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Abstract:

This article studies contrasting notions of historiography in Zaynab Fawwāz and Qadriyya Kāmil’s biographical dictionaries. It begins by offering an overview on these authors’ vitas and delves into the historiographical practices that concerned Ottoman intellectuals in the late nineteenth century. It analyses Fawwāz’s dictionary, al-Durr al-manthūr fī ṭabaqāt rabbāt al-khudūr (1894), which reveals a feminist understanding of Islam as situated within an Arab and pan-Ottoman environment as well as the large arch of Abrahamic monotheism. By highlighting specific figures over others, Fawwāz produces a historical narrative that transcends religious and sectarian divides. The article then introduces Kāmil’s Shahīrāt al-nisā’ fī al-‘ālam al-islāmī (1924) which depicts a conceptually narrower Islam, shaped by the geo-political circumstances of the early twentieth century. The biographies of the Muslim foremothers Kāmil presents offer normative templates of female piety but are not completely subsumed by the category of gender, either. Throughout, the article points to how both authors engage the rules of the biographical genre, arguing that the ways they adhere to or break with its tradition indicates a desire to create new forms of moral and communal belonging.
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Introduction


In her most recent article on the Shī‘ī historian and author Zaynab ‘Alī Fawwāz (1860-1914), Marilyn Booth argues that Fawwāz’s writings transcend the secular frame of reference that is often adopted when studying works published during the nahḍa, or the Arab awakening.
 In agreement with Booth’s larger argument, the present article studies conceptions of the Islamic past outlined in Zaynab Fawwāz’s and Qadriyya Ḥusayn Kāmil’s (1888-1955) biographical dictionaries, al-Durr al-manthūr fī ṭabaqāt rabbāt al-khudūr (The Scattered Pearls of the Generations of Secluded Women, 1894)
 and Shahīrāt al-nisā’ fī al-‘ālam al-islāmī (Famous Women of the Islamic World, 1924).
 It suggests that, by partaking in the biographical tradition, Kāmil and Fawwāz offer contrasting histories of modernity and destabilize the epistemic frameworks (i.e., tradition vs. modernity, Muslim vs. non-Muslim, Sunnī vs. Shī‘ī, national vs. imperial) with which we often approach the study of the nahḍa.
 In addition, the article argues that biographical writing is a critical and not only a documentary genre that makes normative and moral claims. Indeed, both authors incorporated contrasting modes of historiography, thereby engaging in a twofold hermeneutical exercise: they examined the past through the biographical tradition’s lens and fused it with the world as they witnessed it. To substantiate these claims, I build on examples of works in Islamic historiography which have recognized that biographical collections have their own conceptual framework and patterns of moral identity formation.
 In this sense, the dictionaries presented below are doing much more than just recording the past. Rather, there is critical inquiry at work in this genre, one that sheds light on the political, moral, and religious imaginaries these texts hold.
 
Both dictionaries focus on women, a crucial aspect that illuminates evolving nationalist, gendered, and (post-)colonial debates. Premodern scholars such as the Mamluk historian al-Sakhāwī (d. 1497) would sometimes dedicate a volume to women in their biographical dictionaries.
 Booth describes the exclusive focus on female subjects as a distinctive feature of nineteenth-century historiographies which praised women for acting on behalf of a “national” community.
 In a subsequent work, she clarifies that Fawwāz’s work helped to “initiate a feminism that was local in its grounding and sensibility, cosmopolitan in its comparative rhetoric and transnational awareness.”
 Although written thirty years later, Kāmil also employs a trans-national lens in her discussion of Islamic history. This similarity suggests that these historiographies were not only concerned with nationalist politics but also oriented towards a trans-cultural, if not universal, community of Muslims (umma).
 

Two primary questions guide my analysis: What beliefs about the past did Fawwāz and Kāmil hold? And how did their beliefs speak to the way in which they conceptualized modern, or contemporary, Islam? By analyzing the meaning of a global community of Muslims in these writings, this article highlights how Fawwāz and Kāmil conceived of history as a moral project. It commences by providing some context on historiographical practices and epistemological tensions that concerned Ottoman intellectuals in the late nineteenth century. It then studies Fawwāz’s dictionary which illustrates her understanding of Ottoman Islam as situated within a pan-Ottoman and Arab environment. Reflecting the imperial conditions of the 1890s, she complicates our modern sectarian lens by bracketing the Sunnī-Shī`ī frame. Moreover, she places Islam within the larger eschatological arch of monotheism and praises numerous non-Muslim women who lived before and after the Qur’an’s revelation.
 Finally, the article compares this depiction of early Islam to Kāmil’s Shahīrāt al-nisā’ which also describes Islam’s development, commencing in the first century of the Hijra. This work focuses on notable Muslim women, and portrays a global and yet conceptually narrower Islam, one that is shaped more distinctly by the geo-political circumstances of the early twentieth century, in particular World War I, Europe’s occupation of key Ottoman provinces, and the abolition of the Caliphate in 1924. Throughout, the article points to how both authors conceptualized belonging and engaged with the rules of the biographical genre, arguing that the ways they adhered to and broke with its tradition indicates a desire to create a new present and future and not just describe a distant past. 

Overlapping lives, ambiguous positionalities
The sum of Zaynab Fawwāz’s and Qadriyya Kāmil’s lives covers more than a century, from 1845 to 1955. The details of Fawwāz’s personal trajectory are incomplete, and sources contradictory.
 Fawwāz was born into a Shi‘ī family of modest means from Tibnīn, a small town located about 100 km south east of Beirut.
 At the court of ‘Alī Bey al-As‘ad al-Ṣaghīr (d. 1865), during the second half of the nineteenth century, Fawwāz had the chance to receive an education from the prince’s wife and cousin, Fāṭima bt. al-Amīr As‘ad al-Khalīl, a litterateur who was known for settling legal disputes, giving to the poor, and establishing a school internal to her large household.
 The castle of Tibnīn had become an intellectual center for local and international poets and students.
 In a personal tone, she describes family intrigues, finances, and misfortunes. ‘Alī Bey and his immediate family were forced to abandon their residence due to accusations of embezzlement by distant relatives. After ‘Alī Bey died of cholera in 1865, Fāṭima paid off their debtors and eventually moved to Damascus, where her family still owned various estates.
 We do not know about the exact nature of Fawwāz’s relation to the As‘ad household and whether she married a family member or worked for them as a companion or servant.
 Her biographers also disagree on how and when Fawwāz moved to Egypt where her brother, Muḥammad ‘Alī Fawwāz (d. 1894), lived. In Alexandria she met al-Nīl’s publisher, Ḥasan Ḥusnī al-Ṭuwayrānī (d. 1897), who became her teacher and mentor.
 Ṭuwayrānī had received from the Sultan the title of Pasha along with substantial financial support. Thus, he printed articles in critique of the Young Turks and of the Khedive for protecting them in Egypt.
 In Cairo she found work as an agent for the first Arabic woman’s journal, al-Fatā, that Hind Nawfal (d. 1920) published.
 

A year after Muḥammad Fawwāz passed away, Zaynab Fawwāz married the Syrian writer and poet Adīb Naẓamī (d. 1918). She did not know Naẓamī personally prior to their wedding, but only through an epistolary correspondence.
 In 1897/8, after three years spent between Damascus and Ḥawrān, Fawwāz divorced Naẓamī and moved back to Egypt. Despite her marriage being short-lived, possibly because her husband had failed to mention the presence of other wives, in Ḥawrān, Fawwāz taught students and led a salon that well known journalists and authors attended regularly.
 Back in Cairo, she wrote articles for Muṣṭafā Kāmil’s (d. 1908) daily, al-Liwā’ (1901-12), the anti-British National Party’s (al-Ḥizb al-Waṭanī) official organ. With 14,000 copies, it was also the most circulated newspaper in Egypt. Fawwāz’s professional relationships point to the literary success and the precarity she navigated throughout her life, which pushed her, it seems, to enter the Khedive’s secret service. The journal al-Nīl, in which Fawwāz published about fifty articles, was known for its pro-Ottoman stances. al-Mu’ayyad, on the other hand, was Shaykh ‘Alī Yūsuf’s pro-Khedival journal.
 In addition to her successes as a journalist, an informant, and a historian, Fawwāz authored poems, two novels,
 and a play.
 Her dictionary, al-Durr al-manthūr, was one of the first books written by a woman that was published at the prestigious government press, al-Maṭbaʿa al-Kubrā al-Amīriyya, in Cairo.
 It was co-sponsored by Muḥammad Effendi Zahrān and edited under the supervision of Muḥammad Bek Ḥusnī, the agent at the press.
 Zahrān, Ṭuwayrānī, and the acclaimed poet ‘Ā’isha Taymūr (d. 1902) composed short encomia for Fawwāz’s dictionary.
 The journal al-Nīl (that Ṭuwayrānī edited) printed an announcement for it on 21 June 1893 which stated that subscription fees should be sent to Fawwāz’s brother, Muḥammad.
 The book’s copyrights, on the other hand, were reserved for its author.
 Fawwāz was the second Arab woman to write a biographical dictionary.
 Maryam al-Naḥḥās (d. 1888), a Maronite Christian from Lebanon, had been the first.
 

Princess Qadriyya Ḥusayn Kāmil was the daughter of Sultan Ḥusayn Kāmil (d. 1917), Egypt’s ruler after the British deposed his nephew, ‘Abbās Ḥilmī II, at the onset of World War I. Her mother, Malak Ḥasan Ṭurān (d. 1956), was the Sultan’s second wife and the adopted daughter of Jeshm Afet Hānim (d. 1907), the poetess and third wife of Khedive Ismā‘īl Pasha (r. 1863-79).
 Kāmil was born in Cairo in 1888, received a private education, and spent most of her life between Istanbul and Egypt. After the outbreak of the Balkan war, in 1912, she left Istanbul and returned to Cairo.
 In 1919, she married Muḥammad Jamāl al-Dīn Sirrī Bey (d. 1952) in Cairo. After divorcing him in 1920, and moving to Istanbul, she married H.E. Maḥmūd Khayrī Pasha (d. 1955, in Cairo).
 The couple raised two children in Istanbul until 1930, when her uncle, King Fū’ād I, invited members of his family residing abroad to return. Following the 1952 Free Officers revolution, Kāmil was arrested and, after her release, moved abroad. She returned to Cairo and died in Egypt in 1955.

As was common among the Ottoman intelligentsia, Kāmil had excellent command of Turkish, Arabic, and Persian, in addition to French, Italian, and possibly English.
 Her publications include numerous articles, collections of letters, political and philosophical essays, theatre plays, and memoirs.
 Her biographical dictionary, Shahīrāt al-nisā’, builds on and references the studies of predecessors like Zaynab Fawwāz. Its Arabic title plays on the series, Shahīrāt al-nisā’, that opened every issue of Labība Hāshim’s (d. 1952) magazine Fatāt al-Sharq and reminds us of the autobiographical and collective nature of biographical writings.
 While the Arabic translation appeared in 1924, Kāmil published its first edition, Muhadderât-ı İslâm (The Virtuous Women of Islam), in Turkish, a few months after Greece, Serbia, Montenegro, and Bulgaria had declared their territorial victories over the Ottoman Empire in the Balkans in 1913.
 

Since its first publication in Arabic, Shahīrāt al-nisā’ was reprinted three times and the translators have tended to emphasize Kāmil’s Egyptian heritage.
 The famous philologist Aḥmad Zakī Pasha (d. 1934) encouraged one of his students, ‘Abd al-‘Azīz Amīn al-Khānjī, to translate her biographical dictionary, memoir, and collection of letters.
 At the time, Aḥmad Zakī served as the head secretary at the Egyptian Cabinet and wrote a long introduction to Shahīrāt al-nisā’s 1924 edition. Not only does Zakī celebrate Kāmil’s work, he also offers an overview of modern Egyptian history praising King Fū’ād I (d. 1936) as “the first Sultan over an independent Egypt.”
 Similarly, ‘Abd al-‘Azīz al-Khānjī portrays the dictionary as expressing an Islamic and democratic spirit, at a time when Egypt had severed official ties with the Ottoman Empire and was drafting its first independent constitution.

While her Arabic translators emphasized the nationalist and anti-colonial components of her writings, Kāmil was concerned with more than Egyptian politics. Ottoman cultural consciousness and loyalty to the Islamic Caliphate, as Doğa Öztürk argues, continued to inform “the worldviews of the [Ottoman-]Egyptian ruling and intellectual elite.”
 During the Turkish independence war (1919-1923), Kāmil undertook a long journey, first to Naples and Sicily between December 1920 and January 1921, and, subsequently, to her Anatolian homeland.
 Written in French and translated into Arabic and Turkish the following year, Lettres d’Angora La Sainte is a travel journal that highlights Ottoman geographical unity and military prowess, and describes Kāmil’s meetings with figures such as the revolutionary leader Muṣṭafā Kemāl Pasha (d. 1938).
 Starting in April 1921, over the course of three months, Kāmil traveled from Samsun, on the Black Sea, to Çorum, Ankara, Eskişehir, and Afyonkarahir. From the mainland, she continued to Rhodes, then progressed via ship to Kuşadasi, and returned to Trento, Italy, on June 8, 1921.
 While in the 1920s, Qadriyya Kāmil described Ankara as a pilgrimage destination for all Muslims, already in the 1890s, the idea of a much broader community to which Muslims belonged had gained considerable importance. Indeed, despite national trends being on the rise, intellectuals, including the Egyptian poet Aḥmad Shawqī (d. 1932), were often patriotic and sympathetic to Ottoman rule.
 

Historiography between pan-Ottoman and pan-Islamic aspirations

One of the main features of biographical dictionaries is their casting of a net wide enough to include diverse groups of people, Arab and non-Arab, free and slave, rich and poor, pious and impious, old and young, men and women, and so on.
 Although this inclusive latitude was not common to all biographical dictionaries, and most were restricted to prominence, non-Muslim could be included, too, but generally only if they were model personalities of the past.
 During the nineteenth century, writing about the lives of distinguished women had gained widespread popularity and was used to advance the visibility of women in public life.
 Fearing change and decline vis-à-vis Europe’s ongoing encroachment, authors of the time were drawn to archetypes of female seduction and destruction.
 This trope is present in al-Durr al-manthūr, too. In addition to Fawwāz’s exceptionally wide selection of subjects, not all the figures she presents lack blemish.
 Fawwāz incorporates the well-known stories of Cleopatra VII, Helen of Troy, and characters from the Old Testament including Delilah. She mentions Cleopatra VII’s ascent to power over Egypt, her many lovers, and eventual death by suicide.
 Similarly, Helen is named as the reason for the ten-year war between Troy and Sparta.
 Citing the sixteenth chapter of the Torah, Fawwāz tells the story of Delilah (Dalīla al-filisṭiniyya) who deceived Samson (Shamshūn) by revealing the source of his strength to the Philistines.
 In line with the traditional narrative, Fawwāz presents Delilah as a seductress who betrays a biblical hero. Simultaneously, she highlights her cleverness and readiness to sacrifice, as Royce Victor argues, “her life for the defense of her land and people.”

One consistent topos in al-Durr al-manthūr is that of women active in politics and working as political advisors. This is a topic with autobiographical relevance for Fawwāz as she entered the Khedive’s secret service shortly after the work’s publication.
 Beyond offering new role-modeling opportunities for Muslim and non-Muslim women alike, Fawwāz challenged Orientalist narratives of Islam, according to which, “Islam was innately and immutably oppressive to women” and Muslim men “believed that women had no souls.”
 Fawwāz was responding to social trends, both reactionary ones which included the idea of rebellious women, and to the ideal of the “new woman,” defined as conscientious, rational, and reformed.
 Thereby, she brought “fallen” figures like Cleopatra and Delilah into conversation with the stereotype of the secluded Muslim woman, highlighting women’s historic dynamism and power at a time of social upheaval.
 
Despite its revivalist claims regarding gender and communal belonging, al-Durr al-manthūr negotiates older genres of Sunnī and Shī‘ī history writing.
 At first glance, Fawwāz follows the rules of traditional Arabic and Islamic biographical dictionaries. The work is structured alphabetically, rather than according to the annalistic format or the ṭabaqāt category.
 The alphabetical order, starting from biographical dictionaries of scholars of prophetic traditions, was already used by al-Khaṭīb al-Baghdādī (d. 1071) and Ibn ‘Asākir (d. 1175) in their local histories.
 By the thirteenth century, it became common and coexisted with the obituary genre in annalist historiography.
 Ibn Khallikān (d. 1282) and Yāqūt al-Ḥamawī (d. 1229), for example, applied this system of organization to their broader histories of eminent men and geographical lexica. Some scholars have shown that the precise order of the alphabetical letters varied through time.
 Fawwāz’s order is almost identical to Yaqūt’s although the last section of her dictionary is grouped together under the heading “LĀ”, a solution she uses for addressing aristocratic British women by their title, Lady. Moreover, by using the word ṭabaqāt in her title, Fawwāz gestures towards the genre’s focus on prominent and exemplary figures.
 In addition to simply positioning her work within the Arabic biographical tradition, the greater significance of Fawwāz’s choice in titles lies in the fusion between a ṭabaqāt label and a muʿjam, or alphabetical, order. 

From a methodological perspective, she uses a stylistic element to highlight particular figures over others, aiming to craft a historical narrative. Indeed, while there isn’t an explicit anti-colonial ring to her treatment of British “Ladies”, she presents the writer and heiress Lady Rachel Russel (d. 1723) as a brave supporter of her husband, even after his plans to ambush the king failed and he was sentenced to death.
 More broadly, Fawwāz’s insistence on summaries pushes her to eliminate “everything that leads to boredom” including elaborate chains of transmission (isnād, pl. asānīd).
 Thereby, she echoes adab writers whose goal was to provide pleasure and shun tediousness.
 In every time and place, Fawwāz explains in the introduction to al-Durr al-manthūr, historians surpassed the limit of what was known before them, and therefore tried to summarize the writings of those who preceded them. Agreeing with this historiographical practices, she elaborates, “I devoted to half of the human world a chapter in the Arabic language which collects [biographies on] the women who had become famous for their virtues and lack of blemish.”
 To accomplish this task, Fawwāz relied on the example of past writers, a rhetorical move that conveyed authority.
 While some premodern biographers could be meticulous in citing, Fawwāz follows the example of those who provide a list of sources without frequent citations within the text. Towards the introduction’s end, she presents a collection of around forty historical sources, including articles authored by some of the women she cited, sources that diverge from Muslim biographical works produced in a “traditional” scholarly milieu.
 Among them are the linguist and writer Sāra Nawfal and the Lebanese Jewish writer and feminist activist Esther Azharī Mūyāl (d. 1948).
 
In Shahīrāt al-nisā’, Qadriyya Kāmil creates a sense of continuity with Islam’s past by invoking its histories of conquest and expansion along with women’s achievements in piety, Sufism, and in the sciences. In line with Fawwāz, her goal is to rewrite Islam’s sacred history and connect the female pious predecessors, al-sālifāt, with the Muslim women of her own time. Addressing a female readership, Kāmil recounts the biographies of nine Muslim foremothers. These sālifāt are the daughter of the prophet Muḥammad, Fāṭima al-Zahrā’ (d. 632), the prophet’s wives Khadīja (d. 619) and ‘Ā’isha (d. 678), along with the ‘Abbasid princesses Zubayda bt. Ja‘far b. al-Manṣūr (d. 831) and ‘Abbāsa bt. al-Mahdī (d. 803). The poet and early convert to Islam, al-Khansāʾ (d. 646), ṣabīḥa the Queen of Cordoba (d. 999), the Ayyubid Queen Shajarat al-Durr (d. 1257), and the Sufi saint and mystic, “the crown of men” (tāj al-rijāl), Rābi‘a al-‘Adawiyya (d. 801), are included as well. 

Stylistically, Kāmil explains that her work aims at providing more detail than a traditional biographical dictionary, which may be larger in scope but relatively anecdotal.
 Indeed, her entries are often longer than Fawwāz’s, in part following the style of early Islamic conquest stories, the futūḥ. Kāmil emphasized the spiritual and political unity of Islam as an antidote of its decline.
 The pan-Islamic component of Kāmil’s writings is expressed most explicitly in her collection of letters and memoirs. The main concept she uses to describe Ottoman unity is al-waṭaniyya al-‘uthmāniyya, or Ottoman patriotism.
 Yet, in praise of Muḥammad ‘Alī’s reforms and military campaigns in Syria, the Sudan, and in the Arabian Peninsula against Wahhabi forces (al-wahhābiyyin), Kāmil praises the homeland (waṭan) her great-great grandfather founded over 100 years previously. Similarly, she glorifies the termination of Mamluk corruption and instability, a political move that she views as Egypt’s purification (taṭhīr Miṣr) from chronic disease.
 Accounts of Ptolemaic and pharaonic archeological sites and natural wonders culminate in a portrait of Bedouin life, recalling ancient culture as a witness to the nation’s modernization.
 Kāmil depicts Egypt’s Bedouins as a naïve, pure, and uncorrupted people that found itself in a state of slow awakening.
 

The relation between the umma and the idea of a modern nation is indicative of the competing epistemologies that shaped modern Islamic historiography. Whereas in the 1890s these notions could exist more easily side by side, the political context of the 1920s (in particular the demands for Egypt’s independence from British rule and the anxieties around the empire’s collapse) created novel frictions between sentiments of national cohesion and Islamic belonging.
 Omayma Abu Bakr argues that by including the biography of the Ayyubid Sultana Shajarat al-Durr (d. 1250), Kāmil represented Arab women as political leaders within the modern nation.
 It is true, of course, that Kāmil describes Shajarat al-Durr as a successful ruler who managed governmental affairs with great skill.
 It is also noteworthy, however, that Kāmil’s overall focus appears to be on the empire’s religious and political unity rather than on Egyptians’ participation in national life. Kāmil uses the biography of Shajarat al-Durr to explain that Christianity had been competing with Islam for a long time and that Muslims are better custodians over al-ʾAqṣā Mosque than Europeans are. She also mentions the King Louis IX of France, his crusade (1248-54), and his wish to “purify Jerusalem from Muslims’ polluted hands”.
 The story of Shajarat al-Durr allows her to transmit sentiments of pan-Ottoman belonging and to argue, more explicitly in her memoirs, that “the Prophet made patriotism (ḥubb al-waṭan) a measure of pure faith.”
 

Whereas in Fawwāz religion, temporal power, and female authority can go hand in hand, in Kāmil these categories are gendered. The recurring reference to the “great men of the past” is ambiguous, given the dictionary’s title, Shahīrāt al-nisā’, and its overall theme.
 Öztürk and others have rightfully described Kāmil as an advocate for women’s rights in modern Islam.
 However, her primary concern in Shahīrāt al-nisā’ are not only women but the early successes of Muslim Caliphs, rulers, and saints, and the lessons that her contemporaries could draw from them.
 The ideal Muslim woman Kāmil described is not directly involved in politics but pursues more inwardly oriented spiritual and intellectual goals.
 While Kāmil’s biographies offer normative templates of female piety, her stories are not completely subsumed by the category of gender, either. Most surprisingly, her own politically motivated publications, alliances, and journeys across the Mediterranean destabilize the representations of a predominately private and inwardly oriented female archetype. 

al-Durr al-Manthūr’s depiction of the Islamic past  
The opening entry of Zaynab Fawwāz’s biographical dictionary, on which I focus for purposes of illustration, offers a first insight into her view of early Islamic history. Fawwāz places Āmina bt. Wahb (d. 577), the mother of the Prophet Muḥammad, at the beginning of the dictionary, a deliberate move which, according to Booth, implies that if Muḥammad was “the first among men”, he could not have existed without his mother.
 In addition, it seems that Āmina’s prominence points to a larger argument about Islamic history and time. Fawwāz describes Āmina as a poet and mother who, just before passing, left these verses for her young son behind: 
May God bless you, oh son of the man who, with God’s help and by paying a ransom of 100 camels, survived from being hit by death’s arrows. If what I have seen in my sleep is true, you will become a messenger to humankind. You will be sent to [command] what is right and [forbid] what is wrong; You will revive monotheism and submission (islām) to the religion of your pious forefather Abraham. By God, I forbid you to follow the people in worshiping idols.

By opening the stage of history with Āmina and Abraham, Fawwāz extends the temporal arc of Islam into a distant past in which Muḥammad’s grandfather, ʿAbd al-Muṭṭalib, negotiated the life of his son, ‘Abd Allāh, with God.
 According to this famous story, which is evoked through the passage above, ʿAbd al-Muṭṭalib vowed that, should he have ten sons, he would sacrifice one at the Ka‘ba in honor of a pagan god. When his ten sons turned ten, he reminded them of the vow he had taken. After ‘Abd Allāh’s arrow was cast, ʿAbd al-Muṭṭalib raised his hand and was about to sacrifice his dearest son. Before he was able to do so, one of ‘Abd Allāh’s brothers, Abū Ṭālib, stopped him. ‘Abd Allāh’s maternal uncles brought the matter to the chiefs of the Quraysh who offered to accompany him to Damascus for a counsel with the Priestess of Sa‘d.
 After the Meccan delegation arrived in Damascus, the Priestess listened to their story and asked for the head price of a slain man in their country. When they answered that the price was ten camels, she instructed them to return home. “Bring forward this boy intended for sacrifice and bring with him ten camels. Then cast the arrows on him and on the camels. If a camel’s arrow comes, then slaughter it; and if it comes on your son, then add ten camels more till your god accepts the price offered.”
 On their way back to Mecca, the chiefs reminded ʿAbd al-Muṭṭalib of his lineage: “You have a good example in Ibrāhīm, for you know how he had meant to sacrifice his son Ismā‘īl. You are the master of Ismā‘īl’s progeny. Therefore, offer your money in place of your son.” 
 Nine times, the arrows kept falling on ‘Abd Allāh. Only when a price of 100 camels was reached did the arrows finally point away from the Prophet’s father.
 
Through the quasi-sacrifice of ‘Abd Allāh, this famous story connects Muḥammad to a non-Islamic environment. The link between Islam and pre-Islamic Arabia –home to Jewish and Christian tribes as well—is significant within the late Ottoman world Fawwāz inhabited. Yet the story moves even further back in time, beyond pagan Arabia, to a primordial monotheistic world, symbolized by the prophet Abraham, the father of Isḥāq and Ismā‘īl. The reference to Abraham as the founding father of monotheism and the precursor of Islam is not surprising. The Qur’an also affirms this long and noble lineage.
 The establishment of Muḥammad’s progenitors as Muslims and an allegiance to the family of the Prophet, the ahl al-bayt (lit. people of the house), is prevalent in Shī‘ī traditions and relatively common in Sunnī Islam as well.
 By opting to invoke God instead of Hubal, the primary pre-Islamic deity of the Ka‘aba, Fawwāz underscores ʿAbd al-Muṭṭalib’s monotheism, highlighting the parallels between the Prophet’s grandfather and the Qur’anic narrative of Abraham’s offering of his son.
 
Since Fawwāz’s way of stretching history back to Muḥammad’s forefather Abraham is a Qur’anic trope, frequently used in Islamic historiography and biographical compendia, what is special about how she uses these stories?
 What deserves attention is how the category of the ahl al-bayt is defined and how Āmina’s biography operates within the dictionary’s larger context. The term ahl al-bayt had a wide range of meanings throughout history. Opinions varied as to which men and women were eligible to be included.
 Most of the reports testifying the Prophet’s parents’ ascent to paradise are found in Shī‘ī sources and highlight the belonging of Muḥammad’s family to an “eternal line of chosen persons on whom God bestowed His light.”
 This theme remained central in modern historiographies as well. Through Āmina’s exemplification of Abraham’s mission, Islam signifies pure monotheism and is situated within the same temporal and eschatological trajectory as Christianity and Judaism.
 

Āmina becomes the gateway through which all the other figures, Muslim and non-Muslims, are included in the dictionary.
 Marilyn Booth’s focus on the work’s multiplicity in both its subject and use of sources supports my argument that, in the 1890s, Fawwāz’s views on history and communal politics are expansive. The all-inclusive mentioning of pre-Islamic figures contributes to her larger effort of stretching Islam far enough in time to include, under an Islamic umbrella, women of different creeds. While Fawwāz is interested in early Islamic history, she is not engaged in a process of “purifying Muslim society” in accordance with the teachings of the “pious ancestors”, as later reformers would argue.
 As Booth suggests, Fawwāz’s selection of lives also demonstrates that what early modern and modern European women achieved had its parallels in pre-Islamic and Islamic communities.
 Most remarkably, it reveals how the concept of the ḥanīfiyya, wherein some pre-Islamic figures are linked to Islamic salvation history and the Abrahamic prophetic line, shapes her religio-political perspectives. In the late-Ottoman context, this implies that Islam provides a normatively pluralistic framework that incorporates religious difference. Fawwāz’s treatment of non-Muslim biographies constitutes a subset within a larger collection of Muslim subjects. Nevertheless, it is noteworthy that semi-legendary figures such as the Ptolemaic Queen of Egypt, Arsinoe II,
 Elisabeth, the mother of John the Baptist,
 and Sāra al-Quraẓiyya, the pre-Islamic Jewish poetess from Medina,
 are situated on par with the foremothers and the companions who later converted to Islam.

The 1890s were a decade of accelerated cross-cultural contacts and fluid identities, and Fawwāz’s dictionary reflects Egypt’s population growth which included an expanding number of foreign residents.
 By bringing together distant and recent pasts under an Islamic umbrella, Fawwāz reimagined history through the lens of Egypt’s pluralistic milieu. In addition, the concomitant mentioning of Muslim women and influential non-Muslim figures point towards the interrelatedness of Muslim and non-Muslim lives in al-Durr al-manthūr. Because colonial and local configurations of power were diffuse in their overlaps and simultaneous divergences, Fawwāz’s work offers a particularly successful example of narrating a multi-layered history, at a time when sectarian and national demarcations were increasingly shaping historiographical approaches. 

Given that Fawwāz wrote for a largely Sunnī readership, the role which her Shīʿī background played in her accounts of the ahl al-bayt appears distinctive. For example, her biographical entry on Fāṭima al-Zahrā stretches over two pages and begins by offering Fāṭima’s biographical information, and a description of her marriage to the Prophet’s nephew, ‘Alī b. Abī Ṭālib (d. 661). Highlighting the centrality of Fāṭima within the nascent Islamic community, Fawwāz also includes an account by the prophet’s wife, ‘Ā’isha bt. Abī Bakr. In this well-known report, ‘Ā’isha describes a conversation between her husband and his daughter. After approaching her father, the Prophet welcomed Fāṭima, invited her to sit in front of him, and asked her: “Do you accept becoming foremost among the women of this community?” 
 ‘Ā’isha’s testimony of Fāṭima’s Prophetic report is represented in Sunnī literature and is relevant here since Fāṭima and ‘Alī have often been presented as being ‘Ā’isha’s adversaries.
 
Compared to Kāmil’s Sunnī-centric rendition of these biographies, which I will elaborate on below, Fawwāz’s portrayal of an Islamic past that is equally shared by Shī‘ī and Sunnī Muslims becomes particularly evident.
 The treatment of ‘Ā’isha in al-Durr al-Manthūr reflects Fawwāz’s adoptive Sunnī-majority environment and is part of a broader approach to pan-Ottoman history. Even though we can detect Fawwaz’s Shī‘ī sensibilities, her general portrayal of ‘Ā’isha is filled with praise.
 She alludes to the allegations made against the Prophet’s wife and writes that when, in 627, some of Muḥammad’s companions accused ‘Ā’isha of adultery, the poet Ḥassān b. Thābit (d. 674), one of ‘Ā’isha’s main accusers, approached her and recited a eulogy for his own daughter. He said, “A chaste, composed mind whom no one suspects holds back from criticizing people.”
 “But not you!”, ‘Ā’isha pushed back. The Prophet’s companion Masrūq (d. 682) then said to her, “Did he [have the permission to] call on you?” Alluding to the accusation of unfaithfulness made against her, God revealed Q 24:11, “He who took the greatest part in it will suffer a painful torment.”
 When Muḥammad confirmed her innocence, ‘Ā’isha asked, “What would you consider a great torment?” Consequently, Ḥassān b. Thābit lost his vision and speech.
 She concluded: 
If I indeed said that which you claimed, then let my hands be weak and not perform their duties.
 How [could that be]? My affection and support has, for a long time, been for the family of the Messenger of God, [who is] an ornament to all gatherings. What has been said is not appropriate but [merely] the saying of a man who schemes against me.

Fawwāz’s rendition of ḥadīth al-ifk, the “account of the lie”, resonates only partially with the Prophet’s biographer, Ibn Hishām (d. 833).
 Whereas in Ibn Hishām’s Life of the Prophet Ḥassān b. Thābit recites the poem as an apology to ‘Ā’isha, in al-Durr al-manthūr ‘Ā’isha recites parts of the same poem to declare a definite victory over her slanderers. Since, in Fawwāz’s version, the poem is not mentioned as part of Ḥassān b. Thābit’s speech, this change illustrates how Fawwāz reframed texts about women to texts by women.
 This rendition complicates Denise Spellberg’s argument that Shī ‘ī Muslims did not accept ‘Ā’isha’s innocence and shows instead that Muslim women are not necessarily presented as passive recipients of male protection either.
 Bracketing the sectarian frame allows Fawwāz to center Muslim women as subjects of historical analysis. Her dictionary reflects an intellectual tradition in which Islam is imagined comprehensively: while allowing for internal ambiguities, Sunnī and Shī‘ī narratives about legitimate succession could exist side by side.  

Qadriyya Kāmil’s religio-political imaginary
In Shahīrāt al-nisā’, Qadriyya Kāmil understands knowledge of an Islamic past as the basis of civilizational progress.
 Referring to Zaynab Fawwāz, she explains,  
Whoever read The Secluded Women (rabbāt al-khudūr),
 knows the history of their days and times, and has joined their spiritual gatherings (majālisihinna al-rūḥiyya). Here I am presenting this part to my female readers who desire [following] the example of the Islamic era’s predecessors (sālifāt al-‘aṣr al-islāmī), and to those who are eager to broaden their insights and strengthen their intellectual talents, so as to become the medium of communication between themselves and the secluded women (maḥfil al-mukhdrāt).

Kāmil presents the pious predecessors (al-salaf) as examples of virtue and righteousness. But whom does Kāmil mean by the salaf? While the term stands for the first forebears of the Prophet’s message, the first generation that had known him along with his practices and doctrines, it could refer to different sets of people. For instance, Rashīd Riḍā had a more restrictive sense of it than did Muḥammad ‘Abduh. As Albert Hourani notes, when ‘Abduh talked of the salaf he meant the carriers of a general tradition of Islamic thought and practice that had started with the Prophet and continued to the Persian philosopher and theologian al-Ghazālī (d. 1111). In spite of Riḍā’s emphasis on Islamic unity, his understanding of the “pious ancestors” is more narrowly defined and his emphasis on the Sunnī element—at the expense of Shī‘ī thinkers—is emphasized. To some extent, Kāmil mirrored Riḍā’s approach and was quick to blame Shī‘ī Muslims for internal disagreements.
 A key point that distinguishes Kāmil from Riḍā is her critical stance on Wahhabism. While Riḍā tried to rehabilitate Wahhabi scholars for reasons of sociopolitical expediency, she did not welcome Wahhabi thought and continued viewing Istanbul as the ideological and political center of Islam.
 While al-Afghānī’s outlook was not centered around Istanbul, Kāmil’s approach aligns with his interpretation of Islam as belief in transcendence, reason, and activity. This combination, when applied correctly, instills in people self-respect, responsibility to God, the freedom to think and act independently, and, ultimately, the ability to shape a new future.
 

As Kāmil aspires to surmount the challenges of her time, what kind of a religio-political figure does she envision to achieve this goal? The entries on ʿĀʾisha bt. Abī Bakr and Fāṭima al-Zahrā illustrate how she conceptualized this subject. Kāmil devotes special attention to describing Fāṭima’s close relationship to her father, her ideal marriage to ‘Alī, and a detailed account of her spartan dower. The irrelevance of material goods and Kāmil’s focus on spiritual pursuits is noteworthy when compared to Fawwāz’s depiction of Fāṭima’s large dower. Instead of mentioning Fāṭima and ‘Alī’s divinely ordained place within the Islamic community, Kāmil makes do with a flowery description of their marital life.
 
 In Shahīrāt al-nisā’, the topic of legitimate succession is a recurring one and Fāṭima is presented as a reconciliatory figure between Muḥammad’s followers. ‘Alī is referred to as imām (leader) and his name is usually followed by the formula, karrama Allāh wajhahu (may God honor him).
 After ‘Alī rejected Abū Bakr’s caliphal claim, out of respect for his wife, the latter went to Fāṭima’s house to ask her for forgiveness, which she granted him.
 Surprisingly, Kāmil’s account of Fāṭima ends with a praise of Abū Bakr, raḍiya ’llāhu ʿanhu (may God be pleased with him), who “saved Muslims from the harm of the first civil war” (sharr al-fitna) that “could have undermined Islam from its foundations.”
 Kāmil narrates that, some years after these first disputes, and when news spread about ‘Uthmān’s assassination, ‘Ā’isha decided to avenge his death and wage war against ‘Alī, his successor to the caliphate.
 Kāmil lauds ʿĀʾisha’s achievements, presents her as a military leader who gathers and incites followers in Mecca, similar to Fawwāz’s portrayal.
 However, in contrast to Fawwāz, Kāmil describes ‘Ā’isha’s military involvement as short-lived. She writes that ‘Alī prevailed over her forces at the Battle of the Camel in Basra (656), the main military conflict of the first civil war (fitna). Following her defeat, ‘Ā’isha reconciled her relationship with ‘Alī, and returned to Medina where she abstained from politics and thrived in her scholarly endeavors.
 


The conflict for succession along with Sunnī and Shī‘ī portrayals of ‘Ā’isha at the Battle of the Camel point to larger concerns about the definition of an ideal Muslim community.
 Sunnī and Shī‘ī political theories were not solidified until centuries after these events occurred. Yet, Spellberg maintains that ‘Ā’isha’s legacy as the daughter of Abū Bakr and her opposition to ‘Alī, the caliph whom Shī‘ī Muslims regard as the first legitimate political and religious leader of the umma after Muḥammad, place her more securely within Sunnī thought.
 She also argues that in Sunnī sources, the question of her culpability for engaging in the first civil war was salvaged by linking her participation to the actions of the Companions Ṭalḥa (d. 657) and al-Zubayr (d. 656) who were made responsible for her military campaign against ‘Alī.
 For Shī‘īs, Spellberg concludes, ‘Ā’isha retained the reputation of having opposed their first imam.
 Although Spellberg’s argument is supported by the fact that, in line with Sunnī representations, Kāmil blames Ṭalḥa and al-Zubayr for ‘Ā’isha’s actions,
 and Fawwāz focuses on ‘Ā’isha’s revenge of ‘Uthmān’s killing,
 our appreciation and understanding of these biographies would be reduced if we approached them solely through a sectarian lens. 


Moreover, if, in the context of Sunnī historiographies, ‘Ā’isha’s repentance regarding her involvement in the fitna “allows for both communal critique and forgiveness”,
 how does Kāmil interpret her withdrawal from public life? She explains that, excluding the Battle of the Camel, ‘Ā’isha lived her long life in worship and supplication of God, reciting the Qur’an, transmitting ḥadīth, and deducing jurisprudential questions. In line with traditional Sunnī sources, Kāmil frames ‘Ā’isha’s political involvement as an exception, delineating acceptable female behavior mainly in terms of intellectual and inwardly oriented religious practices. Thus constructed, Kāmil concludes that the male scholars in Mecca and Medina also recognized ‘Ā’isha’s “genius and talent until her fame spread to [faraway] cities and kingdoms.” 


Compared with Kāmil’s portrait of ‘Ā’isha, Fāṭima al-Zahrāʾ, the revered daughter of the Prophet Muḥammad and his first wife Khadīja, is less humble.
 The disputes between Fāṭima and the first three caliphs, concerning ownership over Fadak, an agricultural territory in northern Ḥijāz, reveal a more transgressive persona. Following the Prophet’s death, Fāṭima claimed she had inherited this land from her father. Abū Bakr responded that, as a private person, she could not be the legitimate inheritor, since Muḥammad had used the land’s revenues as public funds to help needy groups. The dispute remained unresolved for over three centuries, until the establishment of the Fatimid Caliphate.
 Kāmil’s description of Fadak under the rule of Fāṭima’s descendants is bleak: “The land passed to the ‘Abbasids after they had come to power. However, with the decline of their state, it passed to the Fatimids, who used it to distribute dates to pilgrims until its trees were cut down. This ended the Fadak case that had spanned over two consecutive eras.”
 While Kāmil presents Fāṭima as part of a succession of events that ruined this fertile land, it is noteworthy that Fawwāz omits this story from Fāṭima’s biography completely.
 

Kāmil’s writings are not only commenting on the historical context in which they were composed, but also rallying people for change. By invoking a distant past, Kāmil integrates a victorious Islam into the natural development of history. Despite the Ottoman defeats during the Balkan Wars and WWI, she explains that, in its early days, the number of followers increased rapidly, and that they fought to defend the Word of God.
 Reflecting her public position as princess and her financial support of numerous charitable projects,
 this statement carries a direct political relevance.
 During WWI, Sultan Ḥusayn Kāmil worked to sever Egypt’s remaining institutional ties with the Ottoman Empire and collaborated with British military authorities.
 His daughter Qadriyya, on the other hand, wrote openly about the Caliphate’s necessary function for the continuation of Islam and provided a long discussion on the institution under the ‘Abbasids.
  Similarly, in her collection of letters and in direct opposition to her father’s policies, she describes the Caliph/Sultan as “the Supreme Leader of the Armies that struggle for independence.”

It is important to remember that Kāmil’s biographical dictionary was published in Arabic after the revolution of 1919, King Fuʾād’s ascent to the Egyptian throne, and the Ottoman Caliphate’s final abolition. While the Turkish War of Independence features prominently in her writings and was waged to save the Ottoman Caliphate, it is possible to contextualize the dictionary’s Arabic translation within the politics pursued by her uncle, King Fuʾād. Mona Hassan notes that, between 1924 and 1926, King Fuʾād had toyed with the idea of assuming the mantle of the caliphate.
 A comparative analysis of Kāmil’s Turkish and Arabic editions would shed more light on her participation in these debates, debates that were strongly reflected in publications such as Riḍā’s jounal al-Manār, published in Cairo between 1898 and 1935.
 

Kāmil writes of the serious state of peril in which Muslim life found itself in the early twentieth century.
 Her dictionary may also be seen as a precursor to calls for a transnationally defined Islamic nationalism which emerged, according to Henri Lauzière, in the mid-twentieth century “from an effort to combine a time-honored Islamic identity with a European conception of a strong and unitary nation.”
 Indeed, in agreement with reformers like the Moroccan Taqī al-Dīn al-Hilālī (d. 1987), she asks the readers of Shahīrāt al-nisā’, “On which way should we embark, should we walk on [the path of] modernization (tajaddud) which will lead us towards ruin (fanā’), or should we turn towards the memories of happier days and become aware of life’s [true] meaning?”
 This rhetorical question, found in the work’s preface, connects to her wish of ameliorating the spiritual and material conditions of the “Islamic world.”
 Rather than embodying a rigid traditionalism, Kāmil’s orientation towards the original purity of Islam and her belief in the political importance of the umma are concomitant with a broader, potentially global, Islamic revival that characterized the late nineteenth and the twentieth century.
 More specifically, her pan-Islamism preceded modernist understandings of Salafism which, starting in the 1930s, promoted civilization progress by way of reason and knowledge, along with the overall uplifting of Muslim minds’ and the spirits’.
 

In contrast to advocating retaliation against the European aggressors, Kāmil calls for forgiveness. In her collection of letters, she describes the battle of Sakarya fought in 1921 during the Greco-Turkish war. Although the Turkish troops were outnumbered, they halted the Greek offensive, thereby securing Ankara’s independence.
 In Rome, on October 9, 1921, she concluded the Rasā’il by addressing the “Muslims of all ethnicities”, to remember their belonging to one people (jins), to one religion (milla), and to one besieged nation (umma). 

Let us reflect carefully upon our deep and bloody wounds, yet not with eyes brimming with hatred and rancor. Guided by the rays of wisdom and having gained profound lessons from our wounds, delusions, and mistakes, let us endeavor (najtahid) to achieve what Napoleon Bonaparte said: “One rises above those who wronged them only when they are met with forgiveness.
 

Instead of merely decrying the loss of knowledge (‘ilm) Kāmil connects her critique of the times to cognition (ma‘rifa), the perception that comes after ignorance,
 and people’s ability to taste the [true] meaning of life.
 Accordingly, the worth of ‘her people’ is not ascribed from the outside but is measured from within, in terms of their knowledge of God and of themselves.

Conclusion

The question of how Fawwāz and Kāmil rewrote Islam’s past within a changing late Ottoman landscape has guided this article. Through an engagement with the biographical tradition, Kāmil and Fawwāz introduce complexities to the perspectives commonly employed in the study of the nahḍa.
 The past is the locus through which these authors participate in national and trans-national discussions about communal belonging. While both invoke some of the thematic and stylistic stereotypes of a global umma, they do not make of their subjects unreal ideals, nor do they portray them in uniform ways.
 By providing wider access to their dictionaries, they wanted their sacred histories to be known to their contemporaries, within and beyond Egypt. In contrast to earlier historical works, they were not writing for religious scholars. While students of ḥadīth and history would be interested in reading their texts, they were also geared to a wider readership, and, through the press, publicized and accessible to the community at large, including non-specialists. 

The community Fawwāz envisions in the mid 1890s reflects the imperial conditions of a life lived between Syria, Lebanon, and Egypt. It also mirrors Egypt’s pluralistic society which many non-Muslims had claimed as their home. While her tone became more nationalistic in articles published a decade later, in al-Durr al-Manthūr she normalizes the presence of non-Muslim by including their biographies within the Arab, Ottoman, and Muslim setting that characterizes the dictionary. While there is a risk of reading approaches like Fawwāz’s as a proof for an idealized imperial unity, but in al-Durr al-manthūr Christians and Jews belong to the Ottoman Empire in the same way as Shī‘ī, Sunnī, Turkish and Arab Muslims did.
 Indeed, her work reflects an effort to push the general limits of the biographical genre and portray the world as plural and multilayered. Thereby, Fawwāz mirrors contemporary conceptions of “Ottomanism” shared by a number of Arab Christian intellectuals such as the Lebanese Buṭrus al-Bustānī (d. 1883), as well as by Arab Muslim intellectuals such as the Iraqi poet Ma‘rūf al-Ruṣāfī (d. 1945) and the Iraqi philosopher Jamīl al-Zahāwī (d. 1936).
  

Both authors address the transformation of Islam in an increasingly interlinked, and changing, world. In comparison to Fawwāz’s inclusion of non-Muslim women, Kāmil’s worldview is characterized by a narrower conceptualization of the salaf and, consequently, of Islam.
 Despite her imperial claims, her Islam serves the primary purpose of liberating the “Islamic world”, as she calls it, from foreign domination.
 Although, as Omayma Abu Bakr reminds us, Kāmil emphasizes the values of equality, justice, and brotherhood, the Muslim umma she envisions is primarily Sunni in focus and excludes non-Muslim minorities.
 Indeed, she describes non-Muslim religious communities as threating because colonial powers sought to “protect” them to interfere with inner-Ottoman policies.
  

The struggle towards freedom, between imperial and national aspirations, was not only theoretical in nature but was real and concrete.
 By including biographies of Muslim women who lived in distant parts of the world, from the Iberian Peninsula in the west to Central Asia in the east, Kāmil reminds her readers of the empire’s vastness, drawing an imaginary line between Umayyad and ‘Abbasid to Ottoman lands, the stronghold of Islam. The solution she sees to European colonial rule is not national but imperial liberation.
 She opposes the formation of an independent nation out of fear that fourteen million Egyptians, with no weapons and ammunition of their own, lack a national army capable of defending themselves.
 

While al-Durr al-manthūr emerged in a world that could perhaps not yet anticipate the full effects of European imperial domination, Kāmil was aware of the challenges that Europe’s increasing control over Ottoman lands had brought about. Despite advocating for forgiveness, her effort of pushing against representations of Muslims as “backward” had the ironic consequence of embracing colonial binaries and defining Islam in stricter opposition to what she saw as western civilization. While being rooted in past historical happenings, Shahīrāt al-nisā’ and al-Durr al-manthūr also serve the purpose of creating a new present and future. Consequently, this article has tried to highlight two different understandings of early Islamic history, and the political stakes that brought these conceptualizations about. As Booth argued, and despite being articulated differently, Islam remained central to the way in which Fawwāz and Kāmil made sense of and participated in the world.
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� Qadriyya Ḥusayn Kāmil, Shahīrāt al-nisāʾ (Beirut: Dār al-Kātib al-ʻArabī, 1960?). Ibid., Shahīrāt al-nisāʾ (Cairo: Muʼassasat al-Marʼa wa-l-Dhākira, 2004). Ibid., Shahīrāt al-nisāʾ (Cairo: Hindāwī, 2020). The Turkish version, Büyük Islam Kadınları (Muhadderat-ı islam), was reprinted at least thrice, in 1977, 1982, and 2012.


� ‘Abd al-‘Azīz al-Khānjī, “Kalimat al-mu‘arrib”, 19; Abu Bakr, “Taqdīm. Limādhā Qadriyya Ḥusayn?”, 9; 17.


� Aḥmad Zakī, “Ṣafḥa min maẓāhir al-‘abqariyya al-‘ilmiyya fī Miṣr”, in Qadriyya Ḥusayn, Shahīrāt al-nisāʾ (1924), 30-31. This piece was originally published in March 1922 as an article in al-Ahrām. 


� Ibid., 31. ‘Abd al-‘Azīz al-Khānjī, “Kalimat al-mu‘arrib”, in Kāmil, Shahīrāt al-nisā’ (2004), 19. In his introduction to Kāmil’s memoirs, the Sawāniḥ, al-Khānjī explains that he translated and published parts of the work that resonated most clearly with Cairo’s nationalist and anti-colonial politics. For the Arabic translation of the Sawāniḥ, published in 1920, see ‘Abd al-‘Azīz al-Khānjī, “Kalimat al-mu‘arrib”, in Kāmil, Sawāniḥ al-amīra, 9. The original work, titled Temevvücat-ı efkâr, was published in 1911 by Maarif Matbaası in Cairo. The reception of the Ottoman editions, though beyond the scope of the present article, warrants future investigation. 


� Öztürk, “Kadriye Hüseyin”, 890. 


� On this meeting see İhsanoğlu, The Turks in Egypt, 74. 
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� Fawwāz is not unique in presenting Āmina in this way. The source Fawwāz cites for Āmina is Yūsuf al-Qaramānī, Akhbār al-duwal wa-āthār al-uwal fī l-tārīkh, 3 vols (Beirut: ʻĀlam al-Kutub, 1992), 239. Qaramānī’s mentioning of Āmina is brief and formulaic. Her presentation resembles the portrait in Muḥammad Dhihnī, a historian who published an earlier biographical dictionary about women. Muḥammad Dhihnī, Mashāhīr al-nisā’, 2 vols. (Cairo: Dār al-Ṭibā‘a al-Āmīra, 1877-78). Marilyn Booth noticed that Fawwāz relied on the Lebanese scholar Buṭrus al-Bustānī’s encyclopaedia, Dā’irat al-Maʿārif, which was published in 1876 in Beirut. Booth, Classes of Ladies, 168. 


� Bernard Haykel, “On the Nature of Salafi Thought and Action”, Global Salafism, ed. Roel Meijer (New York: Columbia University Press, 2009), 34. 


� Booth, Classes of Ladies, 20. 


� Fawwāz, al-Durr al-manthūr, 22. 


� Ibid., 45. 


� Ibid., 238.


� Marilyn Booth and Anthony Gorman, The Long 1890s in Egypt, 7; 13. 


� Fawwāz, 359. 


� Lammens, “Fāṭima”, in Encyclopaedia of Islam, First Edition (1913-1936), ed. M. Th. Houtsma, T.W. Arnold, R. Basset, R. Hartmann, �HYPERLINK "http://dx.doi.org.ezproxy.princeton.edu/10.1163/2214-871X_ei1_SIM_2328"��http://dx.doi.org.ezproxy.princeton.edu/10.1163/2214-871X_ei1_SIM_2328� (accessed 3 February 2023). Denise Spellberg, Politics, Gender, and the Islamic Past, 5-6. 


� Booth, Classes of Ladies, 100. 


� Ibid., 101. On her portrayal of Shī‘ī figures see ibid., 102-13.


� Fawwāz, al-Durr al-manthūr, 283. 


� Abdel Haleem, The Qur’an, 221. 


� Fawwāz, 283. In Ibn Hishām’s version he is flogged along with the other accusers. Muḥammad Ibn Isḥāq, The Life of Muhammad, 499.
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� On the transmission of this ḥadīth, see in particular Gregor Schoeler, The biography of Muhammed: nature and authenticity (New York: Routledge, 2011), 80-116. First published in German in 1996. 


� Omayma Abu Bakr, “Rings of Memory: “Writing Muslim Women” and the Question of Authorial Voice”, MW 103 (2013), 320-333. Also in Ibn Hisham, ‘Ā’isha narrates her own tale of the incident and accusation. See Spellberg, Politics, Gender and the Islamic Past, 67. 


� Spellberg, Politics, Gender and the Islamic Past, 61-63.


� Starting in the mid-1920s, Kāmil contributed essays on ancient Egypt to Hudā Sha‘rāwī’s (d. 1947) feminist journal L’Égyptienne. Margot Badran, Feminists, Islam, and Nation: Gender and the Making of Modern Egypt (Princeton: Princeton University Press, 1995), 104. Doğa Öztürk, “Kadriye Hüseyin”, 890. Already in the nineteenth century scholars like Ṭahṭāwī (d. 1873) affirmed that “ancient Egypt no less than modern Egypt possessed the ‘secret’ of worldly progress.” Hourani, Arabic Thought, 177.


� The Secluded Women (rabbāt al-khudūr) is the abbreviated titled of Fawwāz’s work. Abu Bakr argues that Shahīrāt al-nisā’ should be read in relation to earlier intellectuals like ‘Āʾisha al-Taymūriyya (d. 1902), Malak Ḥifnī Nāṣif d. (1918) and Zaynab al-Fawwāz. See Abu Bakr, “Taqdīm”, 10.


� Kāmil, Shahīrāt al-nisāʾ, 156-57.


� Albert Hourani, Arabic Thought, 230-32. 


� On the relation between Riḍā and Wahhabism see Henri Lauzière, The Making of Salafism: Islamic Reform in the Twentieth Century (New York: Columbia University Press, 2016), 60-94. 


� Albert Hourani, Arabic Thought, 126. 


� Kāmil, Shahīrāt al-nisāʾ, 167. Kāmil’s source is Nūr al-Dīn ʻAlī al-Ḥalabī, al-Sīra al-ḥalabiyya, 432. 
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