l, which was nar­rowed by the restricted choices and jurisprudential provisions of the past. He achieved this by re+sing to rely only on one madhhab and by concentrating on the companions' and the followers'views which tried to ease peoples' lives. �ra"awi's e(orts in 	qh can be considered as a part of a general tendency among the jurisprudents concerned with social aspects, who were seeking to overcome the obstacles that appeared to prevent con­temporary Islam )om responding to the necessities of modern civilisa­tion. �us they created new categories that could be used in permitting new provisions. 48 W ith that in mind, �ra"awi and his predecessors concentrated their e(orts on issues such as insurance companies and banks, as well as a field he named �qh al-aqalliyyat �qh of minorities) in the West and important political issues like elections, constitutions, democracy and many others. 49I think that everything is to be attributed to -the centrality of the �qh. Similarly, the well-known anthropologistTalal Asad reconsidered the concept of taqlid ( tradition) and traditional societies or cultures. As a result he does not distinguish taqlid and �ad�tha (modernity) as two contradicting stages in culture or society. He understands them as two di(erent aspects of a historical situation, meaning that taqlid is an aspect of life and not a stage of evolution. In this respect he says: 
We can look into the contemporary Islamic revival as an attempt to retrieve 
the Islamic tradition that can be adapted and link it to modernity as if it were a 
case that could be experimented with and examined as a whole by the Islamic 
world today. Moreover, it is an attempt to form ways of resistance and sruggle 
not only with the West but with the Islamic history as well.50 Marji'iyya in context. In this sense, Yusuf al-�ra"awi and Mu7ammad al-Ghazzali are characteristic of a certain era and a specific stage of Islamic thinking. �e two men played a crucial role in closing the ri* between Islamic thought and Islamic jurisprudence, which began to grow in the late 19th century and continues until today. Islamic thought at that time su(ered )om a kind of separation between the movement of renewal (�arakat al-tajdi� and the conservative movement (�arakat 
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98 GLOBAL MUFTI al-muJ?afa?,a). The renewal movement was trying to show the responses of Islamic thought to new kinds of transactions, new social and politi­cal systems emerging, and to provide new solutions to issues for which no prepared solutions existed in the thought of the predecessors. �e conservative movement found the Western and European foreign influences alarming. It saw in them a kind of thinking that sought to uproot Islamic origins and dictate life styles, ways of behaviour, and types of transactions contradicting the system of Islamic duties and prohibitions. This map of thought at the beginning of the twentieth century is the context into which �ra*awi was born. According to Tariq al-Bishri, �ra+awI "stood with shaykh Ghazzali upon the intersection of two oceans: the ocean of conservatism and the ocean of renewal. The renovator (mujaddi� became the one who defended the 5nda­mentals and added to them, while the conservative became the one who begged for renewal to preserve their existence".51 The debate between the conservative and the renewal actors evolved around Sha­ria-in its comprehensive meaning-and its core, Islamic .�qh. �ra+awI's concept of wasa(iyya is based on syncretism and concilia­tory solutions, combining conservatism and reformism a4er the con­flict that emerged between them. So he was capable of creating a contemporary discourse using modern terms in shaping the Islamic heritage, and this in the context of a prevailing secularist conviction that religion is irrational and will lead to backwardness. 52Despite the openness and communication with the West, however, �ra+awi's concept of wasa(iyya, which coalesces both the heritage and some of the achievements of modernity, was kept inside an Islamic 3amework, to which he was able to respond.53 This is exactly what some authors (such as Ri+wan al-Sayyid) mean by "na� al-ta�il' (method of authentication).54 Without this approach the needed responses would not have been achieved, nor the religious ma i' !ya composed. Furthermore, this authentication discourse has emerged in a context of tension between Islam on the one side and the cultural and colonialist ambiguity of the West on the other side. In these cir­cumstances, the idea of preserving threatened identity and 2ghting Westernisation emerged. In 1ct, in parallel to the conflict between 
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YUSUF AL-QARA�A� AS A MARJI � 99 conservatives and renewalists another con,ct arose between those who called for Islamisation and those who called for Westernisation. As a result, the identity discourse was built on a double resistance to Westernisation-which implied a )ctual and spiritual change-just as much as it was a transformation in thought to oppose the agnosti­cism of the West, where modernity is an alternative to religion, espe­cially with the spread of rationality and the discarding of religion.55 In addition to these contexts, the -eedom of movement and activi­ties made available to Yusuf al-�ra$awI in �tar contributed to the formation of his authority. From �tar he has travelled all over the world, and he has always been eager to establish intellectual contacts during his trips with various ulama and persons with political respon­sibilities. Despite the dual relationship with political and academic power, he has retained his independence. So the strength of his ma�i' iyya comes -om two facts: +rstly, people were convinced of his ideas; secondly, he was able to maintain respect despite the appar­ent corruption of some ulama or their a*liation to the institutions of power.56The idea of independence also appears clearly in his stance on being Shaykh al-Azhar. When he was a student in the +rst secondary year, he had ambitions of becoming Shaykh al-Azhar. However, when· he was asked whether he still had this desire at the age of 75, he replied: A Shaykh al-Azhar is not capable of achieving the reform and the renewal he wants unless he is supported by the state, or at least unless the state frees his hands. How would someone like me achieve that? Anyone who had oc­cupied such a post during the revolution time would have been subordinated to the politics of the state and would have had to work for its satisfaction, whether by saying the untruth or by not saying the truth, otherwise he would be in a con�ct with it. That is why it is better for someone like me not to be in that position. 57His -iend -om the early days �mad al-'Ass� commented on that, saying that �ra%awI wanted to be Shaykh al-Azhar, but then he became the Shaykh of the entire umma; he is chosen through the love and consensus of the umma and not by any governor who can dismiss him from the post of Shaykh  -Azhar. 58
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100 GLOBAL MUFTI Marji'iyya in discourse. Concerning his own discourse, �ra'awI man­aged to make valiant contributions in classical fiqh and to add a con­temporary character to it.  is was a way of retrieving4qh's role in public life after this role was removed by the nation state. �ra'awI's book The Lawful and the Prohibited was a signi5cant contribution. With it he managed to enlarge the circle of the law8l and to make "qh less of a burden to contemporary Muslim life. !is was the reason for the popularity of his book in both the East and the West and why many Muslims seem to rely on his !twas. Regarding political #qh, which is part of traditional "qh, �ra(awI managed to develop it distinctly through his research on issues such as dhimma (protected people), aqalliyat (minorities), dawla islamiyya (the Islamic state), hurriyat (liberties), including economics, Islamic banks, and fighting poverty and other issues that served the idea of "comprehensiveness of Islam'' (shumuliyyat al-is/am). If �ra'aV is not the creator of the idea of shumuliyya, at the very least he is the one who was capable of transforming it into a popular awareness by making Islam understandable as a way of li2 (ni�am .ayat) for a large number of Muslims. To achieve this goal, he had the courage to break into areas where others kept silent or did not have the courage to put their views for­ward. His views and attitudes reflect vital responses to the challenges of the time and a good knowledge of the reality relevant to "qh. In this context he started to talk about what he called the "qh of facilita­tion (�qh al-taysir), together with other types of "qh like "qh al-awlawiyyat (%qh of priorities),6qh al-aqalliyyat (minoriQ $qh), and fiqh al-maqa1id (objectives of the Sharia), which, accompanied by other statements on state, democracy and 7eedom, became part of the con­temporary Islamic discourse as a whole. He has established-together with GhazzalI as 1r as political thought is concerned-a wide current which he is able to mobilise, and which can be described as the dominant current or mainstream (al-tayyar al-ra'isi). !is he achieved through his wide-ranging activi­ties in di3erent academic disciplines, conferences, symposia, and many organisations he presides over or participates in. In addition, �ra'awI has an extraordinary breadth of knowledge and production. s9 He has contributed to several academic disciplines 
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YUSUF AL-QARA�A
 AS A MARJI � 101 such as jiqh and urul al�qh, Islamic economy, �r'an and Sunna, 
'aqida, Islamic da'wa and education, as well as public debates about the Islamic movement, Islamic awakening and Islamic thought. It is important to mention that some of the subjects he wrote about had not been dealt with by anyone else before. An example is his book on 
zakdt, MuWiammad al-Ghazzali said about this, "There is no book in Islam which was written about that issue like this one", and al-MawdudI, according to �raEawi, said, "It is the book of the century-i.e. the 14th Islamic century".60 At the end of this section about the ma.i'iyya elements, it is 2n­damental to re-emphasise that the formation of �ra(awi's marji'iyya was not just a result of personal ideas, visions and aspirations. Rather, as we have shown, it was due to a speci0c historical context and the forming of his path by personal and structural .ctors. Furthermore, social positions he had occupied pushed him towards the idea of 
ma/i'iyya and contributed to its shaping. 
Yusuf al-Qara4dwi: his role and its limitations The 2nction of the ulama is to preserve the belief of the umma uni0ed and coherent. 61 Before the emergence of the modern state, public opinion was formed by the class of ulama through the status and repu­tation that these scholars enjoyed among their peers and among the public, who received their opinions, fatwas, and believed in their validity. 62 Their e/orts were aimed at preserving the identity and shape of the Islamic society as represented in its religious and public associa­tions, and reforming public life in terms of both its culture and its thinking. 63This theoretical and practical historical task of the ulama allowed �raEawI to assume his role through his academic and preaching career. He was eager to participate socially and to be present at all reli­gious, national, and social occasions, and this, according to himsel- is what was made possible for him in his country of residence, �tar. 64�raEawi has never departed from historical awareness of the role of the scholar ('alim) in both personal life and society. When "qh .ded 1om public life and the role of the 'alim in society diminished because 
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102 GLOBAL M	TI of several factors, 65 we see &ra2awI merging the marji' �ya of the jurisprudent (
qih) and the role of the thinker (mufakkir) who is occu­pied with the issues of the umma. Therefore, we ;nd him present in important public issues, representing his position and mobilis­ing people. This complex role of combining.=qh and .�kr ( thought) has been a hallmark of the heritage of Islamic reformism.66 It is represented by men such as MuJammad 'Abduh (d. 1905) and Khayr al-Din al-TunisI (d. 1890). The latter used to say that one of the main obstacles to prog­ress was that religious scholars would know Sharia but would not know anything about secular a:airs, while on the contrary, poli­ticians would know the world but would not know religion. Hence, Khayr al-TunisI summarised his reformist view regarding ulama's role as follows: "The ulama deserve to be involved in the politics of their homeland and to consider the discrepancies in its internal and external issues as well as to support politicians in making arrangements accord­ing to the Sharia, bearing in mind the benefits and causing the least harm". 67The role &ra2awI plays is linked to those thoughts and visions. Nevertheless we cannot consider �ra2awI an "inteKectual" in the modern meaning of the word. 68 Rather, he tries to bring back the historical role of the scholar ('alim) by protecting the identity and forming public life, both culturally and intellectually. In addition, he continuously teaches that in religious matters every individual in soci­ety should follow the guidelines that religion calls for and urges them to follow. Indeed, his traditional attitude (connected to Sala< reform­ism) is behind the prominent role he occupies.69 His wide popularity is the result of several 9ctors. Before the media, it was created through his substantial writing, his continuous travelling, and his relationship with the Muslim Brothers and Islamic movements in general. With the use of the media, his popularity was boosted considerably as he was eager to use new technologies as a means of disseminating his discourse and supporting his marji'iyya. In this con­text, the satellite channel al-Jazeera, IslamOnline.net and his personal website &radawi.net have played a very important role. 70 These were untraditional platforms employed alongside the traditional ones like 
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YUSUF AL-QA
A� AS A ��f �A 103 the Friday prayer, books, publications, public lessons in mosques, con­ferences, and so on. Conclusion Shaykh �ra�awi's achievements have shi(ed the idea of marji'iyya 'om a system of thought to a person with all the orientations he represents and the historical context outlined in this article. I think the passing of �rac
awi, who is over eighty now, will present some hard challenges. I do not see a personality who is qualified enough to occupy the manifold roles �ra�awi undertook in society. Even having-someone who might be his deputy in all the institutions he established will be very complicated. He did not create personal stu­dents, rather, he created a school of thought. This might return the idea of marji'iyya to the ma�ji'iyya as a system of thought. The legacy of the reformist thought in the form created by �ra�awi and by those influenced by him still needs truly critical revisions. These revisions will not be a prisoner of the historical context in which this thought developed, and will not stop at its present outcomes. Among the notions that need criticism and renewal (tajdi� are those of the Islamic state, Islamic wasa{iyya and minority �qh.71In addition, there are developments in di$erent disciplines which transcend �rac
awi, for example in the %eld of maqafid al-shari'a and that of criticism of the texts of the Sunna or the new studies on the holy �r' an. Yet, these studies are kept on a purely academic level and are not addresed to a broader public level in which the "new preachers" (al-du'at al-judu� are active and where we do not know where they will lead the people who will be in&uenced by them. 
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106 GLOBAL MUFTI 6. QlLllj:?wÙ. 2002, p. 29. 162. 10. Ibid., pp. 28-9, 162, 173.7 Ibid., pp. 214,218 11. Ibid., p. 31.8. Ibid.,p.219. 12. Ibid.,p.174.9 Ibid .. p. 4"2 13 Ibid., F 178.14. Q1r;hj,"mi l·onsidered Sabiq one of his sh,lykhs, see �radawi, 2002,p. 415. Q1r.1lj,@\\i, when he began to teachÞqÃ in his village, ¶llowed themethodolog�· of S:Abiq's work Fiqh ,il-s1m11a, which deviated from adher­rnce tl) onħ l)f the ti.)ur pre,±;.tlent leg,u schools (madhahib): "I rememberthat Fiqh ,il-sunn,1 recein_d brge criticism from the traditionalists, tothe extent tlut our pro·ssors used to warn us of it." �raqawi, 2002,p.23715. See for ª�,1mple his interpretation of the prophet's birthday in his village,Q1r.1\i:w.-i. 2002. p. 33. ,md his ,iew on the possibility that demons canpossess humans, Qu,tljl\\i, 2002, p. 47. He sa)'S about himself: "Discuss­ing is part of myself", Qara4a}, 2002, p. 284.16. �aQa�, 2002, p. 185. 23. Ibid., p. 302.17. Ibid., pp. 222-3 24. Ibid., p. 412.1 S. Ibid., p. 293. 25 Ibid., p. 160.19. Ibid., p. 347. 26. Ibid., p. 178.20. Published in the 1950s. > 27. Ibid., pp. 31&16.�aQÚ~, 2002, p. 2S4 28. Ibid., p. 421.21. �aQa�, 2002, p. 284. 29. Ibid., p. 413.22. Ibid., pp. 23'5.30. Bahi adnKates his ide,1s in three prominent books: al-]iinib al-illahi min,il-t,1tîir ,zl-isldmi. ,zl-Fiàr ,zl-isl.imi ,1/-lwdith ·wa-silatilhu bi ¸-ist,mir al-. . . gharbi al-Fi�r a�-�l�mi wa 'I mujtama' al-mu'iÓir.31. TI1e ,zl-SwNib magazine was an important tool in constructing the cultureof the aIuslim Brnthers, expanding the idea of the "comprehensive system";md building a network. One of its sections is called "Islamic reKister".� v TI1is section reµrred to �l group of ul.im.i and thinkers and always attacheda picture and a brief introdtB:tion L)f each. Among those names were the`Iuslim Brothers' second Gener.tl Guide Iáassan al-Huqaybi, the Egyp­ti.1n _jurisprudent blu�amnud .gbf1 Zahra, ïluHafa al-Sib,'i'i, the SyTianjurisprudent clu�p³1,u-Zarql. the Eg�vtian nm·elist 'Abbas al-'Aqqad,the Eg!·ptian _jurist .gbd al-(Ĩdir ·.âwda, the ́ mous S�Tian political andleg,u _jurist .u-Dawllibi. the S�Ti,rn thinker ðlul:iammad al-ñ1ubarak, andL)thers . .-�1 those persons made inĘuenti,tl contributions in both jurispru­dence and Islamic thought.32. �a¢�, 2002, p. 436.3 3. �ra¡a�, 2002, p 297.34. Dr dlu�tafa al-Sih�fi (the founder of the òluslim Brothers in S�ia)dedi1.·,lted tl) him his hoL)k "�e �()Ciali�m oflslam"in the l 950s, Qaraďawi,2002, p. 439.35. Qaraqa�, 2004, p. 306.
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36. One of �raWawi's contributions was a song he wrote (MuslimunMuslimun) in reply to pan-Arabist excessiveness, and was widely known

in the Arab countries, cf. �raXawy, 2004, pp. 375-7.
37. Compare Ghalyun, 2004, pp. 216g
38. He entitled it al-Islam wa 'l-'almaniyya waghan li-waghin. radd • ilmi 'alaD. Fu'ad Zakariya wa-jama'at al-'almaniyyin, Cairo, 1987.
39. �ra�a�, 2002, pp. 319g
40. Ibid., pp. 319g and Haydar, 1996, pp. 23�.
41. I devoted a chapter to Sayyid Gtb and violent groups in my book, see

al-Bateeb 2007, p. 79-93.
42. For example in his book al-%tihad Ji '1-shari'a al-islamiyya and in the

third volume of his memoirs.
43. �raqawi, 2006, pp. 65f.
44. Compare Ghalyun, 2004, pp. 281g
45. See Goldziher, n.d., p. 65.
46. See Botiveaux, 1997, pp. 3 lh He drew on Gilbert Delanoue; both relate

this meaning of 6qh to the 19th century, but I believe that these tasks could
be kund for centuries throughout the history of Islamic 7qh.

47. See Schacht, 1998, see also �raYawI, 2004, pp. 95-106.
48. Compare Goldziher, n.d., pp. 257g
49. Oe Lebanese thinker RiZwan al-Sayyid spoke about this as a prevalent

approach within "Islamic Revivalism" (al-iHya'iyya al-isImiyya), and
named it "nahj al-tafi1' (method of authentication). It means not to per­
mit anything-even when it does not contradict the known-unless it
can be attributed to a text or inferred lom one of the two authentic
sources (the Fr'an and Sunna). This approach-according to al-Sayyid­is adopted in the case of important issues connected to the world and the
time and is not used in more detailed issues of8qh, see IYwan al-Sayy­
id, 1997, p. 43, see also pp. 169-80.

50. Talal Asad, al-Sul{a al-Haditha wa-i adat tashkil al-taqalid al-diniyya, an
interview with $aha Ma�mud, translated by Mu�tafa al-f3arazin, al­&tihad, no. 47-8, 2000, p. 255.

51. Tariq al-Bishri, 2001, pp. 77-88.52. "In general, the researchers of the third world and in particular those of
the Arab world were content with the fact that religion and religious
thinking is one of those illogical phenomena which are related to either
worn and irrational values or have extreme aiiations to either a group
or a past history. Oat's why they unconsciously refused the legitimacy, or
even the possibility of rationally researching in religion", see Ghal�n,
2004, p. 231. The same could be sad a�out the radical secularists such as
$adiqJalal al-'A�m, 'Abd al-Razzaq 'Id and others.53. For example, see the introduction of the jrst edition of the book 1heLawful and the Prohibited, in which �ra[awi insists on the internal
ectors for renewal and facilitation, against the assumption that these

https://www.cutepdf-editor.com


108 GLOBAL MUFTI were only in response to the Western reality. See also Tariq al-Bishri, 2001,p.91. 54. al-Sayyid, 1997, p. 43, pp. 169-80.55. Leclerc, 2004, p. 436.56. BoweZGibb, 1997, p. 97.57. �ra2an, 2002, p. 211.58. Ibid.59. 'is was one of the reasons behind his choice to join the ?culty of u1ulal-din, which teaches traditional and rational sciences ('ulum al-naql wa'l-'aq�. See �ra3an, 2002, p. 406.60. �ra2an, 2006, pp. 231-2.61. BrowZGibb, �997, p. 97.62. See Abu Bakr Baqadir, 2000, pp. 35%63. Baqadir, 2000, pp. 42%64. �ra3awi, 2004, p. 361.65. I have hinted at some of it in my article about the IUMS, al-Khateeb,2006, p. 101.66. See Commins, 1999, pp. 155, 178. Compare also with al-Sayyid, 1997,p.179.67. al-Tunisi, 1986, p. 153.68. The term muthaqqaJ(intellectuaI) does not appear beBre the 20th cen­tury. The role of the intellectual follows in the footsteps of that of the 19th century philosopher, which means that intellectuals are closely associ­ated with the European modern age and largely advocate secular ideolo­gies, which led to conflict between intellectuals and religious authorities,see Gerard Leclerc, 2004, and others.69. Dale F. Eickelman notes that the special training of religious sciencestudents, with collective study and long association, allows them to createa complex picture of themselves and the social and cultural responsibili­ties they have to ClAl in order to play prominent roles in public li@,and that is the role which gives them their lofty social status in society."oted in Abu Bakr Baqadir, 2000, p. 46.70. For �rac�awi on television, see Galal in this volume; Br �radawi.net,see Gra= 2007 and Br Islam Online.net, see Gra> 2008.71. I published a critical study on the notion of al-wasatiyya, see al-Khateeb,2007b.
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