
The discourse throughout the book is of a marginalized group of people undergoing state oppression
and rebelling against it, yet both Ingbar and Knafo directly support the larger system of oppression
towards Palestinians carried out by the Israeli state. Throughout, the book describes signs of Israeli
nationalism: the IDF uniforms that Ingbar and the women workers make in the factory, the Israeli
flag Vicki Knafo wrapped around her in loyalty to the state as she marched towards Jerusalem, and
the conservative gatekeepers that upheld both patriarchy and Zionism. Vicki Knafo tells the researcher
“that the money that goes to the settlement in the occupied territories was at the expense of the peripheral
populations in the southern desert of Israel” (p. 194). It is clear Knafo connected the state’s discrimina-
tory practices and racism, but this is where she ends the discussion. Knafo does not link the occupation of
Palestinians, who are also affected by the same settlements, to the plight of the Mizrahi population inside
Israel. Dahan Kalev, as the researcher, does not probe deeper, nor does she provide a deeper analysis of
this connection. In Chapter 3, Dahan Kalev mentions Palestinian and Mizrahi feminist alliances, in con-
trast to Ashkenazi feminists, through their shared marginalized identity. Dahan Kalev discusses feminist
“multi-factions” intersections, and details the emergence of Mizrahi feminism through the “understand-
ing of discrimination not only for being a woman, but also for being of Arab and Muslim origin in a
country with Western orientation” (p. 32). She is explicit about the shared roles of the Mizrahi and
Palestinian feminists in the 1990s, working together as Arab counterparts in contrast to the Ashkenazi
feminists. At the same time, she does not explore a deeper analysis of the relationship between the sys-
tematic discrimination of Arabness inside Israel and the individual stories of Ingbar and Knafo. To
advance the insights of Mizrahi feminists, Dahan Kalev could have concluded with the intersectional
nature of oppression that the Mizrahi community experience (due to their ethnic identity as people of
Arab/Eastern origin), while acknowledging that the Israeli patriarchal system also oppresses the
Palestinian people. A fuller discussion of the relationship between Mizrahi feminism and its Arab coun-
terparts, which Kalev brings up in Chapter 3, necessitates a more intersectional analysis that is attentive
to the larger dynamics of race in Israeli society.

Overall, the book provides the reader a narrative of low-income Mizrahi women through the frame-
work of Mizrahi feminisms, which is not widely known in the West. It as an important example of how
one does not need to be an activist to become actively engaged. Havatzelet Ingbar and Vicki Knafo were
never interested in the fame or notoriety that came from their rebellion, they merely sought economic
liberation. Ingbar and Knafo’s stories of survival, when facing patriarchal systemic oppression, are stories
of transformation that show us that when a person seems to have no choice, they will act in ways that are
surprising to even themselves. While the book does highlight these important facts, it also leaves further
questions: What are the racial dynamics for the Mizrahim inside Israel? Although she briefly mentions
this issue, she does not provide a deeper analysis. It is necessary for this larger question to be answered for
the reader to truly grasp the significance of these individual stories of a Mizrahi feminist resistance.
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In her insightful and engaging book, Law and Politics under the Abbasids, Sohaira Siddiqui presents an
analysis of the thought of the 11th-century polymath Imam al-H aramayn Abu Maʿali al-Juwayni
(d. 1085). Siddiqui’s study emphasizes the intertextuality of al-Juwayni’s theological, legal, and political
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writings and argues that his work is connected by two threads: a desire for epistemic certainty on the one
hand, and religious and social continuity on the other.

Law and Politics under the Abbasids is divided into four parts, and the first chapter examines the his-
tory of Nishapur, which by the 11th century had seen the waning of the Abbasid caliphate and the rise and
fall of a number of ruling dynasties. The arrival of the Seljuks in 1037 upset the balance of power among the
city’s familial, theological, and legal groups and led to instability; and it was this instability, Siddiqui main-
tains, that compelled al-Juwayni to construct theoretical systems that could withstand turning political tides
and societal change. Chapter 2 charts al-Juwayni’s intellectual biography: from his education in Nishapur,
to his travels to Baghdad and the Hijaz, and finally to his tenure as the head of the Nizāmiyya.

The second part of the book focuses on al-Juwayni’s epistemology. In Chapter 3, Siddiqui sets the scene
by introducing readers to debates between the late Basran Muʿtazilis and the Ashʿaris, as represented by
al-Qadi ʿAbd al-Jabbar (d. 1025) and Abu Bakr al-Baqillani (d. 1012–3), respectively. The Muʿtazilis’ belief
that knowledge of moral and legal values was either innate or the direct result of speculative reasoning led to
a view of law as a matter of universal recognition. The Ashʿari stance that such knowledge could only be
ascertained through revelation led to a view of law as the province of specialized scholars (what Siddiqui
calls the marginalization of the individual and the valorization of the jurist) whose judgments were not
entirely certain (what she calls the acceptance of legal indeterminacy) (p. 106). Siddiqui writes that this
afforded the Muʿtazilis a certainty in moral and legal matters that escaped their Ashʿari interlocutors.

Chapter 4 depicts al-Juwayni as a thinker who moved “beyond the legal and theological constraints he
inherited from the Ashʿaris to construct a new epistemology” that could claim the same certainty as that of
the Muʿtazilis (p. 10). Siddiqui explains that he accomplished this by arguing that under specific condi-
tions, knowledge could be acquired through speculative reasoning, the repetition of actions, or the obser-
vation of customs, and that the resultant knowledge was epistemically equal to the immediate knowledge
(ʿilm d arūrī) that a person could not disavow, such as knowledge of the self or of impossibilities like the
excluded middle. As Siddiqui sees it, the “implication of this position is that reasoning individuals can
reach practical certainty in the subject of their reasoning” (p. 130). Siddiqui qualifies this certainty as prac-
tical because it “cannot be universalized or equated with the ontological reality of knowledge as envisioned
by the omnipotent God, but it does enable the believer to have confidence in his or her legal enactments”
(p. 284). Siddiqui’s line of reasoning is that as an Ashʿari, al-Juwayni did not believe that individuals could
have true certainty in moral and legal matters, but he endeavored to afford them practical certainty
through their use of reason and adherence to custom. Moreover, he utilized this realm of practical certainty
to push back against Ashʿari legal indeterminacy and to “reject the Ashʿaris’ marginalization of the indi-
vidual” (p. 130). In this way, a jurist who used speculative reasoning to arrive at a legal judgment, or a
layperson who adhered to religious custom could have practical certainty in their actions.

Siddiqui’s analysis offers important insight into al-Juwayni’s contribution to Ashʿari epistemology and
his emphasis on the social construction of knowledge, but it also raises some questions. First, what is
meant by certainty, and to which concept in al-Juwayni’s work does it correspond? The primacy of
place granted to certainty in this study is curious given that the Ashʿaris criticized the Muʿtazili propo-
sition that knowledge could be recognized because of the certainty or conviction (sukūn al-nafs) which it
effected in the soul of the knower, and insisted that, due to its subjectivity, certainty was a deficient cri-
terion for knowledge. Second, how can al-Juwayni’s desire for practical certainty in morality and law be
deduced from his enumeration of the sources and categories of knowledge? This is both a question about
historical analysis (what can be read into a text) and a question about al-Juwayni’s epistemology (how
does the notion of practical certainty square with his insistence on divine legislative supremacy or his
view of the dependence of normative judgments on revelation). Third, Siddiqui’s analysis takes for
granted that al-Juwayni affirmed reasoning, repetitive action, and custom as sources of knowledge, but
his terms appear to be more specific. In Al-Burhan fi Usul al-Fiqh, he limited the application of specu-
lative reasoning (nazar) to matters that could be affirmed or negated, and he specified that knowledge
could be constituted by the embodiment of technical crafts (al-h iraf wa ‘l-s ināʿāt) and the observation
of habitual occurrences like the external expressions of emotional states (qarāʾin al-ahwāl). This raises
the question of whether it is fair to interpret these terms more generally. Finally, taking seriously the
claim that al-Juwayni rejected the marginalization of the individual requires that we ask how
al-Juwayni conceived of the individual to begin with. Given the modern philosophical underpinnings
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of this concept, and the particularity of modern modes of subjectification, one could ask whether it was
even possible for al-Juwayni to think in these terms.

The third part of the book focuses on al-Juwayni’s legal theory. In Chapters 5 and 6, Siddiqui dem-
onstrates that al-Juwayni rejected previous scholarly attempts to provide scriptural proofs for the legal
sources of hadith and consensus (ijmāʿ) and instead justified them on rational grounds through recourse
to custom. In the case of concurrent (mutawātir) reports, she writes, custom took the form of communal
practices that attested to their once-widespread knowledge, and in the case of consensus, it took the form
of juristic acceptance that indicated the existence of an early text that established its validity but was lost
over time. Chapters 7 and 8 explore al-Juwayni’s defense of analogical reasoning (qiyās) despite his
acknowledgment that the norms and rulings derived through it were probable at best. Siddiqui sees
this as the moment he “allowed his desire for continuity to trump his desire for certainty” but shows
how he nevertheless attempted to limit legal pluralism by establishing a hierarchy of qiyās forms and lim-
iting the use of qiyās to the most advanced scholars, the mufti-mujtahids (p. 185). Siddiqui’s discerning
analysis sheds light on al-Juwayni’s unique contribution to topics in legal theory that have been more
broadly studied, such as the common good (mas lah a).

The fourth part of the book examines al-Juwayni’s political thought and concludes that in political
matters, he also sacrificed certainty for continuity. Chapter 9 summarizes al-Juwayni’s exposition of
the ideal imamate and his acceptance of a competent (kāfī) ruler. Chapter 10 takes up his discussion
of the survival of the shariʿa in the absence of rulers and scholars through a legal minimalism that depended
on individual memory of legal knowledge and collective adherence to shariʿa-based custom. Siddiqui writes
that this discussion allows us to see the shariʿa as a system of governance that is socially rooted and polyva-
lent, as opposed to a system of government that is institutionalized and externally imposed. Even in the
absence of governments, institutions, rulers, and jurists, she contends, al-Juwayni’s work suggests that the
shariʿa remains vital so long as it provides meaning for its followers and they remain committed to its nar-
rative. Siddiqui concludes that al-Juwayni’s work has much to offer contemporary debates about Islamic legal
reform and the relationship of the shariʿa to various political configurations, among other things.

Siddiqui’s effort to connect al-Juwayni’s epistemology, legal theory, and political thought is truly valu-
able, as is her attempt to draw al-Juwayni’s work into contemporary debates. It also suggests avenues for
future thought. First, what is the constitutional import of al-Juwayni’s view that the shariʿa occupies a
place of categorical priority and what can this view offer the problematic of sovereignty as a transcendent
authority that can exceed or overturn the law? Second, can a shariʿa reduced to a minimal legal corpus be
meaningful? After all, as al-Juwayni acknowledged, the shariʿa survived for centuries without an ideal
imam, but not without rulers who oversaw matters of war, internal order, the treasury, and the delegation
of jurisdictions ( judgeships, governorships, and so on). Similarly, can a shariʿa denuded of the intellectual
and social organization of the madhāhib, or the communal authority of a private class of scholars, sur-
vive? It is the achievement of Law and Politics under the Abbasids that it encourages readers to confront
such questions and to consider al-Juwayni’s answers to them across a broad swath of his writings.
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Is anti-terrorism law in the Arab world part of the authoritarian package, or is it wrapped up in a global
parcel of neocolonial legality? Particularly in the years after 9/11, answers to this question in law, security
studies, politics and history, have tended to be both, but with emphasis on one or another. Fatemah Alzubairi
provides an answer that connects the two historically through colonial legacies of law, but also through the
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