Ssaall gam geay aMuyl
...5A>9J|9 ‘Al_xﬂﬁ'g

Lals 08 (apdl sda e lewas Uil
Ly golwg s dilserws all
LuoliT Lidlsy ol ditpdus S
lad ligs pallsd ol ddlisen ellsg
lage olusi! JS o poleill lide
JoHERV[ER TS

olei JT ol ¢ wl eeddl—

AB (#AUB

American University of Beirut
Faculty of Arts and Sciences

Sheikh Zayed Chair of Arabic
and Islamic Studies

Mysticism and

Ethics in Islam
SNy Bl

Pl
A conference marking 100 ;ars

since the birth of the late
Sheikh Zayed bin Sultan Al Nahyan

Organized by

Bilal Orfali
Mohammed Rustom
Radwan Sayyid

May 2-3, 2019



Thursday, May 2, 2019

Friday, May 3, 2019

9:00-9:30

9:30-11:30

11:30-12:00
12:00-13:30

13:30-14:30
14:30-16:30

16:30-17:00
17:00-18:00

Opening Remarks

Dean of Arts and Sciences

and Conference Organizers: Bilal Orfali, Radwan Sayyid,
and Mohammed Rustom

Panel 1: Defining Boundaries I

Chair: Ramzi Baalbaki

Suad al-Hakim: “@glud! 48559 Gudil] 4S5 o 1 dgaill 13 G
Chafika Ouail: “azbgall wic 453531 eualaall ] Bley 58 mall Guwill”
Issam Eido: “_saall co¥l 6 3M5Yl agadally d5.aiall cligl”
Khaled Abdo: “_abill Jlacl e il : @531 2ol Jl Baaill adi go”

Coffee Break

Panel 2: Defining Boundaries II

Chair: Atif Khalil

Michael Arnold: “Sufism as an Ethical Panacea? Situating Tasawwuf
in Islamic Ethics”

Sophia Vasalou: “Does al-Ghazali have a Theory of Virtue?”

Jeremy Farrell: “A “Value Theory” of Obligations: Early Sufi
approaches to zuhd”

Lunch Break

Panel 3: From Grief to Love

Chair: Sebastian Giinther

Riccardo Paredi: “To Grieve or Not to Grieve? The Concept of huzn
in Early Sufism”

Atif Khalil: “On Patience in Early Sufi Ethics”

Kazuyo Murata: “Sufism and the Pursuit of Happiness”
Mohammed Rustom: “Theo-Fani: ‘Ayn al-Qudat and the Fire

of Love”

Coffee Break

Keynote Address
Jamal Elias: “Revisiting Rimi’s Mathnawi as the ‘Persian Qur’an
through the Lens of Angarawi”

s

9:00-11:30

11:30-12:00

12:00-13:30

13:30-14:30
14:30-16:00

16:00-16:30
16:30-18:00

Panel 4: Late Pre-Modern Sufism

Chair: Bilal Orfali

Matthew Ingalls: “al-Sha‘rani’s Latd’if al-minan and the Virtue
of Sincere Immodesty”

Rizwan Zamir: ““Dogs are Better than You!” Mockery in Punjabi
Sufi Poetry”

Alexandre Papas: “Sufism and Ethics in Central Asia: Stafi
Allahyar’s Thabat al-3jizin and its Legacy”

Marcia Hermansen: “Shah Wali Allah and the Virtues”

Muetaz A. Al-Khatib: “@5Y Guwlilly ] ase ¢ 5=l 1 Jlos¥lg Gylsall
obWlg salall”

Coffee Break

Panel 5: Literary Engagements

Chair: Enass Khansa

Lina Jammal: “4g.aiall pM>1”

Richard McGregor: “Beauty, Vision, and the Discipline of Bodies
in Sufi Aesthetics”

Vahid Behmardi: “Social Ethics in Rimi’s Mathnawi”

Lunch Break

Panel 6: Sufism in the Nineteenth and Twentieth Centuries I
Chair: Lyall Armstrong

Paul Heck: “Mystical Traditions of Prophetic Ethics in Moroccan
Sufism: The Case of ‘Abd al-‘Aziz al-Dabbagh”

Ahmed El-Shamsy: “Modernist Appropriations of Sufi Ethics”

Leila Almazova: “Sufism and Modern Muslim Ethics in 20" Century
Russian Islamic Thought”

Coffee Break

Panel 7: Sufism in the Nineteenth and Twentieth Centuries II
Chair: Bashshar Haydar

Mohammed Helmi: “laallg gy : poleall 3831 L8 Geadll Jlgw”
Oludamini Ogunnaike: “The Existential, Epistémological Ethics

of Tarbiyah: Ibrahim Niasse’s Magamat al-din al-thalath”
Abdelouahab Belgherras: “ylusyl : polzall olhsdl L8 Ldgall G
Gall=ll diblgally « oIl i



DEAN’S
MESSAGE

000000000000 0¢



Based in the Faculty of Arts and Sciences, the Sheikh Zayed Bin Sultan
Al-Nahyan Chair for Islamic and Arabic Studies, traces its roots to a $150,000
gift that Sheikh Zayed Bin Sultan Al-Nahyan made to the American University
of Beirut (AUB) to establish a chair for Islamic studies in 1972. The purpose

of the original ten-year gift was to enhance the understanding of the modern
Middle East and Islamic civilization, encourage informed scholarship of the
region, and facilitate intellectual engagement in and of the region.

Sheikh Zayed Bin Sultan made a second gift of $1 million to AUB in 1976,

just four years laterto establish an endowed fund to ensure that there would
always be a Sheikh Zayed Bin Sultan Al-Nahyan Chair at AUB. That $1 million
endowed fund is now worth almost $14 million and the scope of the chair was
expanded in 2012 to include Arabic studies.

Since 1998, the Sheikh Zayed Endowment has funded over 150 graduate
assistantships for students pursuing master’s degrees in Middle Eastern and
Islamic studies. The income that the endowed fund generated has allowed AUB
to recruit a number of eminent scholars to the university, enabling it to expand
its programmatic offerings and raise its profile in this prestigious discipline.

It has also supported a number of international academic conferences, public
lectures, research forums, film screenings, workshops, and roundtables to
promote Islamic and Arabic studies in the region.

Almost 50 years later, and as we dedicate this conference to mark the

100™ anniversary of the late Sheikh Zayed’s birth, we express our commitment
to continue the mission of the chair in providing an international and regional
platform for Islamic and Arabic Studies, and to identify potential schemes to
innovate and ‘reconstruct’ the discipline in this day and age.

AUB remains the ideal environment for contemporary and interdisciplinary
dialogue on Islamic studies—as a major hub for researchers, scholars,
and students to share knowledge within this field.

Nadia El Cheikh, Professor
Dean, Faculty of Arts and Sciences
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A. Defining Boundaries I
Ramzi Baalbaki, American University of Beirut, Chair (10:00-11:30)
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B. Defining Boundaries II,
Atif Khalil, University of Lethbridge, Chair (12:00-13:30)

1. Sufism as an Ethical Panacea?
Situating the Science of Tasawwuf in Islamic Ethics
Micheal Arnold, PhD student, American University of Beirut

There has been a compelling case made recently by Muslim scholars, as well as
scholars of Islam within the academy, that a re-invigorated study of philosophy
and metaphysics has a significant role to play in establishing a more ethical
society based on a reasoned faith. For these scholars, ethics is ultimately
impoverished when metaphysics is ignored. The picture these scholars paint of
the Islamic intellectual heritage, particularly in its Sunni variety, is often bleak
and re-articulates the trope that the Islamic scholarly heritage took a decidedly
anti-rational turn following Ghazali’s critique of philosophy. In this view, with
few exceptions, following the alleged decline of philosophy in the Muslim world,
Muslim scholars have not methodically approached ethical concerns. Part of the

issue here revolves around a persistent ambiguity in the use of terminology. Ethics

as a philosophical category of its own cannot be found in a single corresponding
category in the Islamic intellectual heritage. For questions that pertain to
philosophical notions of ethics, one is driven towards the literature produced by

the vast Sufi tradition. Thus, while it may be applicable to analyze modern Muslim
output in terms of ethics as being wanting, it is inaccurate to say that ethical
considerations were neglected by the Sunni intellectual tradition. At the same time,
there is a danger of over reading the extent to which Sufism, as a distinct science
among the Islamic sciences, can provide an all-encompassing and independent
ethical framework within Islamic thought. This paper will examine the place of
Sufism, or the science of tasawwuf, in light of a persistent ambiguity regarding the
place of ‘ethics’ in Islam and how Sufism fits into an overarching ethical framework
within the Sunni Islamic intellectual tradition.

Does al-Ghazali have a theory of virtue?
Sophia Vasalou, Birmingham University

When we seek to negotiate the complex universe of Islamic ethics, we sometimes
find it natural to reach for categories outside that universe to characterize

its concerns. We thus speak of ethical approaches that represent forms of
consequentialism (e.g. Ash‘arism), and others that represent forms of deontology
(e.g. Mu‘tazilism). Looking toward the ethical output of thinkers aligned with the
philosophical tradition, such as al-Farabi, Yahya ibn ‘Adi or Miskawayh, we speak
of an ethics of virtue. This gesture is increasingly extended to Sufi works concerned
with the life of the mind or the heart in its progress toward God. The use of such
categories seems attractive, opening up new ways of conceptualizing ethical ideas
and new intellectual contexts in which to situate them and therefore render them
meaningful. But can it be misleading? How appropriate is it to speak of “virtue
ethics” in many of these cases? In this paper I will grapple with this question by
focusing on the case of Abi Hamid al-Ghazali. Al-Ghazali’s ambiguous gravitation
between philosophical and Sufi discourse invites numerous questions about the
nature of his ethical project. In the Revival of the Religious Sciences, for example,
familiar philosophical terms for virtue (such as fadila) widely cede their ground to
Sufi technical terms such as “state” (hal) or “station” (magam). These and many
other intellectual moves serve to problematize a basic question: Is it accurate to
parse al-Ghazali’s concern as a concern with virtue and moral character? Does al-
Ghazali have a theory of virtue? And what hangs on it?

A “Value Theory” of Obligations: Early Sufi approaches to zuhd
Jeremy Farell, PhD student, Emory University

How did Sufis from the early period (i.e. third/ninth-fourth/tenth centuries)
justify supererogatory ethical standards? The lexeme denoted by the
Arabic root z-h-d is typically taken to refer to intensified ritual practice, as
with the translation of zuhd as “asceticism”; or forgoing one’s rights as
guaranteed by the law, as with the translation of zuhd as “renunciation”.



In either case, these deontic statements (i.e., identifying what is obligatory

or voluntary) involve a process of “valuation”: that is, zuhd as asceticism

or as renunciation involves more exacting or stricter practices or interpretations,
which are preferable to minimal requirements. This notion that they are both
“good” and “better” ways to perform ritual and observe the law suggests that Sufis
propounded a “value theory” that was oriented in part around the concept of zuhd.

This paper argues that viewing early Sufis’ discussions of zuhd through the

lens of “value theory” sheds new light on why they thought it was necessary to
engage in supererogatory practices, and in some cases when it was necessary

to do so. Previous studies of zuhd invoke a Weberian or pseudo-Weberian
“rational choice theory” of asceticism or renunciation, in which an agent
formulates evaluative statements (the ascetic achieves “the good” by serving as a
“tool” of God) prior to deontic statements (the ascetic must perform a “vocation,”
or “contemplative flight”). However, the “otherwise unspecific and highly
general stipulations” of the Qur’an and the precedent of voluminous accounts of
supererogatory zuhd in hadith sources confounded the “rational” agent’s ability
to discern obligations. In order to address this situation, which is common in
other religious traditions, Sufis propounded value theories that foregrounded

deontic statements of obligation, thus reversing the logic of the Weberian statement.

While there is little basis to argue for a chronological progression of successive
zuhd-value theories during the period in question, two theories became
predominant amongst early Sufis. The first can be described as a type of “divine
command theory”, in which an absolute obligation to God requires (sometimes
radical) acts of worship or re-evaluation; this theory resonated especially in

the works of al-Muhasibi (d. 243/857). The second theory can be described as

a type of “agent-relative value,” in which varying obligations are incumbent
upon individuals according to anthropocentric categories of rank/stature;

this theory featured prominently in the late fourth/tenth-century “handbooks
of Sufism” (i.e., Ibn Yazdanyar 1960, al-Sarraj 1914, al-Kalabadhi 1935,

etc.). The widespread adoption of an agent-relative value theory in the late fourth/
tenth century may indicate the early influence of Ash‘ari theological tendencies,
which would become normative in later Sufi ethical theories.

C. From Grief to Love

Sebastian Guenther, University of Géttingen, Chair (14:30-16:30)

To Grieve or Not to Grieve? The Concept of huzn in Early Sufism
Riccardo Paredi, PhD student, American University of Beirut

The present paper attempts to trace the evolution of the concept of huzn

(sadness; sorrow; grief) in Islamic thought, from the Qur’an to the early Sufi
period, i.e. the first three centuries of Islam. After an etymological introduction of
the word huzn, the essay analyses the concept of sadness in the Qur’an — where

it is mostly mentioned as a negative emotion to be evaded (“do not grieve”) — and
in the Prophetic tradition — aiming to show the Prophet’s attitude towards huzn.

As a bridge towards a more Sufi-oriented approach, the paper presents Ibn Sina’s
Risala f1’l-huzn (unpublished in English) in which the philosopher stresses the
human necessity to dominate huzn concerning worldly affairs. Lastly, the essay
discusses huzn in early Sufi sources, where the concept is presented positively
(starting with the legacy of al-Hasan al-Basri and concluding with the classical Sufi
manual of al-Risala al-Qushayriyya, where huzn is addressed in a specific chapter).
Can we trace an evolution in the concept of huzn? In which direction? Can sadness
be a virtue or an ethical achievement for the Sufi? In other words: to grieve or not
to grieve?

On Patience in Early Sufi Ethics
Atif Khalil, University of Lethbridge

Patience or Sabr has often been defined in early Sufi literature as a state of habs al-
nafs, that is to say, of “holding the soul back,” or “self-restraint,” typically but not
necessarily in response to hardship and trial. As a virtue centered around self-
discipline and control, that is to say, in a taxing exercise of human will, it

plays a central role in Islamic piety. Frequently lauded in the Qur’an as a mark of
human attainment, it is also a divine quality, the attribute of which (al-Sabiir) falls
within conventional lists of God’s Names (and which refers to God “holding
Himself back” from taking humans to account for their moral transgressions and
belligerence). While early Sufi texts do not typically explore the relation between
divine and human sabr, at least not in any depth—it would remain for Ibn

al-‘Arabi to do so with unprecedented creativity in the Meccan Revelations—

the early authors did examine the human side of patience in its full complexity,
often dividing the virtue into various subcategories (patience in carrying out divine
commandments, patience in avoiding prohibitions, patience in trial, patience with
others). Meditations on sabr also became the basis for broader teleological inquiries
into the meaning and wisdom of suffering, thereby providing modern readers with



a window into early Sufi ruminations over what Western philosophers have
sometimes referred to as the problem of evil. By drawing on the works

of Sarraj, Kalabadhi, Abu Talib al-Makki, Qushayri, Hujwiri and Sirjani, we shall
examine early Muslim mystical approaches to sabr, and beyond that, to closely
intertwined questions relating to the existential predicament of the human being.

Sufism and the Pursuit of Happiness
Kazuyo Murata, King’s College London

Attainment of happiness has been posited as the goal of human life in Muslim
philosophical discourse, which received and elaborated upon the Greek concept
of eudaemonia—a term translated into Arabic as saada. Sufi writers who heavily
engaged with falsafa such as al-Ghazali and Ibn al-‘Arabi incorporated the above
philosophical discussion on sa‘@da in their writings. However, is Sufi discourse on
“happiness” entirely derivative of this Graeco-Arabic discourse? Is there anything
unique about Sufi conceptions of or approaches to “happiness”? In fact, there is no
single term used by Muslim intellectuals that translates “happiness” in English.
Instead, there is a cluster of terms that loosely correspond to it, including the
aforementioned sa‘ada (bliss or felicity), rida (contentment), suriir (rejoicing),

and farah (joy). This paper seeks to address the above questions with recourse

to a genre of Sufi literature that enumerates and explains various states (ahwal)
and stations (magamadt) of the soul, represented by the works of such Sufis as
al-Qushayri (d. 1072), Khwaja ‘Abd Allah al-Ansari (d. 1087), and Razbihan Bagli
(d. 1209).

Theo-Fani: ‘Ayn al-Qudat and the Fire of Love
Mohammed Rustom, Carleton University

It is well-known that the great mystic-philosopher and martyr ‘Ayn al-Qudat
Hamadani (d. 525/1131) belonged to the Persian Sufi “school of passionate love”
(madhhab-i ‘ishq). Yet the details of his love theory, like so many other dimensions
of his thought, have seldom been explored. In this paper we will therefore offer an
explication of the fundamentals of ‘Ayn al-Qudat’s multifaceted doctrine of love.

Love for ‘Ayn al-Qudat is synonymous with God, which means that all human
beings are objects of divine love. Since God is the Lover and human beings His
beloveds, there is a standard subject-object relationship here: God, as the Lover,
loves His creatures, who are His beloveds. But, ‘Ayn al-Qudat insists, human beings
are also lovers and God is their Beloved. This leads him to an exposition of the
subtle dynamics that are involved in what can be called the “circle of love,” where
the subject of love is simultaneously its object.

To this effect, ‘Ayn al-Qudat tells us that love, which has no definition, is an
obligation upon the spiritual path, and that it itself is the teacher. Following
this path entails burning, yearning, and pain on behalf of the lover, reducing
him to nothing. And while it is in the lover’s very nothingness that the Beloved
displays itself most fully, ‘Ayn al-Qudat also insists that when the fire of love
rages forth, it consumes all things, ultimately leaving behind neither lover nor
even Beloved.

Keynote Address: Revisiting Rimi’s Mathnawi

as the ‘Persian Qur’an’ through the Lens of Angarawi
Jamal Elias, University of Pennsylvania (17:00-18:00)

D. Late Pre-Modern Sufism
Bilal Orfali, American University of Bierut, Chair (9:00-11:30)

1. al-Sha‘rani’s Lata’if al-minan and the Virtue
of Sincere Immodesty
Matthew Ingalls, American University in Dubai

This paper analyzes the substance and rhetoric of ‘Abd al-Wahhab al-Sha‘rani’s
(d. 973/1565) text Lata’if al-minan wa-l-akhlaq as a case study into the tension
between the Sufi virtues of [1] concealing one’s spiritual state to preserve one’s
intention and [2] speaking openly about God’s blessings upon one to demonstrate
gratitude to God and guide others.

Written when al-Sha‘rani was approximately 60 years old, the Lata’if recounts
sixteen categories of blessings that God has bestowed upon the author in
order to prove how he embodies the Sufi virtues that he has long taught to his
students. Many of these students believe that such virtues are nonexistent in
their age; they thus live without an exemplar to provide them with practical
illustrations for applying what they have studied in theory.

Al-Sha‘rani recognizes the tension between the antipodal virtues of spiritual
concealment and speaking openly of God’s blessings, while his rhetoric
anticipates readers who will interpret his words cynically to paint his book as

an extended boast. This cynical reading of the Lata’if is fueled by the text’s
autobiographical tone, whereby al-Sha‘rani frequently reveals his concern for his
posthumous legacy as he nears his final years.



This paper aims to uncover the exact means through which al-Sha‘rani relieves
this tension in the text and asks the following questions of it: Can we identify

a broader Sufi virtue in the text that allows us to reconcile this tension? Does
al-Sha‘rani’s self-awareness of this tension help us or serve against us in our
attempts to draw lessons from the book today? How do the author’s pedagogical
impulses affect his methodology and rhetoric? Finally, what are the ethical
imperatives that we contemporaries must follow when interpreting the

text to avoid the temptation of reading our own cynicism into it?

“Dogs are Better than You!” Mockery in Punjabi Sufi Poetry
Rizwan Zamir, Davidson College, N.C

Among the recurring themes in the rich tradition of Punjabi Sufi poetry is

a provocative unmasking of what the Punjabi Sufi poets saw at the societal

level to be a pervasive hollowness and decadence, and at the level of

personal piety, a display that was at best artificial, and at worst hypocritical.
Through exploring the poetry of three of the most known Qadiri Sufis of successive
centuries, i.e., Shah Husayn (d. 1593), Sultan Baht (d.1691) and Baba Bulleh Shah
(d.1758), this paper will bring into focus the form of “mockery” embodied in

their Punjabi poetry. It will be argued that careful attention to these poems and
their intellectual and spiritual underpinnings bring into clear view the manner

in which the ethical intertwines with the mystical-spiritual on the one hand, and
personal with the communal-societal on the other.

Sufism and Ethics in Central Asia: Stfi Allahyar’s Thabat
al-Gjizin and its Legacy
Alexandr Papas, French National Center for Scientific research

Safi Allahyar (d. 1133/1721) was a Nagshbandi Mujaddidi from the Samarkand
region who had a great influence on Islam in Central Asia, not so much as a

sheikh but as an author. His most famous work, the Thabat al- Gjizin (“The firmness
of the weak ones”), is a didactic treatise in mathnawi form. The book composed in
Turkic verses includes explanation sections (bayan) and apologue sections (hikayat)
along with a few supplication poems, in which Stifi Allahyar discusses articles

of faith, observances, morals, and ethics from a Sufi perspective. The general

tone is unsurprisingly sober if not severe, and critical against the immoral forms

of Sufism. Rather than the content, perhaps, it is the form that explains the
immense popularity of the Thabat al-‘Gjizin in Central Asian madrasas from the
eighteenth century onwards. Written in a relatively simple language (including
local proverbs) with straightforward statements and illustrative narratives,

the treatise appears as a Sufi digest for the Turkic-speaking Muslim youth.

After presenting its main characteristics in terms of doctrine and rhetoric, I will
detail the history of the book itself, that is, manuscript copies, lithograph editions,
and commentaries, which spread until the early twentieth century among Uzbek,
Kazakh, Turkmen, Tatar, and Uyghur students.

Shah Wali Allah and the Virtues
Marica Hermansen, University of Chicago

In this presentation I will approach the relationship of mysticism and ethics in
Islamic Sufism through examining multiple frameworks within which this
relationship is conceived and articulated in the works of a single important Muslim
thinker, Shah Wali Allah of Delhi (d. 1762).

In two of his more comprehensive works, Hujjat Allah al-Baligha and al-Budiir al-
Bazigha, Shah Wali Allah lays out comprehensive schemas of cosmology, human
societal and political orders, and individual human development, both moral and
spiritual. I propose to focus primary on selections from these works that contain
lists and descriptions of virtues that should be cultivated for the attainment of
human felicity.

This will enable an investigation of explicitly Islamic and, in particular,

Sufi influences, on Shah Wali Allah’s formulations of the means to the acquisition
of virtue, the reasons for distinctions and differences among people in terms of
these virtues, and the cardinal qualities (khisal) which he defines as being purity,
humility, magnanimity, and justice. These qualities and their explanations will

in turn be compared to the Platonic four cardinal virtues: prudence, courage,
temperance and justice, and to some earlier Islamic philosophical and Sufi writings
on this topic. In his other works, including al-Budiir al-Bazigha, Shah Wali Allah
proposed additional important virtues that will also be analyzed in terms of their
implications for Islamic/Sufi ethics.

The paper therefore will address the conference objective of exploring the
relationship between mysticism (Sufism) and the broader category of ethics in
classical Islamic civilization. Its focus on Shah Wali Allah will further provide an
example of mysticism and ethics in the 18th century, a time of transition from pre-
modern to early modern Islam.
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E. Literary Engagements
Enass Khansa, American University of Beirut, Chair (12:00-13:30)
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Beauty, Vision, and the Discipline of Bodies in Sufi Aesthetics
Richard Mcgregor, Vanderbilt University

This paper explores the connection between ethics and visual practice in Sufism,
with special emphasis on the Egyptian traditions. It argues that a widened sense

of aesthetics and ‘beauty’ are at play, which entail dimensions of embodiment

and the discipline of that body, all aimed at transforming the self. The Sufi
emphasis on the cultivation of personal virtue, rather than transactional reward
and punishment, is reflected by its deep and systematic reflections around visual
practices. Disciplining the mind and body in pursuit of ‘beauty’ that in this life is
always just out of reach, irreducible, and uncontrollable, orients the Sufi toward an
open-ended and forward-looking endeavor, which in its very pursuit will constitute
a virtuous self.

Social Ethics in Rumi’s Mathnawi
Vahid Behmardi, Lebanese American University

Rumi, Jalal al-Din Muhammad Balkhi (d. 672/1273) is one of the most renowned
mystics in the history of Islam. During the past two decades, he became one of the
most-read poets in the West, and not too long ago, one of the most popular mystics
in the Arab World after having almost all his works, which are originally in Persian,
translated into Arabic. The teachings of Rumi preserved in his Mathnavi are not
limited to pure mysticism in the spiritual sense. That is to say, for Rumi, mysticism
is not only about love of the Divine, but also extends to issues pertaining to building
a society, interfaith dialogue, tolerance, and other matters that contribute to the
creation of a human environment that allows humans to flourish as social and
religious beings. Social ethics is one of the themes tackled by Rumi in the Mathnavi.
In this light, this paper will attempt to present social ethics in Rumi’s Mathnavi in

a systematic and comprehensive manner, demonstrating how Rumi’s emphasis on
social values ties into his understanding of mysticism.



F. Sufism in the Nineteenth and Twentieth Centuries I

Lyall Armstrong, American University of Beirut, Chair (14:30-16:00)

1. Mystical Traditions of Prophetic Ethics in Moroccan Sufism:

The Case of ‘Abd al-‘Aziz al-Dabbagh (d. 1719)
Paul Heck, Georgetown University

Mysticism in Islam includes unveilings in the heart that follow from the realization
of the spiritual realm beyond the material one. Such unveilings lie beyond the
revealed texts even if not disconnected from them. For example, a 19"-century
member of the Bannani family in Morocco spoke of “the spiritual Qur’an,”
involving the reading of the lines of one’s existence on the tablet of one’s heart.
Thus, one’s own being is a revelation, implying a divine aspect to humanity.
Al-Bannani attributes this to a pre-creation moment when God empowered
believers’ souls with the divine self so they might access (return to) eternal reality
once introduced into the created realm.

It is not immediately clear from the above work what ethical fruit, if any,

the spiritual path yields. Thus, in my paper, I look more widely across the heritage
of Sufism in the Islamic West. There are three possibilities I intend to explore.
First, the spiritual path purifies the soul of its illusions (awham), thereby enabling
a perfect worship of God untainted by worldly effects. Here, the ethical fruit is

the preservation of the integrity of Islam. Second, the spiritual path allows for a
richer vision of the ethical life in Islam, which flows out of cognition of the divine
reality beyond the teachings of the revealed texts. After all, the believer’s soul has
itself been divinely ordained. This view, of course, is not without ambiguities,
and, moreover, while it allows for the possibility of a more expansive ethics within
Islam, it does not clearly extend that view to non-Islam. (Il explore this question
briefly in relation to the writings of Shaykh Ma’ al-‘Aynayn, d. 1910.) Third, and
this is the point on which I will focus, the spiritual path is about the ethics of the
polity. The spiritual path results in the location of the sovereign authority of Islam
in the spiritual realm, animated/embodied by a prophetic ethics and represented
by a saintly court possessed with a divine authority by which to counter injustices
and tyrannies on the part of sultanic (worldly) powers. This vision is most fully
on display in the thought of ‘Abd al-‘Aziz al-Dabbagh (d. 1719), but hints of it can
be found in other works. Of course, it exists across Islam’s history, west and east
(e.g. ‘Abd al-Qadir al-Jilani, d. 1166).

I should note that the texts I consider frame their spiritual/ethical views in long-
standing concepts of Islam, integrating divine law and divine reality in a single
religious fabric. Even if one detects a philosophical element, the motives and goals
of the spiritual path emerge out of the needs of Islam.

. Modernist Appropriations of Sufi Ethics

Ahmed El-Shamsy, University of Chicago

One of the core intellectual preoccupations of nahda intellectuals was

the rediscovery and revival of classical works of virtue ethics, drawn both from the
philosophical tradition (e.g., Miskawayh’s and Yahya b. ‘Adi’s Tahdhib al-akhlaq)
and from Sufi literature. Of particular importance in the latter category of works
was al-Ghazali’s Thya’ ‘uliim al-din. In an autobiographical sketch, Rashid Rida
provides fascinating insights into the centrality of al-Ghazali’s work in his ethical
and religious formation and shows that his friendship with Muhammad ‘Abduh was
rooted in their shared admiration of the Ihya’and their emphasis on its role in
their spiritual development. ‘Abduh, in turn, encouraged Jamal al-Din al-Qasimi to
abridge the Ihya’ into a usable teaching text in order to popularize the work

among students (published as Maw ‘izat al-mu’minin min Thy@’ ‘uliim al-din in
1905). The perception of the acute social relevance of al-Ghazali’s ethics also made
him into an object of study at Arabic universities, as shown, for example,

by Zaki Mubarak’s 1924 dissertation “al-Akhlaq ‘inda al-Ghazali” (Egyptian
University) and ‘Abd al-Fattah Sawwaf’s 1944 dissertation “Mabadi’ al-akhlaq
‘inda al-Ghazali” (AUB).

A closer examination of modernist engagements with al-Ghazali’s virtue ethics
complicates existing narratives about modernist attitudes to Sufism, which have
tended to focus on Muslim reformers’ critiques of Sufi practices. This paper analyzes
modernist discourses on Sufism to explain why the reformers rejected certain

facets of Sufism while embracing and promoting others as valuable resources for
individual and societal improvement.

Sufism and Modern Muslim Ethics
in 20™ Century Russian Islamic Thought

Leila Almazova, International Relations Kazan (Volga Region)
Federal University

At the beginning of 20™ century the Islamic communities of Imperial Russia were
intensely involved in various economic, political and cultural developments

of the modern world. At the same time, being subjects of the Russian state,

Muslims sometimes experienced political pressure from the Tsar’s administration.
The question of the perceived backwardness of the Islamic world and it dependence
upon the West were the most widely discussed issues among Muslim scholars. Some
of them accused fellow Muslims for rigidity in their religious views, and an inability
to change their positions in response to the unique challenges presented to them

by the modern world.



Ziyaaddin Kamali was one such critical Muslim scholar. He wrote a four-
volume work entitled, The Philosophy of Islam and a treatise entitled Religious
Establishments. Among the targets in his book were Sufi Shaykhs (referred to by

the Tatars as Ishans) and their practices. On the other hand, other scholars such
as Musa Bigiev were more appreciative of Sufism and tried to show its rootedness

in the Islamic tradition, as well as its importance for the spiritual development
of the soul. Both Kamali and Bigiev were making appeals to the same body
of traditional Islamic literature, but arrived at radically divergent solutions.

G. Sufism in the Nineteenth and Twentieth Centuries II
Bashshar Haydar, American University of Beirut, Chair (16:00-17:30)
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Sufism and Visual Culture in West Africa (TBD)
Oludamini Ogunnaike, College of William and Mary

A 2014 Pew Charitable Trust study found that Sufis is more popular in West

Africa than any other region in the world, and this fact is due in large part

to the efforts of Shaykh Ibrahim Niasse (d. 1975), the founder of the largest

branch of the Tijaniyyah, the most popular Sufi order in Sub-Saharan Africa.
Current estimates put membership of Niasse’s branch of the Tijani order,

called the Faydah, between the tens of millions to 100 million, making it one of the
largest Sufi movements in the world. The popularity of this movement is largely due
to Shaykh Ibrahim Niasse’s unique method of spiritual training, or tarbiyah, which
is supposed to bring disciples to the realization of ma‘rifat Allah, direct knowledge
of God, much more rapidly and with less difficulty than other regimens.

While the exact process and litanies this method are kept secret, Niasse has
described the process in several works—one of the most influential of which

is entitled “The Three Stations of Religion” (Magamat al-din al-thalath),

so named because, based on an earlier Tijani manual of spiritual training

(ibn Anbajah’s (d. 1867) Mizab al-Rahmah, which is in turn based on a the
Andalusian scholar Muhammad al-Ansari al-Sahili’s (d. 1353) Bughyat al-
Salik fi Ashraf al-Masalik) it describes the stations (magamadat) on the spiritual
path to ma‘rifah according to the hadith of Gabriel: Islam, Iman, and Ihsan. He



further divides each station (magam) into three stages (manazil), yielding the nine
stages (manazil): Islam: repentance, integrity, mindfulness; Iman: sincerity, pure
devotion, serenity; Thsan: observing, direct witnessing, and Knowledge. Each of
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these nine stages is divided according to its meaning and nature for the masses
(al-‘awam), the elite (al-khassah), and the elite of the elite. The stages from serenity
onwards are only for the elite.
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In this short treatise, Niasse describes the state of consciousness

and behaviour corresponding to each stage, as well as characterizing it with a verse
or verses of the Qur’an and ontological/cosmological presence (hadrah). In this
work, the path to ma‘rifah is described in terms in which the ethical, existential,
and epistemological are intimately intertwined until they are completely
inseparable in the attainment of ma‘rifah-a station which admits of no division or
duality. In this paper, I will briefly present the way in which this treatise is used in
contemporary tarbiyah among Niasse’s disciples, and what this tells us about the
relationship between ethical texts and ethical practice, and the relationships among
ethics, epistemology, and ontology in Sufi anthropology.
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I will conclude with a brief discussion of Tijani (and broader Sufi) ma‘rifah-
based moral epistemology, contrasting the ethical paradigm exemplified

in Niasse’s treatise with contemporary virtue, deontological, consequentialist
ethical paradigms.
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LEILA ALMAZOVA

International Relations Kazan (Volga Region) Federal University

Leila Almazova, PhD, is Associate Professor at the Department of Oriental and Islamic
Studies, Institute of International Relations, Kazan Federal University. She has 55
scholarly publications, including one monograph (The Problem of a Man in Tatar
Theology (end 19 - beginning of 20 centuries) 2003), translations from old-Tatar
language (Z.Kamali “The Philosophy of Islam”, Kazan, 2010), she is also the co-author
of several textbooks for students (The History of Tatar Muslim Philosophy, 2017, Islamic
Ethics in Tatar Intellectual Tradition, 2018). Her scholarly interests include: religious
discourse among Tatars in historical perspective, Islamic education in Tatarstan.

MICHEAL ARNOLD

American University of Beirut

Michael Arnold is currently a Research Fellow with the TRT World Research Centre
in Istanbul and a PhD student in the Arab and Middle East History program at

the American University of Beirut. His research interests include the history and
development of Islamic thought, with a particular focus on the late Ottoman Period in
the Arab World, and the history of the modern Middle East. He holds a BA in Military
and Diplomatic History from the University of Calgary and earned an MA in Islamic
Studies with a dissertation entitled “Overlapping Sacred Spaces: Islam, Pluralism
and the Hegemony of ‘Human Rights’”. In addition to his research, he has had the
opportunity to study the traditional Islamic Sciences in Toronto and Istanbul.

VAHID BEHMARDI,

Lebanese American University

Vahid F. Behmardi is Associate Professor of classical Arabic and Persian Literature as
well as Comparative Literature at the Lebanese American University. He received his
B.A. and M.A. degrees from the American University in Beirut, and his Ph.D. from the
University of Cambridge. He previously taught Arabic and Persian literature at Charles
University in Prague and the American University in Beirut. His research focuses on
Abbasid literature and Sufism.

ISSAM EIDO,

Vanderbilt University

Issam Eido is senior lecturer at Vanderbilt University. Before Vanderbilt, he was a
former visiting professor of Islamic Studies and Arabic at the University of Chicago
Divinity School (2013-2015). Eido’s research focuses on the Qur’an in late antiquity,
Hadith Studies, Sufism, and Arabic language. Prior to the Syrian uprising, Eido served
as a lecturer in the faculty of Islamic Studies in the Department of Qur’an and Hadith
Studies at the University of Damascus. His doctoral work is “Early Hadith Scholars and
their Criteria of Hadith Criticism.” Currently, his research focuses on the question of
Authenticity and the shaping of authoritative Islamic texts among Muslim scholars in
the Islamic formative period.”

JAMAL ELIAS b
University of Pennsylvania

Dr. Jamal J. Elias is the Walter H. Annenberg Professor of the Humanities, Professor
and Chair of the Department of Religious Studies and Professor of Religious Studies
and South Asia Studies at the University of Pennsylvania, where he also directs the
Penn Forum in Global Islamic Studies. A recipient of many grants and awards, he

is the author of numerous publications on a broad range of topics relevant to the
medieval and modern Islamic world, and his writings have been translated into at least
nine languages. His most recent books are Alef is for Allah: Childhood, Emotion and
Visual Culture in Islamic Societies (Berkeley, 2018) and Aisha’s Cushion: Religious Art,
Perception and Practice in Islam (Cambridge, MA, 2012).

JEREMY FARELL

Emory University

Jeremy Farrell is a doctoral candidate at Emory University in the Department of Islamic
Civilizations Studies. His dissertation uses computational methods to analyze the
emergence, institutionalization, and adaptation of Iraqi Sufism in the third/ninth and
fourth/tenth centuries. As part of these efforts, he is currently preparing for publication
an open-source database of early isnad-based Sufi works from the third/ninth through
fifth/eleventh centuries. He has additionally published on a variety of facets of Abbasid-
era religiosity, including hadith transmission and transgressive collectives, as well as
Arabic literature.

PAUL HECK

Georgetown University

Paul L. Heck, Professor in the Department of Theology at Georgetown University,
received his PhD at University of Chicago in Islamic Studies and did a post-doctorate
in the Society of Fellows at Princeton University. His research interests include the
study of Christianity and Islam through a single theological lens; and the history of
theological reasoning in Islam. His book publications include Skepticism in Classical
Islam: Moments of Confusion (Routledge 2014), and he is founding director of The Study
of Religions Across Civilizations (SORAC), a project at Georgetown that brings together
graduate students based in the US, Europe, and Arab contexts for programs geared
towards a cross-cultural study of religion.

MARCIA HERMANSEN

University of Chicago

Dr. Marcia Hermansen is Director of the Islamic World Studies program and Professor
in the Theology Department at Loyola University Chicago where she teaches courses in
Islamic Studies and the academic study of religion. She received her Ph. D. in Arabic
and Islamic Studies from the University of Chicago and her numerous authored and



co-edited books include Religion and Violence: Theological Reflections (2017), Islam,
Religions, and Pluralism in Europe (2016), Muslima Theology: The Voices of Muslim
Women Theologians (2013), Shah Wali Allah’s Treatises on Islamic Law (2011) and The
Conclusive Argument from God (Shah Wali Allah’s Hujjat Allah al-Baligha). She writes
on Islamic thought, Sufism, Islam and Muslims in South Asia, Muslims in America, and
Women and Gender in Islam.

MATTHEW INGALLS

American University in Dubai

Matthew Ingalls is Associate Professor of Middle Eastern Studies at the American
University in Dubai. His research examines developments in Sufism and Islamic law
from the later Islamic Middle Period with a particular focus on pre-modern Muslim
commentary texts and their role in intellectual change. From 2010 to 2016, Matthew
was Assistant Professor of Islamic Studies at the University of Puget Sound in Tacoma,
Washington, while he received his doctorate in 2011 from Yale University’s Department
of Religious Studies. In 2014, Matthew was a fellow at the Annemarie Schimmel Kolleg
for Mamluk Studies in Bonn, Germany. He is currently co-authoring a book on the
history of Islam in Egypt, which has been contracted for Princeton University Press.

ATIF KHALIL

University of Lethbridge

Atif Khalil is Associate Professor University of Lethbridge. He teaches mainly in the field
classical Islamic thought. His primary area of research lies in Sufism, with secondary
interests in Islamic philosophy and theology, comparative mysticism, interfaith
relations, Jewish-Muslim relations, medieval philosophy, non-duality, and more
recently, mysticism and the Near Death Experience. At present he is writing two short
monographs, one on the founder of the Tijaniyya Order, entitled Ahmad al-Tijani: Jewel
of Perfection (Islamic Texts Society, under contract), and the other on dhikr, tentatively
entitled The Wine of Divine Remembrance: Meditation in Classical Sufism.

RICHARD McGREGOR

Vanderbilt University

Richard McGregor (Ph.D. McGill, 2001) is Associate Professor of Religious Studies and
Islamic Studies at Vanderbilt University. His primary field of research is medieval

Egypt and Syria, with a focus on intellectual history, visual culture, and Sufism. He

is the author of Sanctity and Mysticism in Medieval Egypt (SUNY, 2004), a study of the
evolution of religious authority among mystics of medieval Cairo. He is co-editor of two
collected volumes on Egyptian Sufism, in addition to a tenth-century Iraqi philosophical
fable, The Case of Animals versus Man before the King of the Jinn (OUP, 2014). His current
book project, Islam and the Devotional Object (CUP) is a study of religious practice
centered on objects, aesthetics, and material culture.

KAZUYO MURATA

King’s College London

Kazuyo Murata is Lecturer in Islamic Studies at King’s College London. She is the author
of Beauty in Sufism: The Teachings of Riizbihan Bagqli (Albany: SUNY Press, 2017),
which investigates the significance of beauty in the theology, cosmology, anthropology,
and prophetology of Rizbihan Bagqli (d. 1209), a major Sufi thinker from Shiraz,

Persia. She is also the co-editor of In Search of the Lost Heart: Explorations in Islamic
Thought (Albany: SUNY Press, 2012).

OLUDAMINI OGUNNAIKE
College of William and Mary

Oludamini Ogunnaike is Assistant Professor of Religious Studies at the College of
William and Mary. He teaches courses on Islam, Islamic Philosophy, Spirituality, and
Art, as well as African and African Diasporic Religions. He holds a PhD in African
Studies and the Study of Religion from Harvard University, and spent a year as a
postdoctoral fellow at Stanford University’s Abbasi Program in Islamic Studies.
Professor Ogunnaike’s research examines the philosophical dimensions of postcolonial,
colonial, and pre-colonial Islamic and indigenous religious traditions of West and North
Africa, especially Sufism and ‘Iffa. He is currently working on a book entitled, Sufism
and ‘Iffa: Ways of Knowing in Two West African Intellectual Traditions and maintains

a digital archive of West African Sufi poetry.

ALEXANDR PAPAS

French National Center for Scientific research

Alexandre Papas is a Senior Research Fellow (Directeur de recherche) at the Centre
National de la Recherche Scientifique (CNRS) in Paris. He is a historian of Islamic
mysticism since the 15th century to present. His main publications include: Soufisme
et politique entre Chine, Tibet et Turkestan (Paris: ]. Maisonneuve, 2005); Mystiques

et vagabonds en islam. Portraits de trois soufis qalandar (Paris: Cerf, 2010); Thus Spake
the Dervish. Sufism, Language, and the Religious Margins in Central Asia, 1400-

1900 (Leiden: Brill, 2019).

RICCARDO PAREDI

American University of Beirut

Riccardo Paredi is a PhD candidate in the Department of Arabic and Near Eastern
languages. He completed his B.A. at Universita Statale di Milano (Linguistic and
Cultural Mediation) with a thesis on Ibn ‘Arabi’s Tarjuman al-Ashwdq and Dante’s Vita
Nova (2013). He obtained his M.A. at Université Saint-Joseph (Faculty of Religious
Sciences, Institute of Muslim-Christian Studies) with a thesis on the mystical symbolism
of Mountains in Muslim and Christian traditions (2016). His interests focus on Sufism,
Quranic Studies and Islamic Philosophy.



MOHAMMAD RUSTOM

Carleton University

Mohammed Rustom is Associate Professor of Islamic Studies at Carleton University

and Library of Arabic Literature Senior Fellow at NYU Abu Dhabi. He is the author

of the award-winning book The Triumph of Mercy: Philosophy and Scripture in Mulla
Sadra (2012), co-editor of The Study Quran: A New Translation and Commentary (2015),
and translator of Abu Hamid al-Ghazali, The Condemnation of Pride and Self-Admiration
(2018). At present, Professor Rustom is completing a book on ‘Ayn al-Qudat entitled
Inrushes of the Spirit: The Mystical Theology of ‘Ayn al-Qudat.

AHMED EL-SHAMSY

University of Chicago

Ahmed El Shamsy studies the intellectual history of Islam, focusing on the evolution

of the classical Islamic disciplines and scholarly culture within their broader historical
context. His research addresses themes such as orality and literacy, the history of the
book, and the theory and practice of Islamic law. His first book, The Canonization of
Islamic Law: A Social and Intellectual History, traces the transformation of Islamic law
from a primarily oral tradition to a systematic written discipline in the eighth and ninth
centuries. His upcoming book is a study of the reinvention of the Islamic scholarly
tradition and its textual canon via the printing press in the early twentieth century.

SOPHIA VASALOU

Birmingham University

Sophia Vasalou is a senior lecturer and Birmingham Fellow in Philosophical Theology
at the University of Birmingham. Her published work includes Moral Agents and

their Deserts: the Character of Mu’tazilite Ethics (Princeton, 2008), Schopenhauer and
the Aesthetic Standpoint: Philosophy as a Practice of the Sublime (Cambridge, 2013)
and Ibn Taymiyya’s Theological Ethics (Oxford, 2016). She>s currently at work on a
project on al-Ghazali’s ethics.

RIZWAN ZAMIR

Davidson College, N.C

Syed Rizwan Zamir is Associate Professor of religious studies at Davidson College in
North Carolina, US. Currently he is writing a textbook on Islamic ethics, but has also
been “brewing” the following projects: A thorough revision of his PhD dissertation on
a seminal and prolific religious figure from Shiite South Asia (Sayyed ‘Ali Naqi al-Naqvi,
d. 1988); a volume on the convergences and divergences among Sunni and Shiite
traditions; and two edited volumes, i.e., 1) reflections on the battle of Karbala and life
and martyrdom of Imam Husayn; and 2) Sufism’s role in mediating Sunni and Shiite
Divide. He was co-chair of the Islam Section of the Southeast Region of the American
Academy of Religion (SECSOR), served on the board of the Southeast Regional Middle

East and Islamic Studies Seminar (SERMEISS) and is currently Vice President-Elect of
SECSOR, on the Board of the Society for the Study of Muslim Ethics (SSME), and on the
international advisory board of journals Islamic Studies and Bayan al-Hikma.

wully Oldell e
48ladly ducloix¥l Lirglgrg il 3 condl S0

s 120 3y~ CRASC &idlatlly duclardl Livaloso ¥l (3 ool iboll 3$yall 3 () o i Sli
00 gl laiBdleg siliadl b dudoall GBI it gario pusha ciuclaix¥l cllually Jusalll s
daudall c¥lne (9 isUlg cdlaall (o yuS dae dg clbaiiall (o apasll 8 ¢yl .ayod=ll ddy,hll Jas

" oL Jlg>g Ledlul aailly

Jladl L

a3 B A4S el dmola]

o a8 e dsalnd] U8 Lio¥l @il Slunlyog dusysd] byl U6 olyaiSs dlb ¢ Jlaad! ol 23ko Ly
iy bzl oYl dulyog «dwgald] Ai3lall 8 Lastl ¢, Sall il by duasslSYI ilolaal (o rg 5
Ay Al @Bl L6 adoYl dulyy cUSS aial .agb 8,u5s olSall/gdlally 8556 mad) Gsw agand! yobiall
381,501 50 Gy ¥ il dondlzall Gt Bl 1510 dusa 53Lo aioS Laiely3 waely «uissg duao

il pgd o GiiSay as Uy lasd cuditll Sle Jacly il caS olbghsuay gols Alaial o subludly
il o Jagall goill lig) sliie¥l Baley Lo dolows 3o dsdymall cidlonall il lghy Lo of gzl i
(V/EY) sl 81l yliad] QUS gmg Ul s b colbghsall asdl asi @i I Bl sl

) L VR G ol paals Blys it gl

el alew

a6l dsolsl

dsalod] U6 olyaiSull pusd L6 86 pitio B3liaal NV ale «hugy Lugadl] dsals oMl dauldl] 3 BlygiSo
Slulyall Sl sgzall bg ducgun! dzalodl U6 ddaall aglelly oMl Sall L6 83wl ((I>) dilisll
el agzmall basac cuain cdid (B5) (5.8.8) Oluhall 35058 daide byas (1) aoliall - dudlwyl
TV Ol ¥ Bas) a5l dmeladl b osidll dygyilly duclaix¥ly dsiluidl aslslly LIaYI b BlygiSall
o6 cdllaally el¥l o wasll Cpig (@l bl 8 Jasll @lingg clyaiball g wasll eyl (1),
BlygiSll g ybly i lall Jiluy oo il e ey dudow ciouog duale @iy duasslsT @liyga

ol o

s (e dmals I &S 3 Wlall @bl Jols @F 19V a5 dgals L6 2555 «spas colg Lanls]
L8 13350 Jace cadead! el o wasll L eyl 1V «odl Gyl Adyon yadis Sl Lle Jasg

T s daowe op0 ddgid] Bl b B5adll 1ailalge gre (5,alall - cigye) ddpid] Eloudl il agmall
:8,008ll) 43085 s gaizally daludly cually «(TIA duysll Basoll Slalys 350 g p) Leayodd] duseas
dclal) Josgs 18,08)1) @y ooleld)] :dagil (o) (8 Lauldll asasdlly ((TIA «ptilly delall osgs
sitilly Sl dyyyl) ESad) i 3u1) Brswal] pasll sl b d83.aially daludl 1elloly dag ((TAV « il
(719 cymll colbghsall sgme :8,alall) « Gadody dulya fuslall cuall d) dileyl gés e dilels (1.4



cubsl Jize

Oop O AuS ol dolal/ddds oy dos dsal

Al Eiloul Basg Lle G pdially (385 o das dol duoduilll Ol &S 8 3USYI dugio dliwd
ué El.gs).ﬁ.nm dszalsdl u9 Al liaod YY) .«é)l:'&b L,A)Lu.l?' 8)":"’;‘” Glawlys }S)A))”L’é «é)l}g}(]g dumgially
(TI0ID) ol o8 el B Bpsled] Solalyll 3850 U & (7-T) gyl slanlyall 3850 U8 15313 Uil olS . cogpus
o8 lyblall a 13ae LalT (T)) Crgp L6 duodlaidl dsalod] g (TNV-T1.) 11 dsals L3 15313 I3l Jac
] L3 d B dyylel] Sllyall agme) oty dzsl>g (Boalt Hall School of Law) liyadS dsals
‘(L:;Jg‘ﬁl Sxidly oYl @il agme) pigss «(Ludwig-Maximilians) dselsg «(Wés ol Jladig buwgdl
3329 «3i>g «call 408l Basdall el L8 layyold dsmalzg (igadll 4S) ilal (cloyligl dsalg
cCuandl adig oMl GYSYI :clona L6 dadomall Olulyall (pa wpasll yini oS Bygusiall Sl o 13ac
C olmallg gasd! Gadll Kallg «polsall el 4aallg

daue M

3ga> M (ygiede durisge

QMM s tlaio 1S4 (Sl (o wasdl d jauo c«grmlaby Si8 ang (Biaily Oleodwl ‘_,9 el
llll (8 Gaall clidug «yslly Gl s ooy (Eoo 08<i of Limeg «dualil Basdl (o Gusl

0 il 4 jao Lo il e plowlly ol b poguay S3ailly odydiumally « oty

o £1801g Jazdl G (b S Bike digindg oolac] ] d8La] el diahr oloisy QUS ot oliiusssas

oo salola)] Glages «gmt¥l alo plagdl dluy Ldgally LoMSII Sl o Bi> oS iomsusally adasd
liyeally crgomdly cdlaall g apasll st (35adl Jloma (5 .o)all sgls Jilug « aliall sl sl
s gl doladly Gptiall Alowog i Maiall dlomog gy 5 48 uedl dmolall oY dlinas duy=l)
-iyaigidil] -2 Sl -dyoloall tlgia 00 ol slall Spe (6 Baadl Chlio] le Gyily 13>

" sxSY Szl

I ¥l agme

Conii gy b BuS el dsalnd] o Lagloly duysll A5l L olygiSs e dlols dyilis disb Juco 48
o6 codly g oS (dy,Sally dwdgally aT,all Olulyl 28Lg Lisly Liodl UL codl U leilolaial
gl el o gail) ads -ghil 8el,3 1 Gaill «duymdll (dsllly digisall lyioybl 3 . polzall Lyl =il
canldg (1€ &) ) camslio Lil)3 Slaor eliy S35 cro ol Sty Bidguall &yl le Sy iyl Bel,d
JUo Lailyaudia 557 .4 2tll 381 @laadl (3 ¥l Lot 11 alazomall diorglohi¥l ales¥l e gyylao
o)l dollull Sy gbliS 20 3 kel Jloxr gl Jaill gols olass B elyd 13 sty olaisy
Aon 3 s ol wie dmill 5,1 OlIKaD dilgic 13Ty «(TNE) Gdiall dma 3 «sislall Jlyillg

) A8 colualyall b 24l alygiSa dgybl [l phoi g (110) duyml] cililull



	1
	2

