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Two books and more than one thousand1,000 pages by four scholars of African and Islamic Sstudies on the topic of Jihād jihād in West Africa, are a promising challenge to discover and learn something new.[footnoteRef:1] Both expectations are met, albeit only in succession. Even though only one after another. In fact, the messages of the two books contradict each other to an extent that can only be explained only by the degree of their authors’ commitment of their authors to their mission aims and resolvethe resoluteness to achieve their goals under all circumstances, even if this at times involves “one-eyedness” included. Jihad of the Pen could easily become the textbook for zealous non-Arabic adepts of any leading Islamic Sufi movement in present contemporary postcolonial West Africa from all over the postcolonial world. A Geography of Jihad is more difficult to locatesituate, since its author presents a new set of paradigms in a study that explicitly seeks to bridgewants to overcome the gaps between the history, anthropology, and Islamic studiesStudies disciplines. The key element is space.  and Everything everything historical is deconstructed into its spatial aspects. Individual spirituality does not belong enter into it. ; Action action matters, as do maps and eyewitness accounts, be they from local peasants, or precolonial travellers. Credibility is not guaranteed by reputation or – horribile dictu – saintliness, but by quantitative testimony and evidence in space and time. The Arabic literary tradition is contrasted with, invalidated, or often simply replaced by local oral or ‘“oriteral’ oriteral” information. Jihad of the Pen, the first act of our jihād drama, could be performed within the apartments of the building ofa theatre of religion, whereas A Geography of Jihad would move the stage outdoors, to the visible and audible open space and nature.  [1: ] 

	Jihad of the Pen centres on Stage 1: Rudolph Ware, Zachary Wright, and Amir Syed, Jihad of the Pen. The Sufi Literature of West Africa. 
“Fourfour “saintly biographies” – of ʿ‘Uthman bin [sic][footnoteRef:2] Fūudīi (1754–1817), ʿUmar Tal (1797–1864), Ahmadu Bamba (1855–1927), and Ibrahim Niasse (1900–77), – “who together command the allegiance of а majority of Muslims in the region to this day” (p. 2), and a collection of three to or four writings of from each of them form the centre of this study on Jihad of the Pen., By contrast,while “the story of African Sufism in particular is often told from the colonial archive [all italics are mine, UR] or from ethnographic observations” (p. 1). Just a few sentences later, this the assumptions behind this is are sharpenedmade clearer:  [2:  With few exceptions, all three authors transcribe the Arabic noun ibn, from the root b-n, as bin, sometimes even changing already correctly written titles and names. Since there is no such derivative of this root in Classical Arabic, it must be assumed derive from Gulf Arabic dialect. The authors adhere to this practice throughout, even though the brother and local biographers of Shehu always correctly name any “son of” in genealogies “ibn”. This is not hair splitting, but an attempt to analyse an ideology-driven name manipulation. All diacritics are also omitted everywhere, even in the bibliography.] 

“Discussing global Islamic movements in sub-Saharan Africa, one academic wrote: ‘“А second type of pan-Islamic network which has been [and still is] influential [in Africa] is that created by the Sufi 'congregations' ‘congregations’ (tariqas [sic]), that stress spiritual rather than intellectual knowledge, а feature that has enabled them to become mass movements – in а sense the 'churches' ‘churches’ of Islam.’ ” Besides racialized assumptions about the inherent emotional disposition of blасk African Muslims, such unfortunate perceptions depend on ignoring the vibrant intellectual exchange of African Sufi scholars, most of which was written in flawless classical Arabic prose or poetry.” (pp. 1–2).
The efforts of this “one academic” —, John Hunwick — however, so categorically summarily judged here, had, however, been gratefully acknowledged just two pages before: John Hunwick. The direction ofintent behind such sometimes polemical generaliszations[footnoteRef:3] against various individuals and disciplines of thisin “academia” is made clear: “This volume, building on а new generation of research that continues to explore the rich Arabic source material of Islamic Africa, aims not just to give voice to this Islamic scholarship in Africa, but to pass it the microphone.” (p. 1). [3:  I will leave it at these two further examples of such generalizations: “Academics often seize upon few reformist movements …”; “Following the lead of text-based orientalist assumptions of Islamic legal orthodoxy, anthropologists of African Muslim societies …” (pp. 11–12).] 

The spearheads of this “new generation” are easily to identifyied: The authorial triumvirate of Rudolph Ware, Zachary Wright, and Amir Syed, the authors’ triumvirate. They have not only posed together already in a similar configuration of authorshipworked together in a like manner[footnoteRef:4], but and often use cross-references to intertwine the fruits of their earlier research here to intertwin the fruits of their earlier andthe present researchwork, sometimes outspokenly, sometimes profiting from each other indirectly. Each one of them had has already before dealt withaddressed at least one of their ‘heroe’s’ Ṣūfī sufi writings, thus aptly preparing the ground for an intimate presentation and characterisationzation of their works selected here. [4:  Cf. “In Praise of the Intercessor: Mawāhib al-Nāfiʿ fī Madāʾiḥ al-Shāfiʿ by Amadu Bamba Mbacké (1853–1927)”, Islamic Africa 4:3 (2013), 225–48. The text was translated by Ware and the foreword (pp. 225–27) is by Ware, Syed and Wright jointly.] 

[bookmark: OLE_LINK163]The book opens with Wright’s a solid introduction (Z. Wright, pp. 1–24) into “the center of Islamic intellectual history in West Africa” (p. 2). Short biographies of the four selected representatives of “paradigmatic sainthood” follow, underpinned by the common themes of and connections of between their teachings and their goal to spread “Islamic learning despite the various historical challenges of enslavement, revolution, colonial occupation, and postcolonial balkanization”“ (p. 6). The second half of this introduction is evidently dedicated to an effortthe attempt to show the literary basis of ṢūfīSufi erudition in its “correct” light: , with in the first place writingsworks are listed at the fore focusing on understanding Mālikī jurisprudence and its impact on West African legal traditions.that concern the understanding of Mālikī jurisprudence and its impact on West African legal traditions.
The “Structure of the Book” (pp. 23–24), finally, recalls describes the attempt to thematic thematise attempt of the 13 translated texts (among them six poems), four biographical introductions, and an encompassing conclusion entitled “The Prophet, the Qur’an, and Islamic ethics” (pp. 223–58): ) as a bid “to provide а representative sampling of the core ideas of each scholar, as well as the different genres in which they wrote.” (p. 23). Be itWhether in prose or verse, whether in Arabic,  or translated translation text or explainedexplanatory summary, whether written to be taught, publicly or read in private, – they all “became constitutive of the curriculum of students, albeit at various levels of ability, within the communities in question.” (p. 24). 
Part 1 on “Shaykh ʿUthman bin Fudi” (pp. 25–63) —, introduced on page 27 as “Shaykh ʿUthman bin Muhammad bin ʿUthman bin Salih (1754–1817)” (p. 27),— is authored by Rudolph Ware and Muhammad Shareef, the founder of the “Sankore Institute of Islamic-African Studies International” (SIIASI).[footnoteRef:5] There, in the opening entry on “Shaykh Uthman Ibn Fuduye”, his son Muhammad Bello calls his father “Uthman ibn Muhammad ibn Uthman ibn Salih, famous as Dan Fuduye”, very similar to how Muhammad Shareef annotates fol. 1 of the Shehu’s text Iḥyāʾ as-sunna: “Shehu Uthman ibn Fuduye` Muhammad ibn Uthman ibn Saalih ibn Harun”, correctly vocaliszing the Arabic original: “ʿUthmānu bnu Muḥammadin[i] bni ʿUthmāna al-mashhūru bi-ibni Fūdī”.  	Comment by John Peate: Should this read “al-sunna”  (huruf al-shamsiya ignored).	Comment by John Peate: Is this in the original? [5:  See the SIIASI website: https://siiasi.org/. Its digital archive contains several hundred Arabic texts and English translations of close to a dozen scholars of the Sokoto Caliphate scholarly elite, including Muhammad Shareef himself.] 

The short introduction suggests a divisionpartition of the Shehu’s life and a striking completion of the book title,: that “roughly, Dan Fodio’'s social and spiritual reform can be divided into two distinct periods: the jihad of the tongue and pen (1774-–1804), and the struggle of the sword (1804-–17).” (p. 27). All three texts presented here have been edited and translated before and belong to the earlier former period when ʿUthmān still believed in peaceful renewal (tajdīd). 	Comment by John Peate: Where? In the introduction or the section/chapter that follows it?
“The Roots of the Religion” (Kitāb Uṣūl uṣūl al-dīn, pp. 31-–33), is a short text written between 1774 and 1780, a kind of catechism meant as basis for oral teaching, where the author calls himself (uncommented)simply “Uthman bin Muhammad bin Uthman” (p. 31).[footnoteRef:6] Several of the inserted Arabic technical terms used are transcribed incorrectly: , such as mahal for “place” (mahal), and sharaʾ for “selling” (sharaʾ),; even divinity (is incorrectly transcribed as ilahiyat.) etc.   [6: Cf. the SIIASI website: http://siiasi.org/wp-content/uploads/2014/12/usuuld-deen-and-commentary-arabic2.pdf, p. 6/2. ʿUthmān calls himself by the same name on page 56 of al-Tafriqa.] 

Of the second text, “The Sciences of Behaviour” (ʿUlūm al-muʿāmala), written between 1780 and 1785, only the section on iIḥsān (pp. 35–53) is considered.[footnoteRef:7] In Its 14 chapters,  argue that purification purging of the heart from of various weaknesses is regarded as necessary for acquiring praiseworthy qualities, such as asceticism and devoutness and enabling praiseworthy acts such as “turning away with regret from all act of rebellion”, asceticism, devoutness, .etc. 	Comment by John Peate: The book itself uses US English	Comment by John Peate: Re footnote: Aisha Abdurrahman Bewley spells her name this way.	Comment by John Peate: Edit suggested since these are are not “acts” as such. [7:  Cf. Aisha Abdurrahman Bewley’s translation Handbook on Islam. Bradford: Diwan Press, 2017, pp. 56–84.] 

In the third text, the [Kitāb] al-Tafriqa bayna ʿilm al-taṣsawwuf alladhī li’tlil-takhalluq wa-ʿilm atal-taṣsawwuf alladhī li’tlil-taḥaqquq wa-madākhil Iblīs ([The Book of] Distinction Between the Science of Tasawwuf Sufism for Character Transformation and the Science of SufismTasawwuf for Divine Realiszation and the Incursions of Iblis into the Souls; ) (pp. 55–63), ʿUthmān discusses the core elements of Sufism and “the principal areas of weakness in people through which Satan could infiltrate into the heart of a Muslim and corrupt his character.”[footnoteRef:8] The introductory information on this text does not give evidence ofcomment on any other previous elaborations on the Kitāb al-Tafriqa, such as that of Muhammad Kameche’s,[footnoteRef:9] nor does it go into depth about its structure and contents; and, again, the picture is tarnished by careless transliteration. 	Comment by John Peate: This part seems to be missing from the transliterated title. [8:  Cf. Mohammed Kameche, The Shehu ‘Uthman Dan Fodio. The Reformer, the Renovator and the Founder of the Sokoto Caliphate (1774–1817) (Oran: University of Oran, 2009), 88.]  [9:  See previous footnote. al-Tafriqa did also arouse the interest of Muhammad S. Umar, “Sufism and its Opponents in Nigeria: The Doctrinal and Intellectual Aspects,” in Islamic Mysticism Contested: Thirteen Centuries of Controversies and Polemics, eds. Frederick De Jong and Bernd Radtke (Leiden: Brill, 1999), pp. 357–85.] 

Part 2, the chapter on the Tijānī Tījānī scholar and jihad jihād leader “Shaykh ‘Umar al-Futi Tal” (pp. 67– 123), is contributed by Amir Syed. , who, uUnlike Ware and Shareef, he tries to “provide а representative sample of Tal’'s , throughout the chapter] scholarly production.” (p. 68). The sample begins with the translation of the acrostic (Qurʾān  63:9–11) poem in 205 lines (pp. 71–87), “A Reminder for the Seekers and Success for the Students. (Tadhkirat al-mustarshidin wa falah[sic] al-talibin)”.[footnoteRef:10]. The second text (pp. 89–113), ʿUmar Tal’s opus magnumprincipal work, “Rimaḥ ḥizb al-raḥīm ʿalā nuḥūr ḥizb al-rajīmal-Rimah hizb al-rahim ʿala nuhur hizb al-rajim” (“The Lances of the Party of the Merciful against the Throats of the Party of the Accursed“), ”), written in 1845/–46, consists of an introduction, 55 chapters, preceded by an introduction and followed  andby a conclusion. John Hunwick described describes the work as а "“hard lump in the stomach – massive and undigested” (p. 89), while Bernd Radtke referred to itwas  more mildermildly as : it isbeing about “concerning visions”.[footnoteRef:11] HereSyed chooses, chapters 20 and 21, on “mystical unveilings, miracles, and the purpose of the Sufi path”, were selected for a retranslation.[footnoteRef:12] ,[footnoteRef:13] without giving rReasons for this particular selectiondoing so are not given.[footnoteRef:14] 	Comment by John Peate: It’s unclear why this reference is here.	Comment by John Peate: Should this read, , al-mustarshidīn wa falah[sic] al-ṭālibīn 	Comment by John Peate: Is this page number from the text under review. If not, this should be in footnote form and the relevant text cited. [10:  The composition of the text was completed by the author on 5 Shawwāl 1244/11 April 1829.]  [11:  Bernd Radtke, “Studies on the sources of the Kitāb Rimāḥ Ḥizb al-Raḥīm of al-Ḥājj ʿUmar”, in: Sudanic Africa 6 (1995), pp. 73–113, on 75. See also John Hunwick: “An Introduction to the Tijani Path: Being an Annotated Translation of the Chapter Headings of the Kitāb al-Rimāh of al-Hājj ʿUmar”, Islam et Société au Sud du Sahara 6 (1992), pp. 17–32.]  [12: ]  [13:  Syed relied in his translation on the Beirut 2012 edition and an unpublished partial translation by the “late Muhtar Holland” (p. 89), who is not mentioned in the bibliography and whom I was unable to trace.]  [14:  Cf. Radtke, “Studies”, pp. 43–44, with also a chapter-by-chapter list of the Waṣāyā citations on p. 48.] 

With his explicit preference for al-Hajj ʿUmar Tal’s “finest literary work” (p. 115), Syed introduces the third text of addressed in this chapter, with the first ode (of 29 , i.e. 1/29, and very beginning, of the entire poem) of Safīnat аl-saʿāda li-ahl ḍuʿf wa-l-najāda Safinat аl-sa'ada li-ah1 du'f wa-1-najada (The Vessel of Happiness and Assistance for the Weak) ; (pp. 115–23), written in 1852 in praise of the Prophet (madīḥ nabawī). 	Comment by John Peate: Please check the spelling of najāda, which should also be reflected in the translation.
In fact, the poet-jihadist – 1852 was the year the poet when he started to launched his jihād from Dinguiraye against the unbelieving king of Tamba. Safīnat аl-saʿāda– dwells in the physically and spiritually spiritual dimensions on in two other famous madḥ -poems. : The first one,is commonly known as аl-ʿIshrīnīyāt (The Twenties), and was written bу the Andalusian ʿAbd al-Raḥmān al-Faāzāzī (d. 1230)  (p. 116);, the second,  is Ibn Muhīb’s an enlarged takhmīs (pentastich) version of the ʿIshrīnīyāt by Ibn Muhīb. The reader is well-advised to consult Syed’s almost simultaneous separate and exhaustive article on this very poem.[footnoteRef:15] AgainHere again, the comparatively meagerness meagre of the presentation of the Safīnat al-saʿāda here raises the questions about the purpose of this the entire selection and arrangement of texts in their entirety. The introductory claim to that they provide a “representative sample” of from each author seems, to have made room for ain fact, quite a “selective” one.  [15:  The reader is well advised to consult Syed’s exhaustive article on this very poem “Poetics of Praise: Love and Authority in al-Ḥājj ʿUmar Tāl’s Safīnat al-saʿāda li-ahl ḍuʿf wa-l-najāda”, Islamic Africa 7 (2016), pp. 210–38.] 

This assumption cause for suspicion is further supported by another conspicuous disparity. In his opening remarks, Syed insinuates that the gates of the jihād were closed in his “representative sample” until the end of this 
“last work that he [Tal] composed before war came to define his community. Only а few short months after completing the poem, Yimba, the king of Tamba, attacked him [sic], and this event precipitated the beginning of his jihad.” (p. 68). 	Comment by John Peate: Sic does not seem appropriate since it is correct English and a direct quotation.
Radtke’s important article, though assessed mentioned in the bibliography, is not used referred to once in the chapter on al-Ḥājj  ʿUmar. More importantly — and here completely in tune with the author’s enterprise —   seems to be the (almost) complete neglect of another Radtke’s highly pertinent textarticle “Von Iran nach Westafrika” of Radtke[footnoteRef:16] for the positioning of the Rimāḥ, and the close to inexcusable ignoring of Jean-LouisSidi Mohamed Mahibou and Jean-Louis Triaud’s and his article on “Bayān mā waqaʿa”.[footnoteRef:17] In this relatively short prose text, written by al-Ḥājj ʿUmar immediately after his 1861 conquest of Segu, the capital of the Bambara state of Kaarta, in 1861, and before his April 1862 departure for the Fulani capital of Māsina, Hamdallahi, in April 1862, where, – two years later, – the jihād leader diedwas killed, probably from by his owna bomb and his own hand,[footnoteRef:18] the latter is bluntly labelled by the authors in the subtitle as “Plaidoyeur pour une guerre sainte en Afrique de l’Ouest”. Can the shadow of war in the name of God strain the image of a saint?	Comment by Susan Doron: Is this addition for context correct?	Comment by John Peate: Is the jihad leader al-Ḥājj ʿUmar? Is he also “the latter”? If so “the latter” could be changed to “and is” If not, please identify [16:  Bernd Radtke, “Von Iran nach Westafrika. Zwei Quellen für al-Ḥāǧǧ ʿUmars Kitāb Rimāḥ ḥizb ar-raḥīm: Zaynaddīn al-Ḥwāfī und Šamsaddīn al-Madyanī”, WI 35:1 (1995), pp. 37–69, here 41. ]  [17:  Sidi Mohamed Mahibou and Jean-Louis Triaud: Voilà ce qui est arrivé: Bayân mâ waqa‘a d’ al-Hâgg ‘Umar al-Fûtî. Plaidoyeur pour une guerre sainte en Afrique de l’Ouest au XIX siècle (Paris: Éditions CNRS, 1983).]  [18:  Radtke, “Zwei Quellen”, p. 41.] 

In Part 3, Rudolph Ware begins his introduction to the life and role of the Murīdiyya leader and Khadīm khadīm al-Rasul rasul [sic] of Part 3: Shaykh Aḥhmadu Bamba Mbacké (pp. 125–63) with an awkward praise: , describing him as “one of history’'s most prolific writers of Arabic and among the most prodigious poets of all time”.[footnoteRef:19] This fitsIt suits well into the unvarnished verdict and portrait well: 	Comment by John Peate: Please check this: In other papers and an online copy of the book I have seen, Ware uses “khādim”. If it is incorrect where you have seen it, it could simply be a typo.  I’d suggest removing [sic] and correcting it if Ware has it correctly. If your [sic] points to the fact that “rasul” should be “rasūl” then it could remain. [19:  Two sources are given (p. 274): Cheikh Anta Mbacké Babou, Fighting the Greater Jihad: Amadu Вambа and the Founding of the Muridiyya of Senegal, 1853–1913 (Athens, ОН: Ohio University Press, 2007); Bachir Mbacké, in Les Bienfaits de l’Éternel, оu la Biographie de Cheikh Ahmadou Ваmbа Mbacké (translated bу Khadim Mbacké, Dakar, unknown publisher, 1995) – both without page reference, just as the following footnote reference to ALA 4.] 

“French colonial discourse on Islam Noir, Вlack Islam, caricatured "“the Mourides" ” as an anti-intellectual African Sufi order. Recent monographs have complicated this unflattering portrait, recovering an image of Ahhmadu Bamba as а mystic, spiritual trainer, and charismatic figure. (p. 127).
Aḥmadu Bamba is the only one of the four scholars examined in the book who passed spent his entire life under colonial rule and is perhaps therefore – perhaps – the purest model of a jihadist Jihadist of the pen. With From the earliest surviving poem from his teenage years, composed not long after his mother’s death, “al-Ṣindīd” “(The Valiant One” )(al-Sindid), his earliest surviving poem from teenage years, composed not long after his mother’s death, he set sail for his life’s ultimate purpose: the pPraise of the Prophet. Here, in al-Ṣindīd, hHe begins the short poem (pp. 131–35, 50 verses) with anby invocation of king the IslamicMuslim, Jewish and Christian prophets, and before proceeds proceeding to a “stirring prayer of protection against harm in this life and the next”. Ware emphasizes emphasises that his translation proceeds “word for word, in verse, by occasionally changing the sequence on invocations” (p. 131), but does not mention the earlier English translation by Moustapha M’backé.[footnoteRef:20]	Comment by John Peate: Page citation needed [20:  Sindidi: The Most Perfect Prayer for Body and Soul. New York, NY: Khadimou Rassul Publications, 1987; see Ousmane Kane and John Hunwick, ALA 4, pp. 446–47, where the attached French translation of Dakar Sindidu: “le généreux chef” is mentioned too.] 

The next translated paper – Masālik al-Jinān (Pathways of Paradise; (Masalik al-Jinan) (pp. 137–48), also called “the doctoral thesis on Sufis” – stems is from the second phase of Bamba’'s intellectual life and is regarded as “his major didactic work” (p. 128). Ware, who acknowledges the role of al-Khātima fī l-taṣawwuf” , by the Mauritanian Muḥammad al-Yadālī (d. 1166/1752),[footnoteRef:21]one of the key texts of West Saharan Ṣūfī Sufi teaching,  and, written by the Mauritanian Muḥammad al-Yadālī (d. 1166/1752),[footnoteRef:22] for this “thesis”, explicitly downplays the latter’s influence explicitly (p. 138). Kota Kariya, his main source on this issue,[footnoteRef:23] notwithstanding, differs substantially from this view in another article of his,an article he published one year later, however, one and not quoted by Ware: 	Comment by John Peate: Do you mean “his” as in Ware’s? “This” seems unclear in this context. [21:  See MLG, no. 334 / t1, p. 100, and no. 2154 / t19.]  [22: ]  [23:  Kota Kariya, “Khatima fi al-Tasawwuf: An Arabic Work of а Western Saharan Muslim Intellectual”, Journal of Asian and African Studies 81 (20 l l), pp. 133–47, see p. 147.] 

“Masālik al-jinān is fundamentally a versification of Khātima al-taṣawwuf (or Khātima fī al-taṣawwuf), a prose piece written by Muḥammad al-Yadālī (d. 1753), a well-known Muslim intellectual from southwestern Sahara, although Bamba inserts quite a few words that he quotes from other writings.“[footnoteRef:24] [24:  Kota Kariya, “The Murid Order and Its ‘Doctrine of Work’”, Journal of Religion in Africa 42 (2012), pp. 54–75, here p. 59.] 

The third and last of Aḥmadu Bamba’s texts of Aḥmadu Bamba, Mawāhib al-nāfiʿ fī madāʾiḥ al-shāfiʿ "(Gifts of the Benefactor in Praise of the Intercessor" (; Mawahib al-nafi' fi mada'ih al-shafi') (pp. 149–63), another love poem for in praise of the Prophet, was written between 1903 and 1906, during his Mauritanian exile,[footnoteRef:25] with verse 106 the important verse 106 on absolution from jihād and battle being an important one. According to Ware, “their doctrine of non-violence is absolutely central to Murid identity” (p. 149). Ware recognized also recognises quite a few parallels to with the Burda of Muḥammad b. Saʿīd al-Būṣīrī (d. 1296), widely known in West African Qādirī- and Shādhilī -ṭauruīqas-circles,, and enriches his commentaries with biographical information on “Bamba”, his family and his followers. His note[footnoteRef:26] on “bliss” in verse one:  — “By the name of God, bliss grows within me” — seems to be, however, somewhat rash and demonstrates superficial groundwork. No hint at previous translations or editions is given either.[footnoteRef:27]	Comment by John Peate: Why the quotation marks for his moniker here?  [25:  Cf. Abū Madyan Shuʿayb, Iḍāʾa wa-tanwīr, https://borommadyana.files.wordpress.com/2013/06/d8a5d8b6d8a7d8a1d8a9-d988d8aad986d988d98ad8b1.pdf [28/6/2021], p. 4.]  [26:  Ware says that the root “luhaʾ [sic], bliss … [is] not found in Lane’s Lexicon” (p. 276, footnote 5), Ware is presumably referring to lahā (u), lahw, extensively dealt with in Manfred Ullmann’s Wörterbuch der klassischen arabischen Sprache (WKAS), Band II, Teil 3 (Wiesbaden: Harrassowitz, 2000), pp. 1562a–1612b, here p. 1577b ff.; see also A. de Biberstein Kazimirski, Dictionnaire Arabe-Français (Paris: Éditions G.-P. Maisonneuve 1860), s.v. lahā.]  [27:  Footnote 26 (p. 279) points, at least, to the French translation of Bachir Mbacké, Les Bienfaits de l’Éternel, ou la Biographie de Cheikh Ahmadou Bamba Mbacké, see footnote 26 above.] 

In the final Part 4 (pp. 165–201), Zachary Wright portraits portrays “Shaykh lbrahim bin 'Abdallah ’Abdallah Niasse”, the only one of the four saintly scholars who ‘“survived’ survived” colonialism, and the only one of whom four texts are presented in translation. This preeminent position is underscored by Wright’s introductory remarks, :	Comment by John Peate: Is this a quotation from Wright? If so, should you cite it?	Comment by John Peate: Perhaps status rather than position?
“Ibrahim bin ‘Abdallah Niasse (1900–1975) laid claim to the ‘“spiritual flood’ flood” (fayda) foretold by Ahmad al-Tijani as bringing people into Islam and the Tijaniyya ‘“group upon group’group”. His ‘“community of the flood’ flood” (jama‘at al-fayda) eventually claimed 60 million followers, perhaps constituting the largest twentieth-century Muslim revivalist movement anywhere in the world.“ (p. 5).
and his confirmationWright also states that “Shaykh Ibrahim Niasse’'s 'Jihad ‘Jihad of the Pen’ lasted throughout his adult life” (p. 167). Ibrāhīm Niasse, the special ‘“trustee’ trustee” (wakīl) of Aḥmad al-Tijānī, the founder of the Tijāniyya Tījāniyya order, became known in the Middle East “as the leader (za‘im) of all West African Muslims and the region’s ‘Shaykh al-Islam’, and regarded himself as the ‘Seal of the Saints’” (p. 5). 	Comment by John Peate: Does this reflect  the text itself?
His first work, а poem summariszing proper comportment on the ṢūfīSufi path, Rūḥ al-adab "(The Spirit of Etiquette" )(Rūḥ al-adab), written at the age of twenty20, must be regarded as “a testament to the educational system established bу his father, al-Hajj 'Abdullah ’Abdullah (d. 1922), and the integration of Sufism within а rigorous curriculum of Islamic learning” (p. 169). Wright declares his English translation of the 124-verses poem Rūḥ al-adab (written in 1920) to be, in terms of time, “the third”  and “indebted to [Ibrāhīm Niasse’s grandson,] Shaykh Hasan [sic] Cissé[‘[’s]]”  [Ibrāhīm Niasse’s grandson] first translation and explanation completed orally in the 1990s” (p. 169) and published later, in 1998 in Detroit, entitled as “The Spirit of Good Morals”. Wright gives an example of from the three existing translations for comparative reasons. 
The second text, Kāshif al-ilbās ʿan faydat al-khatm Abī l-ʿAbbās (The Removal of Confusion concerning Concerning the Flood of the Saintly Seal, AbuAbū -a1-ʿ'Abbas Aḥmad al-TījānīAhmad al-Tijani) ; (pp. 183–201) is Shaykh Ibraāhiīm’'s central key work of prose text. With referenceReferring to his comparative reflections (pp. 115ff.) on in his earlier article,[footnoteRef:28] Wright underlines that there is the a proximity of between the Rimāhḥ of al-Ḥājj ʿUmar and the Kāshif. Only some a few short excerpts of from the first chapter of the Kāshif are dealt with. General and central questions issues are underlined underscored with by numerous quotations of from the ṢūfīSufi literary tradition. Most of the authors mentioned are identified, but not their quotations. This createsgenerates the impression that quotations of the Shaykh shaykh are credible eo ipsoin themselves and unworthy of closer investigation. However, just because of the central role attached to this paradigmatic prose text, more energy should have been invested to throw light upon its literary background.	Comment by John Peate: I’m not sure what has happened to the corresponding footnote marker here and whether the highlighted text in the footnotes is part of it, though apparently partial. [28:  Footnote 26 (p. 279) points, at least, to the French translation of Bachir Mbacké, Les Bienfaits de l’Eternel, ou la Biographie de Cheikh Ahmadou Bamba Mbacké, see footnote 26 above.
[sic] al-khatm Abī al-ʿAbbās” (Louisville 2010) is announced. The text found its way into the bibliography but no reference made it into chapter 4. For Wright’s expertise in the Tījāniyya Ibrāhīm Niasse see also his recent Living Knowledge in West African Islam: The Sufi Community of Ibrahim Niasse (Leiden: Brill, 2015).] 

With two “important letters” (p. 203) from a the three- volume s-letter collection Jawāhir al-rasāʾil “(The Jewelled Letters" (Jawahir al-rasa'il),[footnoteRef:29], the third text specimen chosen provides insight into the Shaykh’s shaykh’s relationship with his disciples and followers. The first letter, the “maqamāt al-dīn” “(stations of the religion” ; (maqamat al-din) (pp. 203–14), written in 1931, essentially explains the nine steps of spiritual wayfaring (sulūk). Ibrāhīm confirms the importance of the Mauritanian Tījānī scholar ʿUbayda b. Muḥammad al-Saghīr b. Anbūja (d. 1284/1867)’s Mīzāb al-raḥma of the Mauritanian Tījānī scholar ʿUbayda b. Muḥammad al-Saghīr b. Anbūja (d. 1284/1867) (p. 204).[footnoteRef:30] The second letter (pp. 215–22), “Poetry for the Prophet” from the well-known “Six Diwans” (al-Dawawin Dawāwīn al-sitt), contains two sections of the “Facilitating the Arrival to the Prophetic Presence” (Taysir Taysīr al-wusul wusūl ila ilā hadrat al-rasulrasūl), partly based on the English translation of Khalifa Awwal Baba Tawfiq (2007).	Comment by John Peate: Is this more closely translated as “The Jewels of the Letters” or of the Epistles?different?	Comment by John Peate: Niasse?	Comment by John Peate: You have hitherto given the transliterated Arabic title also. [29:  Jawāhir al-rasāʾil, edited by Aḥmad Abū l-Fatḥ b. ʿAlī al-Tijānī, 3 vols., [Nigeria: 1960s].]  [30:  For the full title (Mīzāb al-raḥma al-rabbāniyya fī l-tarbiya bi-l-ṭarīqa al-Tijāniyya), see MLG no. 929 t6 and ALA 5, 278. See also Rüdiger Seesemann, The Divine Flood: Ibrahim Niasse and the Roots of a Twentieth-Century Sufi Revival (New York, NY: Oxford University Press, 2011), pp. 87–91, 203, 227.] 

Fostered byAlluding to Qur’ān 68:1–4, Rudolph Ware, the author of the “Cconclusion” (pp. 223–58), calls his endeavour “my own ‘Jihad of the Pen’”, and thereby pushes directs his readers’ attention to three interrelated themes: “The Prophet, The Qur’an, and Islamic Ethics”. His approach “is informed as much by the traditional religious sciences themselves as by the academic disciplines of religious studies, anthropology, philosophy, and history” (p. 224), and makepromptings him to announce describe the message of the book: “These three interconnected themes are the substance of the scholarly struggle in African Sufism, I would argue, because they are the bedrock of Islam itself.” (p. 225). The ingredients stretchcontents range from the metaphysical and political virtues and values (ethics, sanctity and society; amity and alliance; iḥsān and intention) to the “unique brand of [Ṣūfīsufistic] knowledge” (maʿrifa), tasting, seeing and experiencing God, as expressed by the Wolof expression bët mooy gëm (“seeing is believing”, pp. 229–30).	Comment by John Peate: Is this translation yours or from the book? The bracketing seems unclear.
Closing with a rhetorical circumvention of the endogenous Islamic iconoclastic prohibition to against depicting the Prophet, he Ware concludes: “The Portrait of the Prophet is drawn with ink, rather than paint.” (p. 251). The “ultimate word”, therefore, is dedicated to the question of  “Prophet as a mercy” and the denial of this by the “so-called ‘jihadistJihadists’”. Ware wants seeks “simply to offer а few closiпg closing examples of how the jihad of the soul has predomiпated predominated over the jihad of the sword iп in the region.” (p. 256). The examples refer relate to ʿUthmān dan Fodio, ʿUmar Tal, and Aḥmadu Bamba as well as to, but also  their historians, such as Sheykh Musa Kamara, and Cerno Bokar. In sub-Saharan Africa, “the pen is mightier than the sword”, which isa sentiment underlined by the Arabic proverb "“the iпk ink of the scholar is better than the blооd of the martyr" ” and even more so by al-Ḥājj ʿUmar’s confession that “the only jihad jihād he knows is the jihad jihād of the soul“ (p. 257). 	Comment by John Peate: Consider inserting the transliterated Arabic “original” too.
The book closes with chapterwise chapter-by-chapter structured endnotes (pp. 259–92), a bibliography (pp. 293–302) that has not only been relieved from of all diacritics but also from (most) relevant page numbers, and— – last but not least— – a helpful extensive dynamic iIndex of proper names, book titles, and themes (pp. 303–13). 
The use of the word Pens “pen” insinuate suggests a positive handicraft in the best sense of the word. Such expectations are not metultimately not evinced in the scholarship to be found in the book. The texts selected are not insufficiently introduced and commented upon,  and standardly relevant secondary literature is conspicuously neglected.[footnoteRef:31] The spiritual part of the approach in the conclusion announced cited above (Conclusion, p. 224), or, – to call it bluntly what it is, – the forced presentation of a quite obviously “peacefully” selection of prose texts of by ṢūfīSufi authors and their poems of praise of for the Prophet and of admonishment for of all opponents of the right path, do neither opens up new fields of knowledge or research – each text was already known before in one way or another – nor are the different various texts knitted togetherrelated, carefully analyzedanalysed, and or interpreted in any coherent manner. The occasion opportunity to follow the track of the disputed contentious historical role of violence in these carefully selected texts of four of the leading figures of West African ṢūfīSufi movements across two centuries should have been graspedeither been wholeheartedly grasped or well-foundedly , or – at least – rejected well-foundedly. And are sermons in times of jihād not always political? All the authors and their texts were, therefore, somehow – though to very differentone extents extent or another – involved in religious politics and violence. A truly fruitful contribution to “the academic disciplines of religious studies, anthropology, philosophy, and history” would have required a more professional interdisciplinary dealing in an interdisciplinary way with the material. The triumphantly pious undertone of Ware when he affirming affirms that “the words dhihn (mind) and ʿaql (reason or intellect) never appear as nouns in the Qur’an” (p. 234), juxtaposes the heart with the mind. It is theis ignored yet  perennial conflict of ʿaql (reason) and naql (tradition), sharīʿ‛a (law) and ḥaqīqa (truth), walī (patron) and faqīh (expert of in law), warriors and marabouts, as Abdel Wedoud Ould Cheikh configurates the coexistence of Sufism and Salafism,[footnoteRef:32], that could have been elucidated and carefully illustrated withpursued via a a research question that has not yet been answered satisfactorily for past – and present –or West Africa.	Comment by John Peate: Does this change correctly reflect your meaning?	Comment by John Peate: Peacefully is not clear. Do you mean “highly selective choice” or something like this? If you want to retain it, either „peaceful“ selection or „peacefully“ selected prose texts [31:  It may suffice to add here the omission of B.G. Martin’s Muslim Brotherhoods in Nineteenth Century Africa (Cambridge: Cambridge University Press 1976) and his chapter on al-Ḥājj ʿUmar (pp. 68–98), along with Lamin Sanneh’s directly relevant Beyond Jihad: The Pacifist Tradition in West African Islam (Oxford: Oxford University Press 2016). Could it be that not mentioning the strictly peaceful way of the Murīdiyya and Aḥmadu Bamba, nor Ibrāhīm Niasse and the dominant role of adab in his teaching and writing rendered Sanneh’s new book unfit?]  [32:  “La lettre et/ou l’esprit? Soufisme et proto-salafisme dans l’espace mauritanien (IXe–XXe s.)”, in Le Sahel musulman entre soufisme et salafisme, ed. Jean Schmitz et al. (Paris: Karthala, 2022), pp. 81–105.] 


Stage 2: Stephanie Zehnle’s: A Geography of Jihad. Sokoto Jihadism and the Islamic Frontier in West Africa. 
This book  is a worthy to be read, however. : It deploys a new historical theory and methodological approach,; it  collects source material that has not been brought together in similarbefore to the same degree of diversity and richness; and it tackles bastions of the state of research on precolonial Islamic history in West Africa that had seemed to be safe and solidunbreachable. Will those bastions put up resistance?
[bookmark: _Hlk158803034]The sheer mass quantity and diversity of the material spread out in a perplexing manner must be deemedcalled revolutionary,. Yetyet, I have never read a book on history with that mentions so few years and dates. Chronology, to begin with, is given plays a rather marginal role from the outset and. All all information is rearranged into a spiral route revolving around the historical and metaphorical centre of the “land of Islam” (dār al-islāmIslām) (the land of Islam)—, Sokoto, the capital of the “JihadistsJihadists”. The This circles gradually expands into  the antipode, the “land of unbelief” (dār al-kufr): (land of unbelief), from paradise to hell, from history to myth, from believer to sinner, from right to wrong, from man via cannibal to animal, along roads thata cross deserts and plains, along rivers and seas, avoiding mountains, woods and jungles, with their wild beasts and spirits. The book could thus be read as the literary mapping the literal texture of the different social and intellectual contours layers of a two-dimensional map of the “jJihāadist’s” universe, piled congruently on top of each other. It’s all geography, historians! Or, as the author puts it: “This dissertation is devoted to knowledge discourses about territory.” (p. 42). It is the stage that makes the play, not its plot. She Thereforetherefore, her question  characterises what it was is possible to think, say and write about spaces in the Jihadjihād, is as follows:
“In a Foucauldian [sic] sense, historians can only ever question historical statements and not historical subjects. Historical facts can only be facts about what the past actors knew, could linguistically express, were willing to communicate. We can ask how this knowledge was generated and distributed, and how it in turn altered societies .” (p. 43). 	Comment by John Peate: The relationship of this quote to the issue of history/space/geography preceding and following it is not clear.	Comment by John Peate: “Foucauldian” is an attested adjective in English spelled in this way - no need for sic.
The spatial ‘“before‘ ” and ‘“behind‘ ” dominate their historical complements. Not tThe diachronic perspective is not of importancet, not even its synchronic replenishment, but only the collection of attributes attached to the different elements of natural – and supernatural – spaces. 	Comment by Susan Doron: By synchronic replenishment do you mean updating? 
In order to exploreunveil this hitherto neglected hemispherearea, Stephanie Zehnle (henceforth SZ) puts her emphasises  on exploring all of the vernacular sources available in public and private archives and manuscript libraries. Her generalised and ubiquitous frequently made claim to that she has find found access to both prose prosodic and rhymed written and oral sources, in Arabic, Hausa, Fulfulde, and even some Kanuri, of whether primary or secondary nature, be itand whether contemporary to her ‘“Jihadist’ Jihadist” period or not, is without precedent. Most of her local written sources,  are Hausa and Fulfulde texts – and many of them are presented in edited (in ʿAjamī and or Latin)  transliteration and or in translation; translated versions –,these  had not previously been accessible before for to non-Africanists. To a much lesser extent tThis is also applies to true of the Arabic sources quoted and translated. , though to a much lesser extent.
The bulk of chapter IV (“— “Mobile Sectors and the Transfer of Jihadist Knowledge on Space”, pp. 209–616 —) , is the 400-pages -core of her thesis,  and is based on a verily truly unprecedented mixture of types of sources types, including and but also transgressing the “classical” typesones. The crucial key shift in the sourcing is caused and realized, in particular, by towards hitherto often neglected, or only recently discovered archive -material,  made up of by the entire range of European travelogues, including North and South American academic writings and novels, and the oral traditions that are transmitted thereinwithin them. The This shift must be calledis crucial seismic because the hundreds of quotations used from hitherto unknown voices speaking in many languages — former Sudanic slaves from Brazil, Germany and Britain through traders and travellers from all over Europe to anthropologists, Africanists, ethnologists and linguists — report their own adventures or dreadful ones experienced by their interviewees, maintaining objective distance and zooming in on intimate details and emotions and, hence, of generating revelatorythe new perspectives on the topic generated by these hundreds of quotations from hitherto unknown multilingual voices, former Sudanic slaves from Brazil, Germany or Britain, traders and travellers from all over Europe, anthropologists, Africanists, ethnologists, and linguists, reporting of their own adventures or dreadful ones of their interviewees, keeping objectively distance and zooming in intimate details and individual emotions. 
It is this these source types that are wilfully consciously emphasiszed and privileged, such as type of source, the an individual word and record, this “o”-sound of performative truth beyond criticism, that stimulates the reading of the book – and disconcerts its reader. He The reader is confronted with by both known and hitherto unheard ofunknown reports in different languages, but not provided with the tools to judge their validity. He The reader is inundated by with voices and opinions, trivialities and curiosities, singularities and generalities. Accounts, traditions, sagas, origin myths (of origin), legends, fairy tales and stories, are not set apart from each other or distinctively defineddistinguished,  and let alone the elementary methodological tools of oral tradition are neither explained and nor applied. It is not until pp. 623–27 — that is, Much much too late — (p. 623–27), at least,that we encounter any authorial self-reflectiveness reflection on this matter.	Comment by John Peate: The phrase “an “o”-sound of performative truth beyond criticism is not clear	Comment by Susan Doron: It is not clear to what “this matter” refers
However, this is not all of it, and may be not even half ofis not, by any means, the sum  of the Zehnle’s innovative innovations:claim of SZ’s dissertation: against On the basis of the backdrop and the contents of this basis ofher multilingual and multifaceted sources, she also develops a novel system of evaluation that is novel, too: . Hher interests encompasses encompass material as well as spiritual topics;  and she collects information on topographical elements , here, oin the Jihadists’ earth Jihadists’ earthly life , as well as on in their hereafter; . They encompass not only man, but also domesticated or wild animal, sdomesticated or wild, and edible or poisonous plants, edible or poisonous, deserts and jungles, rivers and oceans, all of which belong to the Jihadist universe she is determined to re- construct or deconstruct; . she She is not headingdoes not aim for objective truths but rather looking looks for authentic utterances; . primaryPrimary, secondary, or  and tertiary information is all welcome, ; rumour and gossip are equivalent to tellings narrations with credible transmission chains of transmitters; slaves’ lifeslives, loves and distresses count as much as those of noble ones, if not more than theseso; knowledge, cognition and emotion are equally esteemed. ; Even even psychological explanations – as a conditio animale – are sought to explain how: for example, we are told that 
 “Sokoto Jihadists differentiated predatory and livestock animals both of which represented certain emotion. Predatory animals were linked to unjust anger and hate, livestock animals were characterized by sexual lust.” (p. 428). 
Her programmatic energy, demonstrated in the second chapter (pp. 21–95), is illustratively illustrated in condensed fashion in this passage: 
“Until now, no study of the Sokoto Jihad has included spatial mobility and concepts. [. …] The Jihad was analysed on the basis of its proclamation and its results […] This research study in contrast is intended to scrutinize the practises of movement and the attributed meanings.” 	Comment by John Peate: Page citations needed
In order to achieve this goal, SZ Zehnle plans sets out to bridge three gaps: the first one between Euro-American scholarship and West-African-Nigerian academia, ; the second one between linguists and historians, ; and the third one between post(post)colonial and precolonial history. By using texts like Julie Lawson’s the obscure MA thesis of Julie Lawson, and two publications of Yusuf Bala Usman (d. 2005), [footnoteRef:33], one of the leading postcolonial Nigerian national historians, SZZehnle deliberately crosses the boundaries of what she calls the “groundwork of this thesis”, ”: namely the works of Murray Last and R.A. Adeleye. These latter studies mark “a shift from the perspective of the conquerors (Jihadists) towards that of the conquered”. Not only must all texts be read differently, but different texts in new contexts consulted, in new contexts too.  while, Obviouslyobviously, the “also “[C]contribution of non-Jihadist societies to Jihadist geographies.” (p. 648) must be also considered. 	Comment by John Peate: Do you mean “colonial and postcolonial”? This is not the same as “(post)colonial” of course.	Comment by John Peate: Page citation needed [33:  Julie Lawson, Nigerian Historiography and the Sokoto Jihads. Every Text Presents Itself to us as the Fragment of a Context. MA dissertation. London: School of Oriental and African Studies, 1989. Not available with interlibrary loan. Sokoto Seminar. Studies in the History of the Sokoto Caliphate. The Sokoto Seminar papers, ed. Yusufu Bala Usman (Zaria: Ahmadu Bello University Press, 1979), and Yusufu Bala Usman, The Transformation of Katsina (1400–1883). The Emergence and Overthrow of the Sarauta System and the Establishment of the Emirate (Zaria: Ahmadu Bello University Press, 1981).] 

Already in the very first lines of the book, “jihadistJihadist activities” and “ideology” are indirectly associated with “terrorist activities”. Its timeless actors are the “JihadistsJihadists”, always identified as such thereafter from now on identified all over the Islamic world and throughout its history under this very name. Only on the first two text pages of the book (pp. 12–13), the term “Jihadist”, with an capitaluppercaseized J as a substantive, or in or a lower-case one as an adjective, , singular, or plural, is used to form composite constructions with nine different other elements: “activities”, “ideology”, “community”, “migrants”, “state”, “land”, “Sokoto”, “generations” and “writers”. Over More than 120 more other “JihadistJihadist” composites are to follow on the 637 remaining pages, sometimes provided and enlarged with prefixes like “non”-, “anti”-, “post”- and “pre-“, thus extending the semantic field into its qualitative and temporal negation. But However, no proper definition of this “Jihadist” proper is ever added, given and a translation not even attempted, – as if the introductory remarks in sentence three on “the war of terrorism of the United States of America” and “the current invasions of the Islamic State of Iraq and the Levant (IS)” had made that redundant;  and as if the disassociation from the “other” was sufficient to construct identity. Is it a proper name, ? Ddid the Jihadists call themselves “Jihadists”, or were they called like thatsuch by their opponents? Is everybody a “Jihadist” who is not an “anti-Jihadist”? Are there lukewarm “half”-Jihadists” or, left-wing, liberal or and radical Jihadists? When does one start to be a post-Jihadist? Is it After after renouncing the ideology, after the death of ʿUthmān b. Fūdī (d. 1817), or of his son Muḥammad Bello (d. 1837), or after the British conquest of 1906? Does “pre-Jihadist settlement” or “pre-Jihadist time” refer to times when no Jihad jihād was yet fought south of the Sahara? 	Comment by John Peate: You mentioned “singular or plural” but adjectives are not inflected for number in English, of course.	Comment by John Peate: Since you use it here adjectivally, I presume Zehnle would too.
The implications of this ‘trick’ are ambivalentambiguous.: by By waiving the descriptive precision of jihādthe object ‘Jihad’, the door is , for instance, opened widely, for instance, to the a scanty and unsystematic way of dealing with in which the “pre-Jihad” period is dealt with. ’Pre’ “Pre” is emptied simply tobecome merely ‘“not -yet”’. Just one sentence is used to recall earlier jihāds in West Africa.: With In referring to the “Wolof Jihad in 1673” (p. 298), SZZehnle probably refers tomeans the jihād of the Berber scholar Nāṣir al-Dīn and his followers, zawāyā-Berber, Fulani and Wolof, against the Arab ruling ruler Arab Banū Ḥassān and several local dynasties in Futa Toro. Such vagueness, if not inaccuracy, of historical embedding seems to be an the immediate side effect of the strong emphasis on space. In order to structure her the knowledge she adduces on “Soodan”, SZZehnle indiscriminately collects bits and pieces from no matter where what and whom she happens to come across of from the last milleniummillennium from no matter where: , among others, the geographer al-Idrīsī’s (d. 560/1165-66) Nuzhat al-mushtāq, and the British traveller Hugh Clapperton’s Journal (1827–29). No criteria or arguments are selected expressed to legitimate the use selection of exactly thesesome sources, nor arguments to ignore and not others, such as the indispensable Recueil des sources sources arabes concernant l’Afrique occidentale du VIIIe au XVIe siècle Siècle (bilād al-sūdān) put together by J.M. Cuoq et and R. Mauny[footnoteRef:34] (Paris: Editions du CNRS, 1975) with their collection of hundreds of primary and secondary reports on this “Sūdān”. 	Comment by John Peate: I presume you were not quoting anybody else here, but if you were it should be indicated as such. [34:  Paris: Editions du CNRS, 1975.] 

 Another example may throw some light on the possible repercussions of such scantinessa lack of criteria. Only two pages after the previous quotation and following a passage on “the Jihadist writer Ɗan Tafa [who] summarized Al-Idrisi”, SZZehnle arrives at “another kingdom called ‘Karkar’ [that] was assumed to be on the shore of a river ‘Bahar[sic]’ (Arab. ‘ocean’)” (p. 142). This toponym is difficult to explain (but see Cuoq and Marny, p. 478b!). The only writer who referred to a tribe or kingdom called “Karkar” — , parallelknowned, however, in another context by the standard version name “Kawkaw” —, is al-Masʿūdī (d. 345/956). This “Kawkaw”, however, was had already been located already by al-Yaʿqūbī (d. 278/891)[footnoteRef:35] and its coordinates transmitted by all subsequent geographers to follow. As to Idrīsī himself, he is very clear about “Karkar” being a “famous” city on a riverside area beyond the desert between Sijilmāsa and Ghāna.[footnoteRef:36] A quick glance at the Arabic original would have prevented spared SZZehnle from this error. Another one quick glance into the edition ofat Charles Pellat’s and Barbier de Meynard’s edition of al-Masʿūdī’s Murūj al-dhahab wa-maʿādin al-jauhar (“Les prairies Prairies d’ord’Or”), vols. I–VII, Beirut 1966,[footnoteRef:37], and, even more instructively, (and indispensable), intoat the indispensable Corpus of Early Arabic Sources for West African History[footnoteRef:38], — where the annotator adds “Text: KRKR, but should certainly be read KWKW for Kawkaw” —, would have even shown her the right way from “Karkar” via “Kawkaw” to Gao! There is a certain ‘historical innocence’ innocence at work: “In postcolonial-colonial critical studies on silent trade in ancient Ghana, it is doubted that it ever existed as such.” (p. 142). Is there any critical study that did notdoes not doubt the “silent trade”? 	Comment by John Peate: Consider placing the parenthetical phrase in a footnote [35:  Cf. Cuoq and Marny, Receuil, 49, where most of the information is to be found.]  [36:  Cf. al-Idrīsī, Nuzhat al-mushtāq fī ikhtirāq al-āfāq, vols. I-II, ed. de Goeje (Cairo: Maktabat al-Thaqāfa al-Dīniyya, n.d.), here vol. I, 28/7 and 29/7.]  [37:  See vol. II, §§844 and 880, vol. VII, 609. “Karkar” (§§939) only occurs as a tribal name.]  [38:  Translated by J.F.P. Hopkins, edited and annotated by N. Levtzion & J.F.P. Hopkins (Cambridge: Cambridge University Press, 1988), pp. 31, 36 and 380–81.] 

While missing book titles and names of authors are likely to be a common phenomenon, regardless of book and reader, the extent to which it happens in Zehnle’s book is alarming. it is stunning, to say the least, to see to what extent it happened in the present case. In some fieldsareas, it seems as if the relevant ‘classical’ secondary literature seems had been skippedto have been ignored altogether. Since a complete bibliography of the absent literature would go far beyond the scope of this review, suffice it to make do with hinting at some ofI can only indicate the most glaring obvious lacunae: one misses in particular Mervyn Hiskett’s two pioneering studies The Sword of Truth. : The Life and Times of the Shehu Usuman Dan Fodio (Oxford, 1973) and A History of Hausa Islamic Verse (London 1973), ); as well as E.W. Bovill’s The Golden Trade of the Moors (Oxford 1968), ); Paul Lovejoy’s Jihād in West Africa during the age Age of revolutions Revolutions (Athens 2016), ); Muhammad Sani Umar’s Islam and Colonialism. : Intellectual Responses of Muslims of Northern Nigeria to British Colonial Rule (Leiden 2006), ); Rainer Oßwald’'s Sklavenhandel und Sklavenleben zwischen Senegal und Atlas and Das islamische Sklavenrecht (Würzburg 2016 and 2017, respectively), ); and The History of Islam in Africa, ed. by N. Levtzion and R. L. Pouwels (Athens 2000). Referring to Timothy Insoll’s rich harvest of from two decades of archeologicalaeological research in the area would have prevented SZZehnle, inter aliaamong other things, from her rather disillusioned final remark: “Another field of future research of Jihadist spaces could include archeological excavations of frontier towns. Unfortunately, archeologists have rather studied the palaces of the emirate capitals.” (p. 648). And tThe use of relevant compilations,  – such as Geschichte der arabischen Litteratur, Maurische Literaturgeschichte, or and Arabic Literature of Africa (ALA) 5, – would have helped Zehnle to identify a number of authors, some anonymous, seemingly unknown or anonymousto her authors. Lastly, but not least egregious as an issue, geography – after all, SZZehnle’'s core thesisbasis for representing Jihad jihād – without maps is difficult; . J.B. Harley’s power concept of maps and mapping would have been useful to her, as would have been Fuat Sezgin’s three volumes on Islamic mathematical geography and cartography.[footnoteRef:39].	Comment by John Peate: Does this correctly reflect your intention? [39:  Fuat Sezgin, Geschichte des Arabischen Schrifttums (GAS), vols. X–XII: Mathematische Geographie und Kartographie im Islam und ihr Fortleben im Abendland. Historische Darstellung, Teile 1-2, in particular vol. X, pp. 549–564, and vol. XI, pp. 349–403, and vol. XII: Mathematische Geographie und Kartographie im Islam und ihr Fortleben im Abendland. Kartenband (Frankfurt am Main: Institut für Geschichte der Arabisch-Islamischen Wissenschaften, 2000), with several hundred maps, Portolani, geographical sketches and survey maps of Africa and the surrounding oceans, pp. 189–321. The Seetzen map on p. 623 would have been better placed on p. 291.] 

Apart from this bibliographical lack of vigourcarelessness, the book also suffers from methodological and knowledge gaps, too. The fundamental shift of SZZehnle’s fundamental dissertational conceptual shift from chronology to spatiality rests for a good part on Igor Kopytoff’s concept of “Africa as a frontier continent” as defined in his 1987 “The African Frontier” of 1987,[footnoteRef:40], a reader on the different types of inner African frontiers and their interplay with migrations and accompanying social processes. Also, SZZehnle’s reference to the “spacial turn in humanities [ …] in the late twentieth century” (p. 100) also infallibly inevitably leads her to quote Michel Foucault (just once) from an English passage of his radio talk – which is misspelt by her to “Des Espace [sic] Autres” (p. 100, footnote 1, and bibliography p. 679) – from 1967. 	Comment by John Peate: Is this how she spells it and is it her italicisation? It should be mentioned in an editorial note, if so. [40:  Igor Kopytoff, “The Internal African Frontier. The Making of African Political Culture”, The African Frontier. The Reproduction of Traditional African Societies, ed. Igor Kopytoff (Bloomington, KY: Indiana University Press, 1987), 1–84.] 

Sometimes these gaps are caused by a simple error (like mixing sanad with wird; see below) or but sometimes by due to negligence.[footnoteRef:41] More severelyseriously, however, the book is replete with judgements, often amazing, but often sweeping, too, for example: “The Jihadists lacked any comprehension of other cultures.” (p. 511); “No member of the Sokoto Jihadist elite had ever visited Mecca …” (p. 285), ); and “the Jihadist did not pilgrimage bodily” (p. 308) after the pilgrimage of the “Hajji” teacher of the first two Sokoto Jihadist leaders had been reported doing so some pages before (p. 295). And iIt is not only because of these many superlatives, demonstrative articles and far too many much use of “all”s, “always”’, “everywhere”s, “everyone”s and “wherever”s of in this very spirit that the book must be read with great caution and reservations, . as iIt suffers too from serious methodological and other defects concerning editorial and technical craftsmanship; . the The impressively wide range of its sources does not correspond with the waves caused by its aspiring concept.; its The book’s message is stunning, sometimes even sensational, but at the same time not insufficiently clear, consistent and convincing enough to be taken for what it is written towhat it aims to be: a A scientific step forward in the reconsideration of the “(Ggeography of) the Sokoto Jjihaād”, or, – to quote the author’s concluding words, “to answer some major questions about the geographical implications of jihadist practises” (p. 647) and informed judgement: “It [i.e. Murray Last’s PhD dissertation: The Sokoto Caliphate. New York 1967, UR] openly focuses on a chronical account of the Jihad jihād and the implementation of different government offices.” The sentence is soaked by an underlying “only” and reveals a noticeably derogatory undertone towards the doyen of Sokoto historiography, with the direction of the journey just starting.[footnoteRef:42]	Comment by John Peate: Is this what you mean?	Comment by John Peate: Earlier you criticized her for not including a lot of sources --perhaps had, “notwithstanding the lacunae noted above”… or  “the range of sources, though wide, is insufficient to justify Zehnle’s ultimate claims.” ? 	Comment by Susan Doron: Is it chronicle and not chronological in the original? Also, is it possible that the quote is a fragment and something is missing?	Comment by John Peate: Does the use of the word only make this quote have a derogatory undertone? In addition, the phrase „with the direciton of the journey just started „ is not clear - are you referring to the nature of the criticism? [41:  For instance, just like in Pen, the use of the Saudi dialectal “Bin” or – slightly less unbearable – “Ben” instead of the very rarely used “Ibn”, and even the correct “ɗan”, as in the case of Gidado Ibn / Bin Laima who is never correctly called Giɗaɗo ɗan Laima; or casually omitting “Ibn” altogether, as in the case of “Khaldun” or “Al-Khattab”).]  [42:  Fn 62, p. 42. Murray Last soon is joined by other researchers and finally by the “naively” copying “famous anthropologist E.E. Evans-Pritchard” (p. 562) who followed the topos of alleged Azande cannibalism of the German explorer Georg Schweinfurth, just one of the topoi traced down (see p. 561–69, 578 –87) by Zehnle to al-Masʿūdī (d. 956) and al-Idrīsī (d. 1165) – but without consulting I.M. Cuoq’s and R. Marny’s Recueil des sources arabes (see below) – and forward again to more travellers, African, German and British who “encountered a Muslim and then a Jihadist discourse of alterity that was rich in [cannibal] Niam-Niam stories” (pp. 568–69), but ignoring Olatunji Ojo, “Slavery and Human Sacrifice in Yorubaland: Ondo, c. 1870-94”, The Journal of African History 46:3 (2005), pp. 379–404, with respect to the impact of Islam on cannibalism p. 394 f. ] 

Yet SZZehnle’'s dissertation book suffers from major lingual linguistic deficiencies that are impossible to ignore because of their significant fundamental effectimpact on the its credibility and soundness of the entire book. To begin with, the complete lack of any kind of diacritics – including the two letters Hamza hamza and ʿAin ʿayn – in the entire book, save for a few exceptions, turns many textual elements (Arabic book titles, proper names etc.and other textual elements, as well as) and entire passages (of transcribed quotations,) into information that unnecessarily fosters ambiguity at the very least. – at best – ambiguity. Inexplicably, in both Arabic text and Latin Romanised transcriptions, the Arabic particle “wa” is not attached to the following word. An enormous number of the Arabic citations in the footnotes contain errors that cannot be explained neither by simple slips of the pen, nor by wrong spelling or readingmisreading and/or mistranscription.[footnoteRef:43]  [43:  To give but a few examples in order to show the damage: p. 187, fn 298: و الع له تو اليع و وصايا instead of والف له تآليف و وصايا ; p. 188, fn 300: امير انها هو مخاليع فيها عبيد ويقال انه عبد الفلانيين translated as “[In Kebbi] the rulers are slaves, for it is said that Kanta was a slave of the Fulani” [!]; p. 232, fn 69: جنا instead of جننا the second half of the footnote is missing; p. 242, fn 104: مار instead ofبار ; p. 262, fn 180: قدكان ]![ … ماز عموا امنة بنت امير زكزك instead of ما زعموا امنة امير زاريا ; p. 264, fn 189: لا ادرما instead of لا ادري ما …, the final half of the last sentence of the Arabic citation is lacking; p. 300, fn 53: و الصلحين حلوكثير instead of والصالحين خلق كثير ; p. 318, fn 110: كعارة instead of كعادة ; and فديتبعه الحاصر instead of فليتبعه الحاصل cf. Infāq al-maisūr, ed. Chadli, p. 81/8; p. 354, fn 78: حژن instead of مثلها ; p. 386, fn 194: بالجطف الرمل instead of بالجط في الرمل ; p. 404, fn 260: اهدا instead of احدا, fn 263: طاريق instead of طارق ; p. 429, fn 69: يار instead of خير ; p. 460, fn 94: كنا instead of كذا, three times; p. 464: “umm waladhu” instead of “umm waladihī ”; p. 467, fn 120: مهس […] السفرالنصارى instead of مرسى سفن النصارى (cf. Infāq, p. 329/4); p. 621, fn 8: و النهاري الشام كاربابا السماء في الشام انتهن instead of والانهار في الشام كالاسحاب في السماء في الشام انتهى.] 

In most cases, eEven a cursory proofreading would have helped to notice and avoid theeliminated most of the mistakes. It remains unclear how they came about in the first place. A physical, keyboard basedMistyping nūn ‘mis’typing of aas “zāʾ,” instead of a “nūn” –when the two keys are not neighbours on the keyboard – makes less sense than having misread the two letters. Worse than that: the mistake must have been made twice, when typing, as well as and missed when proofreading. The diagnosis of this type of misspelling must therefore remain open. But not whenBut egregious misreadings like that of  thaghr as najm (p. 194) reading تجم [?] instead of ثغر (thaghr)seem beyond careless, and subsequently equating hadda [!], “razor”, with  “tharf” that (which does not exist in Classical Arabic) even more so. 
Moreover, all three Hausa implosiva plosives – ɗ, ɓ, ƙ, Ɗ, Ɓ, Ƙ – are deployed as characters, but neither ɗ nor Ɗ in “ɗan” / “Ɗan” (for ibn, Ibn, b.; exception pp. 125, 141 etc.: “Ɗan Tafa”), nor ɓ always in “Fulbe” (p. 24) are. Persistently, tThey persistently only appear only in the Latin Hausa text cited from R.A.Adeleye, R.A. / & F.H. El-Masri, F.H. (eds.): “Ajami Transliterated Text of Sifofin Shehu”.[footnoteRef:44] Only the four footnotes to quotations of this title contain all five vowel macrons, (ā, ē, ī, ō, ū), the Hausa ʿain and all implosivaes. Tones are not marked. In quotations from some editions of Jean Boyd and Beverly B. Mack (f.ex. p. 509, fn 267, digital version p. 376, fn 421) most of the implosivaes have been transmitted. In all other texts, all diacritica of the original (non-digital) dissertation – assuming that a dissertation involved in Islamic studies Studies cannot just simply banish two letters (ʿain ʿayn and hamza ) from the Arabic alphabet – were removed. On p. 687 even “méthodes” had to gives way to “methods”. The authors declaration declares that: “For Arabic names, locations and terms I have used a simplified transcription system for a smooth reading for non-Arabists [sic]” (p. 11). This might explain the utter existence of this post-diacritic desertlack of diacritics but cannot does not justify this the massive disdain this evinces of for both the lingual authenticity and integrity of Arabic and African philology and Islamic terminology and the readers’ curiosity and capacity to deal with it.  [44:  Research Bulletin. Centre of Arabic Documentation 2:1 (1966), 23–26, on 25 (p. 306, fn 70, digital version p. 212, fn 70), or – abridged – “Adeleye / El-Masri (eds.): Sifofin Shehu, p. 25” (p. 317, fn 107, digital version p. 220, fn 107).] 

[bookmark: OLE_LINK18]Apart from such mistakes mainly based on script and lexicon, numerous more complex errors support theencourage doubts about a sufficiently fathomed islamological elaboration of the concepts in the book from an Islamic perspective. Translations form one part of the problems with the bookit. In many cases, SZZehnle does not explain why , or why not, she used existingchose particular existing translations of a particular source. It happens that such existing translations are sSometimes these are also based on her own incorrect copy of an originally correct Arabic edition; . in particular, iIf different translations of the Arabic original exist, one can check SZZehnle’s own translation can be checked. Thus, it is not surprising that, for instance, passages omitted by Baldwin in his translation of al-Maghīlī’s Obligation of the Princes (Beirut 1932) were misunderstood by SZZehnle (p. 354, fn 76), such as بصدر ثابت من الابطال و جناحين من سائر الخيل , translated as “with a constant leader from among the heroes [of war]. And for the dishearted among the horsemen …”, instead of “[who line up] the braves in a solid centere and two wings of the cavalry.” 	Comment by John Peate: This should be transliterated, as all the other quotations from Arabic have.
SZZehnle’s account of the respective Arabic sources and their accompanying information must therefore thoroughly be checked. More often than not, her translations do not stand up to scrutiny; . againAgain, some a few examples must do: ولا صفة للجرم ولا جهة له is translated as “and he is not stones, not body, and no ignorance is with him” instead of “the body has no attributes and no extension” (p. 99); يعبدون الاوثان is translated “and they are slaves to an idol.” (p. 157); و ليسنا بشئ غيره is translated: “and we are nothing but superior” instead of “and there is / we are nothing else [but Islam] (for us)” (p. 237).	Comment by John Peate: Again, the Arabic script should be Romanised.	Comment by John Peate: You don’t explain what is wrong with the translation here.	Comment by John Peate: Is this how لسنا is spelled in the original?
This The following passage (p. 347f.) is one of those identified as translated by the author and must be taken – pars pro toto – as a partial proof for her insufficient mastering of Arabic. Since the Arabic text is not given, I will add my corrections in braces brackets based on the passage from the Chadli edition of Muḥammad Bello’s Infāq al-maysūr (p. 324/1–14):[footnoteRef:45]: [45:  وكنت مرة جالسا عند الشيخ ، فورد رجل يستأذن، فأذن له، ولما دخل على الشيخ قال: “اشهد أنني رأيتك ثلاث مرات” ، والشيخ يقول : “قد شهدت”، ثم قال للشيخ : “هل تدري ما سبب مقالتي هذه؟ “ قال: “ألا أن تخبرني”، قال: “كنت من خدام سيدنا الشيخ المختار، فقدمت هذا القطر مبتغيا فضل الله ثم رجعت لبلادنا وقدمت على الشيخ سيدنا المختار ، فسألني عن سفري، وعن البلاد التي اتجرت فيها، فقلت له ”الى بلاد الشيخ سيدنا عثمان بن فودي”. فقال: “هل وصلت إلى الشيخ ونظرت إلى وجهه؟“ فقلت :”نعم”. كاذبا، فقال لي:”اشهد بأني رأيتك وأنت رأيت عثمان بن فودي ثلاث مراتت”، فقال: لألقينك يوم القيامة وقد لذت بك ، وأنا أقول أني رأيتك وأنت رأيت الشيخ عثمان بن فودي”. فقلت له :”يا شيخ إني كذبت عليك فاعف عني”. فهذا هو سبب مسيري إليك لأشهدك بأتي نظرت إليك وأرجع ألى سيدي المختار فينظر إلي. فبات عند الشيخ ليلة واحدة ثم رحل لبلاده وجع وللشيخ سيدنا المختاي أوراد وأحزاب أخذتها عن الإمام الصوفي قاضي أمودي الحااج محمد العافية، وهو أخذه عن الشيخ سيدنا المختار.] 

“I was once sitting with the sheikh when a man [Al-Afiyya? (sic!)] arrived and asked for permission to be heard {sought admission and was admitted}. So, he went to the sheikh {he called on the sheikh} and said: ‘I witness the appearance, I have seen you three times.’ {witness that I have seen you three times!} The sheikh said: ‘I witness’. Then the sheikh said: {then he said to the sheikh} ‘What is the reason for this conversation?’ {Do you know the reason why I am saying this?} He said: ‘[…] {[Not if you don’t let me know!]}[footnoteRef:46] I was a servant of Al-Mukhtar [Al-Kunti] {of our Lord Sheikh al-Mukhtār} and I reached this land like I wished thanks to God {to strive for the goodness of God}, then I returned to our lands and came to the sheikh our Lord Al-Mukhtar and he asked me about my journey and the lands I passed. […][footnoteRef:47] {I traded in’} And I said to him: ‘I was in the lands of our sheikh our Lord Sheikh Uthman bin Fudi.’ {and I told him: to the lands of our Lord Sheikh ʿUthmān b. Fūdī} And he said: {He said}‘And did you arrive at the sheikh and did you see him personally?‘ I said: ‘Yes indeed. {Yes. But I was lying.} I witnessed him showing up and I saw Uthman bin Fudi three times.’ {Then he told me: witness that I saw you and that you saw ʿUthman b. Fūdī three times!}. He said: ‘No, he, didn’t meet you until the day of departure and he chased you away.’ {I will meet you on the Day of Resurrection and seek shelter with you}. And I said: ‘Just like I saw you, I saw sheikh Uthman bin Fudi.’ {and will say: I saw you and you saw Sheikh ʿUthmān b. Fūdī three times} And I said to him: ‘Oh sheikh, how could I lie to you, when I am pious and in this is the joyful reason for you.’ He didn’t witness you like I have seen you. Then I returned to our Lord Al-Mukhtar so that he sees. {Oh Sheikh, I lied to you, forgive me! This is the reason of my traveling to you, in order to prove to you that I looked at you and returned to my Lord al-Mukhtār so that he could look at me} And he [Al-Afiyya] had spent a night with the sheikh [Uthman dan Fodio] and then he traveled to his land and that of sheikh our Lord Al-Mukhtar. {He stayed overnight with the Sheikh, then traveled to his lands and returned home. Our Lord Sheikh al-Mukhtār had} I took the knowledge and permission from the Sufi imam and qadi Asuda Al-Hajj Muhammad Al-Afiyya [sic] and he had taken it from the sheikh Al-Mukhtar. {wird’s and aḥzābs (i.e. recitational exercises) that had had been handed down to me by the Imām, the Ṣūfī and Qāḍī Amūdī al-Ḥājj Muḥammad al-ʿĀfiya who himself had been given it by our Lord the Sheikh al-Mukhtār}.	Comment by John Peate: 

This is  an extremely long passage (of over 500 words on its own). The cumulative effect is strong but perhaps it can be shortened.  [46:  It can be assumed that Zehnle could not make sense of this “illā” clause.]  [47:  Braces perhaps because of فيها اتجرت.] 

Her Arabic linguistic deficiencies are clearly and finally demonstrated by this odd cross-grammar ride. It would, however, not be fair, to withhold this following last example from the stricken reader:	Comment by John Peate: This additional example might have a stronger impact if the longer quote is shortened.
 “Whoever writes it on a clean gazelle paper [skin, pergament] and hangs it on himself, the power of his Sultan {sic} is with him [gains strength] …” (p. 404, fn 260: و من كتبها في ورق غزال و علقها عليه قوي سلطانه)” 	Comment by John Peate: This should be in Romanised script.
Regarded against the backdrop of this – by far not exhaustive – collectionGiven all this, the author’s introductory assumption:statement that a “[l]Lack of relevant language skills can of course be a major reason for many young scholars to turn to colonial sources”. (p. 44)” sounds like a repercussion of undigested memory.
SZZehnle defended her dissertation at the University of Kassel in December 2016. In the bibliography, four entries date from 2017, among them two articles by herself, one of which left visible traces in the printed version.[footnoteRef:48] John E. Philip’s “Causes of the Jihad of Usman Ɗan Fodio: A Historiographical Review”, published in the same year, is not mentioned. His study ends with a rather different view of the Sokoto jihadjihād: 	Comment by John Peate: In the footnote, is resumed correct? Or should it be summarized? [48:  Her article “Sex und Dschihad. Vom Opfer- und Täterwerden der islamischen Konkubinen Westafrikas”, in: Zwischen Tätern und Opfern. Gewaltbeziehungen und Gewaltgemeinschaften, ed. Michael Weise und Phillip Batelka (Göttingen: Vandenhoeck & Ruprecht, 2017), pp. 62–91, is resumed in the chapter heading “Concubines: Sex and Jihad” (p. 459).] 

“To summarize: the society of Hausaland on the eve of the jihad was divided by contradictions and conflicts, with both prosperity and social violence and dislocation increasing. […] In the case of the increasingly complex and interdependent society of Hausaland, the one minor event was a slave raid by a prince of Gobir on the followers of a Hausa scholar, Abd al-Salam. In this raid, all the contradictions and grievances of the society came together, and an explosion took place that changed the history of West Africa forever.”[footnoteRef:49]  [49:  Journal for Islamic Studies 36 (2017), pp. 18–58, here p. 58.] 

When jJuxtaposing it with SZZehnle’s conclusion makes the difference becomes clear: 
“With reference to the violent reaction to the Jihadist expansion we can conclude that the Jihad was interpreted as an ethnic conflict by anti-Jihadist military, while the Jihadist approach of socio-religious incorporation was territorially based on sacred geographies. The enemies of Sokoto did not accept the wars as religious conflict. They assumed that their enemies were Fulɓe and therefore failed to see how attractive this movement might be for very different people and peoples. While they differentiated between different ethnic categories, the Jihadists most basically fostered a classification that distinguished between human believers and unbelievers, as well as between human and animal species populating different environments.” (p. 561) 
[bookmark: OLE_LINK11]Zehnle’s Her material allows her SZ to take up both, the position both of the culprit and that of the victim, of the witness and the reporter. Accordingly, her two-dimensional ‘“local’ local” history develops evolves between interacting subjects, and into reflexive relations. This turns reported subjective opinion into another kind of truth. Source criticism is replaced by belief in the word. No bird’s eye view is sought. Even chronology is reduced to an exotic aspect: . Why not, on the contrary, use the example of al-Maghīlī’s extraordinary influence on the ‘“Jihadists’” doctrines and policies to explore the effect of a temporal interval of more than three centuries and the enormous distance with regard to civiliszation between a powerful Songhay Empire with its capital Gao (and Timbuktu) and the rural and marginal sultanate of Muḥammad Rumfa of Kano? How could this ‘“orthodox”’ Maghribī preacher’s epistles exert such a dominating dominant though variable influence on the ‘“Jihadists’Jihadists”, even though to a varying extent? This is the very nervus rerum where ethnography, philology, anthropology, and Islamic Sstudies could have been fused into a new type of research perspective and methodology. 
It is not only just the author’s fault that this did not happen to the degree expected. Her concluding remarks indicate the (knocked) hightextent of her aims, with respect to her topic:
 “This dissertation has demonstrated that many ‘“Abrahamic”’ ideas about space were already implemented in the Central Sahel before European colonization and Christian missionary work. […] Like European and American scholars two centuries ago, the Jihadists declared the home spaces of their opponents a historyless territory, while their own history of migration was glorified. … And finally, the Sokoto Jihad promoted racist and speciesist ideologies with reference to their geographical concepts of nature. The Jihadists created a geography of home and foreign land, of the ‘self’ and the ‘other’, that was implemented as a new territorial order dividing the zones by linear and ‘“naturalized”’ frontiers.”	Comment by Susan Doron: Is this how it is written in the original?
With respect to her aspirations, she says:
“Some years ago, it was suggested that the historical research in mental mapping should include the history of everyday life, and not restrict itself to the study of elites and elite communication. This study has fulfilled this postulated aim to some degree.” (p. 648)
the The fulfillment of these aspirations must be postponedis yet to come. The walls of the bastions have cracked,,  but yet have heldhold firm enough. To be clear: SZZehnle’'s study opens a hitherto hidden gate; , it coagulates a new mixture of sources, unifies perspectives of different angles and disciplines, and asks questions that have not been asked before. But sharpened sharper source criticism, enhanced better linguistic and philological accuracy, ‘“Iislamological”’ and historiographical commitment based on the relevant literature, must be given their appropriate placesintroduced before the “G“geography of Jihad” could mutate into a revolutionary pilot studycan become truly revolutionary. 
There is no doubt that it is first of all the author who has to stand up fordefend her work. Yet, in this case, questions regarding the seriousness and thoroughness of the functioning of academic supervision must also be raised . And even if these could be answered satisfactorily, another addressee must take responsibility and do a proper job: and the publisher of the Studien des Leibniz-Zentrum Moderner Orient must take some responsibility in this regard, especially since it is risking its reputation as a professionally supporting and responsively guiding publishing partner. 
The particular strengths and weaknesses of this study accumulate lead one to an assumption that is accompanied by a fear: . A historical dissertation on an Islamic Jihād in West Africa of the kind of “gA Geography of Jihad” kind that has taken surmounted all academic and editorial hurdles must not be allowed to cross the finish line without being professionally checked. There must be a forum that is at least ready to diagnose identify an ongoing paradigmatic change of in the set of ethical norms of what used to be called a “scholarly” publication and inform the interested public.	Comment by John Peate: Do you mean peer-reviewed? Or professionally reviewed?
Seen from the this endperspective, beyond the central battle cry “jihād fī sabīl allāh”, the two books only have only the thematic commonality of place and time: . between Between pious hero worship (“p"Pens”") and jihadistJihadist fighting turmoil (“Geographygeography”), between sermon and warfare, there is yet no bridge is in sight that couldto span the gap between moral integrity and the aspirations and excesses of political power often assigned to one and the same (saintly) person. Their accomplishment, the jihād fī sabīl allāh, however, remains an undeniable – and undenied – historical fact. Even if it were the ʿulamāʾ al-sūʾ ‘(scholars of evil’ (ʿulamāʾ al-sūʾ) who must be blamed (and punished) for it, it was the calls of the ‘“saintly scholars’ scholars” for choosingto the righteous path, and fighting the forbidden that changed the world into the one they were creating when winningwon on the battlegrounds and ruling ruled in their courts. History turns out to be the merciless critic of the awliyāʾ allāh ‘(friends of God’ (awliyāʾ allāh), despite all “miracles” (with for which there are 46 iIndex entries):	Comment by John Peate: What you are alluding to here seems elusive and not obviously related to your preceding critiques.	Comment by John Peate: Who are “they”, what do you mean by "accomplishment” and why is it undenied (by whom?)/undeniable? You seem just to assert this without explaining it.	Comment by John Peate: This is an unconventional translation of al-sūʾ  isn’t it?	Comment by John Peate: Is this what you mean?
Like the other saints in this volume, his [Ibrāhīm Niasse’s] followers reported numerous miracles of their shaykh, such as keeping an airplane flying despite its having its petrol tank maliciously emptied in a plot to kill him, or being in more than one place at a time. (Pen, p. 5)
From both ends, scholarship and belief, the miracles of saints are fused together to be used as socially acceptable sources :
Collections of records (hadith) about his [the Prophet] life and times, his words and deeds, his virtues and miracles are essential to Muslim jurists, theologians, and historians alike (Pen, “Conclusion”, p. 223, with footnote 5, p. 286, without page reference).
while any critical text study and historical groundwork is sacrificed on the altar of operable logical dichotomies and measurable space:
An essential question of the Jihad was to define and redefine who was a Muslim and who was an ‘unbeliever’ … However, this individual believer/unbeliever differentiation could never be managed in a war. On that level, dichotomous religious categories were generalized so that the Jihadists in fact discussed the status of collectives and not of persons … The Sokoto Jihad was a movement I have read in two ways: As a metaphor for social dynamics and as a description of people and ideas moving through space. (Geography, “Conclusion”, p. 607)
And there, finally, the two books meet: . they They base their arguments on their prevailing purpose-based understanding of scholarship and science – both books use both terms ad libitum – without saying a word about what they mean by this. This is not of their concern and that  makes their deficiencies pardonable. History, in any case, as a definable object of science, has – finally, only – come to an end; . it It is now histories as -you like- it them that we are dealing with.
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