Why Unayza? Ulema Dissidents and Nonconformists in the Second Saudi
State

Historians of the second Saudi state (1824-1837, 1843-1891) have
concentrated on the efforts of rulers to establish and consolidate authority over central
and eastern Arabia. Saudi, Egyptian, Russian and American scholars have mined
nineteenth-century chronicles, Egyptian archives, and western travelers' accounts to
craft detailed narratives about the various challenges that Saudi rulers confronted:
fractious nomads, rebellious towns, ambitious vassals, dynastic succession struggles,
imperial schemes hatched in Istanbul, Cairo, and Baghdad, and delicate diplomacy
with agents of the British Empire. Because the interdependency of political authority
and religious mission is commonly emphasized in treatments of Saudi history, it is
peculiar that few historians have attended to the second Saudi state’s religious
dimension beyond a handful of generalizations: Muhammad ibn Abd al-Wahhab’s
descendants, known as Al al-Shaykh, continued to act as the realm’s religious leaders
and to endorse Saudi authority. In turn, the Saudi rulers set aside funds from the
treasury for gadis (judges), teachers, mosque personnel, and religious pupils. In other
words, the symbiotic relationship between Al Saud and Al al-Shaykh first created in
the 1740s persisted in the nineteenth century.

The Arabian chronicles do not shed much light on ulema in that period beyond
mentioning prominent shaykhs in the customary tarjama (biographical sketch) with
place of birth, names of teachers, positions held, names of pupils, names of any
written works, and date of death.? In the writings of European travelers, there appear
sketches of stern personalities in the colorful pages of Wallin, Palgrave, Doughty, and
others, but little else.®> But two kinds of sources do contain abundant information
about religious scholars and their discourse. First, biographical dictionaries, a genre

of literature familiar to Middle East historians, are useful for identifying significant



ulema and for detecting patterns in the religious estate.* Second, the ulema’s epistles
and books express the era’s religious discourse.> These sources indicate that in
addition to the struggle for political mastery, so thoroughly covered by historians, a
less conspicuous, discursive struggle was waged in the peninsula’s mosques to firmly
anchor the teachings of Muhammad ibn Abd al-Wahhab (1703-1792) as the correct
understanding of Islam. Wahhabi, or salafi,’ ulema transmitted those teachings to
pupils attending study circles and to townsmen at large on the occasions of the Friday
sermon and public lessons. Arabian chronicles and European travelers give the
impression that townsmen under the second Saudi state publicly conformed to those
teachings. But in the biographical dictionaries and the religious epistles, we find an
exception to that impression during Faysal ibn Turki’s second reign (1843-1865) in
one town, "Unayza, where we find a pocket of dissent and nonconformity. The
number of ulema there who opposed or merely did not conform to the Wahhabi view
was higher than any other town in Najd, and a significant segment of the town’s
ulema and notables hospitably received a visiting shaykh who openly disputed basic
points of Wahhabi doctrine.

The visitor in question was Shaykh Daud ibn Jirjis al-Nagshbandi (1816-
1882).” It seems that Ibn Jirjis began his visit in innocent fashion with a period of
study under the local Wahhabi gadi (Abdallah Aba Butayn), who issued him a
certificate (ijaza) authorizing him to teach. Then, in the course of teaching, 1bn Jirjis
vindicated certain verses of a famous poem of devotion to Muhammad, al-Burda, that
the Wahhabis considered expressions of polytheism. The Baghdadi scholar also
refuted certain Wahhabi tenets by citing passages from the works of the Ibn Taymiyya
and Ibn al-Qayyim, the most important medieval authorities for the Wahhabi mission.

The upshot was a flurry of polemical essays by Wahhabi ulema, Ibn Jirjis, and his



supporters, and the division of Unayza's religious scholars and pupils into rival
camps.®

In addition to the scholastic response to Ibn Jirjis, the leader of the Wahhabi
establishment in Riyadh, Shaykh Abd al-Latif ibn Abd al-Rahman, sent an angry
letter to the Unayzans to rebuke them. He wrote:

There occur among you matters that cause pain for the believers and joy for

the hypocrites...most of you honor Daud the Iragi even though he is famous

for enmity toward monotheism (tawhid) and its supporters.
Shaykh Abd al-Latif enumerated the harmful arguments that 1bn Jirjis openly
espoused in Unayza: Supplicating the dead is not a form of worship but merely calling
out to them. Worship of graves is not polytheism unless the supplicant believes the
buried saints have the power to determine the course of events. Whoever merely
professes the testimony that there is no god but Allah and prays toward Mecca is a
Muslim. He then wrote:

This man enjoys friendly relations with your town and is accustomed to going

there. Among its nobility and dignitaries are some who honor, befriend, and

support him, and who accept his specious arguments. The reasons for this are

hatred, heretical tendencies, and refusing to accept Allah’s light and guidance,

which are known in al-"Arid [Riyadh’s region].’?
In a separate letter to a supporter in Unayza, Abd al-Latif urged this man to publicly
recite the Wahhabi criticisms of lbn Jirjis at Unayza’s mosques and to advise
Unayzans of their duty to show enmity toward him. He also requested the names of
the men who had invited Ibn Jirjis so that Abd al-Latif could show them to the Saudi
ruler, Amir Faysal, who had barred 1bn Jirjis from entering al-Qasim.*°

This is one of the very few religious controversies that appears in the historical
record of the second Saudi state. The doctrinal arguments themselves belong to a

polemical tradition that began in the eighteenth century when Arabian and Ottoman

ulema first noticed and responded to Muhammad ibn Abd al-Wahhab’s teachings. As



such, the arguments merit separate treatment.** The question | seek to answer here is
why it was Unayza that offered a haven for dissidents and nonconformists during the
second Saudi state?
Background to the Second Saudi State

In the early eighteenth century, central Arabia’s settled population lived in
oasis towns ruled by local chieftains, or amirs. In one such town, al-Dir’iyya,
members of Al Saud had ruled for several generations in the same manner as other
small town amirs. In 1744, Muhammad ibn Saud made a pact with the religious
reformer Muhammad ibn Abd al-Wahhab whereby they would support one another:
religious support for the amir, political and military support for the reformer’s call to
strict compliance with his interpretation of tawhid, the doctrine of Allah’s unity. On
this basis, the first Saudi state arose and expanded. In the first decade of the
nineteenth century, the Saudi domain encompassed most of Arabia and extended into
the Syrian and Iraqi deserts, where it encroached on Damascus, Aleppo, Baghdad, and
Basra. An Ottoman-Egyptian army invaded Arabia in 1811, and seven years later al-
Dir’iyya lay in ruins and Saudi power was utterly crushed. The ruler, Abdallah ibn
Saud, was captured, transported to Istanbul, and publicly executed. Most other
members of Al Saud were exiled to Cairo. The catastrophe engulfed the religious
leadership as well. Many members of Al al-Shaykh, and other Wahhabi gadis and
teachers suffered execution and deportation; the more fortunate ones escaped the
Ottoman-Egyptian army, some fleeing as far as Ra’s al-Khaima.

In 1821, the Egyptians withdrew from Najd. Three years later, a Saudi
refugee, Turki ibn Abdallah, rose to power in Riyadh, a few miles south of al-
Dir’iyya. Surviving members of Al al-Shaykh rallied to the Saudi banner, as did

ulema who had been gadis and teachers under the first Saudi state. Turki is therefore



considered the reviver of Saudi power and the founder of the second Saudi state.
After his assassination by an ambitious relative in 1834, his son Faysal became the
ruler for three years before a second Egyptian invasion in 1837 resulted in his capture
and deportation to Cairo. The Egyptians left Arabia in 1840, and Faysal regained
power in 1843. He managed an attenuated restoration of Saudi authority marked by
declarations of loyalty and payments of tribute to the Ottoman sultan. He reigned
over a fairly stable realm for the next quarter century until he died in 1865. There
followed a long, ferocious, and debilitating succession struggle among Faysal’s sons
which led to the secession of one town after another, and, eventually, to Riyadh’s fall
in 1891 to a rival Arabian chiefly lineage, Al Rashid.
The Wahhabi Mission and the Second Saudi State

Political narratives of Saudi history incorporate the religious dimension with a
few remarks about rulers’ support for the ulema and the latter’s endorsement of Saudi
rule. Turki and Faysal issued occasional epistles urging their subjects to comply with
the teachings of the Wahhabi mission'? and they supported the ulema by appointing
them to serve as gadis throughout the realm. Such political support is an obvious and
crucial element, but it was not the only one. The Wahhabi mission’s authority rested
on other factors as well. One factor we may term its claim to represent an
authoritative textual tradition. The ulema believed that a reasonable, informed, and
sincere understanding of the Qur’an, the Sunna, and exemplary practice of the earliest
Muslim generations (al-salaf al-salih) inevitably and logically led to agreement with
their positions on religious belief and practice. In other words, a reading of an
authoritative textual tradition comprised the foundation for the mission’s discursive
authority. It is not clear to what extent ordinary townsmen---traders, craftsmen, and

laborers---villagers, or bedouin embraced this claim represent true Islam.



Nonetheless, the scarcity of religious dissent suggests a general atmosphere of
acquiescence, if not enthusiastic affirmation.

In addition to political and discursive factors, there was a social factor
underpinning the Wahhabi mission, namely, the status of its ulema: Al al-Shaykh,
gadis, and scholarly families. As descendants of the movement’s founder, Al al-
Shaykh embodied the continuity of both lineage and message. When Turki ibn
Abdallah established power in Riyadh, he urged Ibn Abd al-Wahhab’s grandson Abd
al-Rahman ibn Hasan to return to Arabia from exile in Cairo."® Abd al-Rahman then
assumed a position similar to that held by his grandfather as head of the religious
estate and adviser to the ruler.** In addition, members of Al al-Shaykh who had fled
to the Gulf gathered at Riyadh and served Turki as gadis there and in other districts.
When Shaykh Abd al-Rahman became advanced in years, he summoned his son Abd
al-Latif from Cairo to prepare him for assuming the religious leadership in Riyadh.*
Shaykh Abd al-Latif lived to see the succession struggle among Faysal’s sons, and
when he died in 1876, it was not immediately clear who would become the head
shaykh in Riyadh, but three years later, his son Abdallah emerged in that position.®
Hence, leadership of the Wahhabi mission remained in the hands of Al al-Shaykh.

The qgadis were official representatives of religious authority throughout the
Saudi domain, where the gadi not only arbitrated disputes according to Islamic
jurisprudence, but was also the khatib (preacher at Friday congregational prayer),
imam (prayer leader), and teacher at a town’s congregational mosque.'’ In Ottoman
lands, preachers, prayer leaders, and teachers usually came from the ranks of local
ulema, but in the Saudi case, the gadi combined those roles at the congregational
mosque and he presided over the appointment of religious personnel at lesser

mosques.



Many gadis came from lineages with scholastic traditions. Such lineages first
appeared in Najd in the sixteenth century; Muhammad Ibn Abd al-Wahhab belonged
to the most prominent one.*® Underpinning this religious estate were control over
revenues from endowments,™ landed properties,® and trade. Scholarly families
would also have had high social status; indeed a fair number belonged to chiefly
lineages.?* During the nineteenth century, some scholarly lineages perpetuated their
standing, others fell into obscurity, and new ones emerged. It is worth noting that the
components of the religious estate---Al al-Shaykh, gadis, and eminent ulema families-
--are not exclusive categories. Al al-Shaykh was the foremost ulema family in Najd
and a number of its members served as gadis; by the same token, many gadis came
from other eminent ulema families. All three components of the religious estate
preserved and transmitted the Wahhabi mission to pupils in various towns.
Foundations of Nonconformity and Dissent

Members of the Saudi religious estate commanded formidable political,
discursive, social, and economic assets. Furthermore, in the eighteenth century,
ulema hostile to the mission left central Arabia when their towns came under Saudi
rule.? Consequently, the image of conformity with the Wahhabi mission in the
nineteenth century is understandable and the concentration of dissent and
nonconformity in Unayza requires explanation. Briefly, the same factors that
buttressed the mission in most of Najd operated differently in Unayza to provide a
hospitable milieu for dissent and nonconformity. First, in the political realm, a streak
of particularism in al-Qasim---the region in which Unayza is located---colored the
behavior of amirs in Unayza and its neighboring town, Burayda, and this diluted
support for the mission. Second, the townsmen of al-Qasim were in more frequent
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long-distance trade, pilgrimage,?® and travel in pursuit of learning provided ostensibly
innocuous vehicles for what Wahhabi ulema regarded as doctrinal contamination by
two categories of hostile ulema: Najdi émigreés residing in Irag and Hijaz, and
Ottoman ulema. Third, the religious estate of al-Qasim never entirely converted to
the Wahhabi mission; instead, an independent, local scholastic tradition persisted
throughout the nineteenth century. Representatives of this tradition benefited from
the patronage of men engaged in long-distance trade and the tolerance of the
autonomy-minded amirs. The cumulative effect of politics, economy, and scholastic
traditions was to create a space where discursive opposition could survive.
Qasimi Particularism

The amirs of al-Qasim’s two main towns, Unayza and Burayda, repeatedly
defied Saudi authority during Faysal’s second reign (1843-1865). Burayda’s Amir
Abd al-Aziz Al Abu "Ulayyan belonged to a lineage that had loyally served the Saudis
for four decades under the first state, but he so frequently tested the limits of Faysal’s
authority that he was finally captured and put to death in 1861, and the amirate passed
to a rival lineage. In Unayza, members of Al Sulaym rose to dominate the amirate for
much of the nineteenth century, more because of their ability to triumph in local
factional struggles than Al Saud’s confidence in their loyalty, which was sporadic and
opportunistic. The first sign of these amirs’ independent spirit appeared in April
1847, when the Meccan sharif marched into Najd at the head of an armed force and
entered Unayza without encountering any opposition from the “Saudi” amirs there or
in nearby Burayda. The absence of resistance is in itself noteworthy, but even more
remarkable was the presence of Khalid ibn Saud in the sharif’s entourage. Khalid had
briefly reigned in Riyadh as a puppet of the Egyptians between 1837 and 1841. The

sharif spent two months in Unayza, evidently on good terms with the Al Sulaym amir.



Faysal gathered a large force and threatened to attack the sharif, but the latter agreed
to withdraw in exchange for a pledge by Faysal to pay tribute to Istanbul.?* Not long
after the sharif left, Faysal dismissed Unayza’s Al Sulaym amir, and appointed a man
from a rival lineage.

Two years later, Unayza and Burayda launched a revolt against Faysal. In this
instance, Al Sulaym supported the Saudi cause in the hope of regaining their former
position. Once Faysal defeated the Qasimi forces, however, he tried a new approach
to governing the region by appointing his brother Jiluwi amir of al-Qasim with his
seat in Unayza.? This arrangement lasted until a general uprising in Unayza expelled
Jiluwi in 1853. That revolt did not result in a conclusive military test, rather Faysal
negotiated a settlement that restored Al Sulaym to the amirate.® A third Unayzan
revolt erupted in 1861, after Al Saud had executed Burayda’s amir. Faysal dispatched
a large force to crush the uprising at the end of 1862. The humbled Amir Abdallah al-
Sulaym went to Riyadh to obtain Faysal’s forgiveness, and the Saudi ruler obliged.?’
But this did not mean that Unayza’s amir had converted to the Saudi cause. An
Italian traveler, Carlo Guarmani, met him in March 1864, described the amir as “the
bitterest enemy of the Derreieh (sic) princes,” and observed that he did not “even
attempt to conceal” his hatred for Faysal ibn Turki.?®

All of this thrust and parry between overlord and vassal was commonly seen
in Ottoman provinces, and perhaps these incidents were part of the redefined
relationship between the Ottomans and the Saudis. The Meccan sharif’s probe into
Qasim reminded Faysal of Istanbul’s claim to tribute at the same time it offered al-
Qasim’s amirs the opportunity to cultivate ties with an Ottoman representative,
presumably as leverage against Faysal. In this context, the uprisings of 1849, 1843-

54, and 1861-62 represented bids to redefine the towns’ standing in Arabia’s fluid
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field of power relations. The independent streak displayed by al-Qasim’s amirs
implies they would have tolerated, if not encouraged, dissident ulema and their
contacts with religious scholars in Ottoman lands.
Opposition to the Wahhabi Mission in Nearby Lands

Tracing the roots of nineteenth-century religious dissent leads time and again
to connections between al-Qasim and a network of Najdi émigré ulema concentrated
in southern Iraq around Zubayr, where religious and political adversaries to the first
Saudi state formed an enclave in the last quarter of the eighteenth century. Zubayr
and Najd had longstanding economic and social relations. Najdi chronicles mention
instances of emigration to Zubayr, Basra, and Kuwait during period of drought in the
eighteenth century.®® Early Saudi expansion then generated a new social component
in relations between Najd and Iraq known as the "Ugaylat, Najdi immigrants to
Baghdad, Zubayr, and Basra. They entered different niches in Irag: Some joined
Ottoman regiments in Baghdad; others participated in local trade; yet others prospered
in long-distance caravan trade between Aleppo, Irag, and Arabia.*® The *Ugaylat
attained prominence in Zubayr, where they soon dominated political and economic
life.3* In general, the “Ugaylat handled overland trade among Syria, Irag, and Arabia,
and they profited from the increase in commercial exchange throughout the Gulf-
Indian Ocean region. Therefore, historical patterns of communications, a burst of
Najdi emigration, and the opportunities of participation in the expanding commerce of
the Gulf and Indian Ocean made southern Irag a powerful magnet for Najdi,
especially Qasimi, traders. Part of the stream of travelers between Arabia and Iraq
consisted of religious pupils and scholars following a custom of journeying to pursue
knowledge (al-rihla fi talab al-"ilm). The distinctive aspect of this particular path

between al-Qasim and Zubayr is that its origin was a region uneasy with Saudi
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authority and its destination a town whose ulema brimmed with hostility to the
Wahhabi mission.

In a sense, Zubayr’s historical religious character made it a natural lightning
rod for Muslims defying one of the Wahhabi mission’s fundamental positions:
condemning the supplication of dead holy men at their graves. The town grew up
around the grave of an early pious figure, the Companion Zubayr ibn al-"Awwam.
Muhammad ibn Abd al-Wahhab disapproved of veneration for the Companion,
likening worship at his tomb to Christian worship.3* Also in the town’s vicinity were
the graves of Zubayr’s son Talha and of al-Hasan al-Basri. At the latter two sites
stood the sort of domes so offensive to Wahhabis. Political sentiments compounded
this religious aspect. Zubayr, whose population had long consisted mostly of Najdis,
became a refuge for clans expelled from their towns for refusing to embrace the
Wahhabi mission, therefore it was natural for the town to become a center of anti-
Saudi sentiment.®

A second destination for ulema opposed to Wahhabism lay in al-Ahsa’
(today’s Eastern Province of Saudi Arabia). Its leading religious scholar, Muhammad
ibn Fayruz (1724-1801), composed epistles bristling with barbs directed against the
Wahhabis, and around him gather dissident ulema from Najd.** The two most
influential were Muhammad ibn Ali ibn Sullum (1748-1831) and Ibrahim ibn Jadid
(d. 1816). Ibn Sullum traveled from Sudayr (a sub-region of Najd) to al-Ahsa' in
order to study under Ibn Fayruz and later became the most prominent figure among
the Najdi émigrés gathered at Zubayr.*> He served as prayer leader at one of the
town’s two congregational mosques, al-Najada, a center for the town's residents from
Najd.*® His circle of students included men who reproduced criticisms of the

Wahhabi mission well into the nineteenth century. lbrahim ibn Jadid's ancestors may
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have been political refugees from the Saudi conquest of Sudayr who emigrated to
Zubayr, where he was born. He studied in al-Ahsa’ under Ibn Fayruz, and like Ibn
Sullum, he became a renowned teacher in Zubayr and the imam at al-Najada
mosque.®” His doctrinal position is evident from a report that a Wahhabi shaykh
composed satirical verse labeling him an unbeliever for rejecting the mission.* The
sources on Ibn Jadid establish that his pupils brought Zubayr’s anti-Wahhabi tradition
to Mecca.®

Ibn Fayruz and his students emigrated to Basra and Zubayr between 1785 and
1793, when the Saudis conquered al-Ahsa’. Even before their migration, Najdi
dissidents had been showing up in Zubayr and Basra. Sulayman ibn Muhammad ibn
Suhaym (1718-1767) was the chief religious scholar at the court of the Saudis’ most
stubborn foe, the amir of Riyadh. 1bn Suhaym debated Ibn Abd al-Wahhab in an
exchange of epistles, and his correspondence with ulema in Hijaz, al-Ahsa’, Basra,
and various towns of Najd roused them against the new religious movement.”’ After
Riyadh's surrender, he emigrated to Zubayr, where he died.** Another Najdi emigrant
to Iraq, Abd Allah ibn Da’ud, moved from Sudayr to Basra, studied in Damascus, and
then returned to Basra, this time to study with lbn Fayruz, before finally settling in
Zubayr.** Shaykh Abd Allah’s harsh polemic against the Wahhabis won the praise of
ulema in al-Ahsa’, Syria, and Iraq.*®

Zubayr’s mood of religious enmity to the Wahhabi mission harmonized with
its disposition to support Ottoman efforts against the Saudis. The town leader in the
1790s and early 1800 was himself a political refugee expelled from his native Najdi
town, Huraymila.** Zubayris assisted Ottoman-inspired raids against the Saudis in
1785 and 1797;* religious and political leaders solicited Ottoman assistance for the

construction of fortifications against Saudi attack.® In 1803, Saudi forces stormed



13

Zubayr, leaving many dead, and razing the structures at Talha’s and al-Hasan al-
Basri’s graves (Zubayris constructed new embellishments after al-Dir iyya’s fall
fifteen years later). The attack could only have deepened the rancor harbored by its
survivors, such as Shaykh Ibrahim ibn Jadid, and hardened their determination to
impart their antagonism to the next generation of religious students.*’ The Zubayri
tradition of hostility toward the Wahhabi mission, fed by springs of political and
religious resentment, proved important for later Saudi history because commercial
contacts ensured that the tradition would intersect with a dissident scholastic tradition
centered in Unayza.

The long-distance traders of Unayza prospered in commercial ventures
connecting al-Qasim with the Red Sea, the Gulf, and the Indian Ocean. Its wealthiest
merchant lineage, Al Bassam, had first gained renown in the sixteenth and
seventeenth centuries as religious scholars in Ushayqir, a town located in a region
south of al-Qasim.*® Members of Al Bassam established commercial agencies in
Jedda, Basra, and Bombay, and they used their wealth to patronize religious pupils
and shaykhs in Unayza. The extent of their commercial interests is well represented
by Abdallah ibn Abd al-Rahman al-Bassam (1824-1907), whose trading interests took
him to Baghdad, Basra, Bombay, Zanzibar, and Mauritius.*® Bassam’s friend
Abdallah al-Khunaini spent much of his life at Bombay and Basra. When Charles
Doughty met him in Unayza in the late 1870s, he told the English traveler that he
preferred to reside at Basra because he did not like living in the shadow of “Wahaby
straitness and fanaticism.”® Not all of Unayza’s long-distance traders shared this
outlook. Doughty mentions a branch of Al Bassam, also widely traveled, that hewed

to the Wahhabi mission.®® Nonetheless, contact with merchants and attendance at
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mosques outside Najd exposed Unayzans to religious perspectives that reinforced
their own independent scholastic tradition.
Scholastic Traditions in al-Qasim

The Eighteenth Century Local Tradition

A scholastic tradition first took root in Unayza at the end of the seventeenth
century. The neighboring town of Burayda does not seem to have had such a tradition
before it came under Saudi rule in the late eighteenth century, when al-Dir’iyya
appointed one of 1bn Abd al-Wahhab’s students as gadi. A third town, al-Rass,
produced its own line of ulema in the eighteenth century. Unayza's scholastic
tradition began in 1698/99 when the town's amir invited Shaykh Abd Allah ibn
Ahmad ibn “Udayb to settle there.”® Before that time it seems that the town’s
religious personnel consisted of men who led prayer, provided elementary religious
education, and recorded documents. Shaykh Ibn “Udayb had studied at Ushayqir, the
most important center of religious learning at that time, and taught in a nearby town
(al-Midhnab). In Unayza, he was the gadi for about twenty years, and for the next
fifty years the town’s gadis came from the ranks of his pupils.

While the biographical dictionaries say little about the attitude of Unayza’s
eighteenth-century ulema toward the teachings of Muhammad ibn Abd al-Wahhab,
the evidence consistently points to a reluctance to embrace them, and, sometimes, to
open opposition. An ambiguous but suggestive example is Dukhayl ibn Rashid, who
belonged to a chiefly lineage and succeeded his father as amir in 1760-61.>* He later
abdicated that position in favor of his brother and traveled to Damascus to pursue
religious learning. By the time he was ready to return to Unayza, it had come under
Saudi control, so he went to Mecca instead. Perhaps Shaykh Dukhayl rejected Ibn

Abd al-Wahhab’s doctrine, but he may have moved to Mecca for political reasons: He
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belonged to a chiefly lineage that resisted Saudi power until it was completely
defeated.® A second scholar, Abd Allah ibn Ahmad ibn Isma’il, immigrated to
Unayza from Ushaygir, where he had some difficulties with Wahhabi ulema.>® We
find a clearer instance of opposition to the revivalist movement in Shaykh Humaydan
ibn Turki. Wahhabi ulema called him an unbeliever and Saudi persecution caused
him to move to Mecca.®® Shaykh Salih ibn Sa'igh was the last gadi from the ranks of
Ibn “Udayb's pupils. His critical stance toward the Wahhabis is evident from
polemical verse he wrote against a well-known elegy to Muhammad ibn Abd al-
Wahhab.>” Only one of the fifteen Unayzan ulema of this era for whom we have
information clearly embraced the Wahhabi doctrine. Mansur ibn Muhammad Aba al-
Khayl came from a wealthy clan,®® and his father, Muhammad ibn Ibrahim (d. 1756/7)
had served as gadi.®® While his teachers included three well-known opponents to the
mission (Ibn Turki, Ibn Isma’il, al-Sa'igh), he embraced it and became the Saud-
appointed gadi for al-Khabra', a nearby town, when it first came under Saudi authority
in 1769. Shaykh Mansur was killed in an anti-Saudi uprising in 1782,

The establishment of the Wahhabi mission in al-Qasim

The sources offer few details about the first three gadis appointed by Al Saud
after their conquest of Unayza in 1788, but it is notable that none of them were local
townsmen whereas other towns in al-Qasim provided gadis from local candidates.*
In both Unayza and Burayda, the Saudi ruler appointed as gadis men from the Ibn
Suwaylim lineage, which had been associated with the mission since Muhammad ibn
Abd al-Wahhab's arrival in al-Dir‘iyya." There did emerge a local Wahhabi tradition
in al-Qasim's third major town, al-Rass. The first religious scholar in al-Rass came
from the lineage, Al Hisnan, which had settled and developed the town in the

sixteenth century.®? His grandson, Abd al-Aziz ibn Rashid ibn Zamil Al Hisnan (d.
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1817), is the first man identified as a gadi in the town. His nephew Qirnas ibn Abd al-
Rahman (1777-1846) played a pivotal role in establishing the Wahhabi mission in al-
Qasim. Shaykh Qirnas studied in Burayda with the Wahhabi gadi (Abd al-Aziz ibn
Suwaylim), and in 1801 he traveled to al-Dir’iyya to study under Muhammad ibn Abd
al-Wahhab's sons. Saud ibn Abd al-Aziz made him gadi for the Saudi garrison in
Medina (1812) after which he returned to his native town, where he served as gadi for
the next three decades.

The Early Nineteenth Century Local Tradition

Ulema from established scholarly families carried Unayza’s independent
scholastic tradition into the early nineteenth century. A noteworthy change in this
tradition is the tendency to travel to Irag and Hijaz in pursuit of knowledge. In the
eighteenth century, only two of fifteen men of al-Qasim identified as ulema and
religious students traveled.®® During the nineteenth century, by contrast, Unayzan
religious students frequently traveled to Iraq, Syria, and Hijaz far more frequently
than students from any other region. Abd Allah ibn Fa'iz ibn Mansur Aba al-Khay! (c
1786-1835) illustrates both the continuation of the local tradition and the new
tendency. His grandfather had been the Wahhabi gadi of al-Khabra’ killed in an anti-
Saudi revolt, but he himself opposed the Wahhabis.** Around 1817, Aba al-Khayl
went to Mecca for study, reportedly because after the Egyptian invasion, Unayza had
few teachers. In Mecca, he studied with two men who had come from the anti-
Wahhabi milieu in Zubayr: Muhammad al-Hudaybi and Isa al-Zubayri. In 1824, after
the evacuation of Egyptian forces, Aba al-Khayl returned to Unayza, and at the
request of the town’s notables became the gadi as well as prayer leader and preacher
at the congregational mosque. He held the post for three years until Wahhabi ulema

spread rumors to the effect that he considered Riyadh’s ulema, presumably including
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the leading figure among Al-Shaykh, Abd al-Rahman ibn Hasan, to be deficient in
learning. A second aspersion against him claimed that he corresponded with the
noted adversary of the Wahhabis, Muhammad ibn Sullum, to obtain his assistance in
setting a horizontal sundial (mizwala). The implication was that members of Al al-
Shaykh lacked the expertise for the task.®> Upon his removal from the gadi post in
1827, Aba al-Khayl returned to Mecca, but he may well have spent the next few years
dividing his time between his hometown and Mecca. Another report about him has
bearing on the role of the prominent merchant family Al Bassam in supporting the
independent scholastic tradition in Unayza.®® The first documented expansion and
renovation of Unayza’s congregational mosque, Masjid al-Jarrah, occurred in 1831-
32, when a local notable took the initiative to improve one part of the building. That
same year, one of the Al Bassam undertook the expansion of a different portion of the
building and entrusted the supervision of the project to Shaykh Aba al-Khay!l.®’
Perhaps the most meaningful aspect of the episode is its indication of a role for Al
Bassam in patronizing a member of the independent scholastic tradition. Forty years
later, Charles Doughty enjoyed the hospitality in Unayza of another member of Al
Bassam who showed no enthusiasm for the Wahhabi mission.®

Shaykh Aba al-Khayl’s pupils included two men from an established family of
scholars, Al Turki, whose ancestor Shaykh Humaydan had opposed the mission. Abd
al-Wahhab ibn Muhammad ibn Humaydan ibn Turki (d. ca. 1840)%° studied under
Aba al-Khayl, and then around 1818-1819 traveled to Baghdad and Zubayr, where he
attended the lessons of the anti-Wahhabi scholar Muhammad ibn Sullum.” Ibn Turki
became an authoritative teacher and mufti in Unayza for a time, but he departed,
perhaps for Mecca, at the time of Saudi restoration in 1824. The local scholastic

tradition and study in Zubayr with theWahhabis’ foes formed the outlook of an
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unusual figure in Najd, a sufi. Uthman ibn Mazyad (1785-1863)"* first studied under
Aba al-Khayl and Abd al-Wahhab ibn Turki, then in the early 1820s, he traveled to
Zubayr to study with Ibn Sullum and with a Nagshbandi shaykh, Uthman ibn Sanad, a
famous adversary to the Wahhabis. Ibn Mazyad’s affiliation with the Qadiri and
Nagshbandi sufi orders almost certainly took place during his sojourn in Irag.

Apart from the names of shaykhs, their teachers, pupils, and travels, details
about the local scholastic tradition are scarce, but an epistle by an Unayzan shaykh,
Muhammad ibn Ibrahim al-Sinani (1793/4-1852/3),” offers a bit of colorful detail.
He wrote that when he was a religious student, opponents to the Wahhabi mission had
urged him to avoid reading Muhammad ibn Abd al-Wahhab’s books. Their term for
Ibn Abd al-Wahhab’s essay Kashf al-shubuhat (The Exposure of Specious
Arguments) was Jam’ al-shubuhat (The Collection of Specious Arguments). Sinani
wrote that if someone had asked him to read it, he would have refused.”

The Wahhabi mission in the early nineteenth century

The Wahhabi mission depended on support from ulema in al-Rass and on
Riyadh’s appointment of gadis for Burayda and Unayza. Shaykh Qirnas of al-Rass
had served as gadi under the first and second Saudi states in his native town as well as
in Unayza and Burayda. From his study circle emerged five Wahhabi gadis for
Unayza, Burayda, and al-Rass.” Notwithstanding this core of support for
Wahhabism, Riyadh's religious leadership regarded the situation in al-Qasim with
suspicion---perhaps because of its amirs’ dubious loyalty---as is evident from reports
about the appointment of Sulayman ibn Mugbil (c 1805-1886/7) to be the gadi.” His
predecessor, 1bn Sagiya, died in 1840, when Riyadh was under Egyptian control and
the leader of Al al-Shaykh, Abd al-Rahman ibn Hasan, had withdrawn to a region in

southern Najd that lay beyond the reach of Egyptian troops. Nonetheless, a Wahhabi
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succession to the gadi’s post in Burayda transpired under the auspices of Shaykh
Qirnas. His selection, Ibn Mugbil, had studied under Wahhabi teachers in Unayza
and Riyadh, where he had attended lessons of Abd al-Rahman ibn Hasan, but he had
then gone to Damascus, where he spent ten years as a pupil to a well-known opponent
to the mission, Hasan al-Shatti.”® When Shaykh Qirnas nominated 1bn Mugpbil to be
gadi, a group of townsmen expressed doubts about his doctrinal correctness, but
Qirnas succeeded in convincing them to accept his recommendation. In 1843, the
Saudis returned to power in Riyadh, and Abd al-Rahman ibn Hasan summoned Ibn
Mugbil to ascertain his views on seeking the intercession of saints and visiting their
tombs. The meeting dispelled any remaining reservations about a man who had spent
S0 many years in the questionable company of Damascus’s ulema and about the
determination of Riyadh’s guardians of doctrine to enforce their views.

In Unayza, the first step in reviving the Wahhabi mission after the first
Egyptian invasion involved Turki's dismissal of Abd Allah Aba al-Khay! as gadi and
the appointment of Abd al-Rahman ibn Muhammad al-Qadi (1783-1845) in his stead
as the first Wahhabi gadi from Unayza.”” His appointment was part of an unusual
arrangement whereby Turki designated his brother Salih the amir of Unayza and their
cousin Uthman the treasurer. This situation lasted until 1832, when Turki sent one of
the most important Wahhabi scholars of the era, Abd Allah Aba Butayn, to be gadi.
Except for a brief interval, he would hold that post for over twenty years until 1853,
when he quit in disgust at the Unayzans’ propensity to rebel against Saudi authority.
Aba Butayn played a central role in implanting the Wahhabi mission in Unayza. Even
the mission’s fiercest critics acknowledged his scholarly stature and his integrity.”
The first generation of Unayzan religious students to support the mission came from

his lesson circle in the main congregational mosque. His pupils included Ali ibn
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Muhammad Al Muhammad al-Rashid.”® After acquiring his basic religious education
in Unayza, he traveled to Zubayr to study jurisprudence during the second Egyptian
occupation (1837-1840). Upon his return to Unayza, he studied under Aba Butayn
and eventually served as gadi for thirty years.

Al-Qasim’s Scholastic Traditions in the Later Nineteenth Century

The independent local tradition continued in Unayza throughout the nineteenth
century. Abdallah Aba al-Khayl raised his nephew Muhammab ibn Ibrahim ibn
“Uraykan (1815-1854),% so it is not surprising that he studied in Iraq under
Muhammad ibn Sullum and his sons. Ibn "Uraykan later settled in Mecca, where he
became devoted to the famous sufi teacher Muhammad al-Sanusi. The best-known
Unayzan dissident of the period was Muhammad ibn Humayd, whose maternal uncle
Abd al-Aziz ibn Turki, belonged to the independent tradition." 1bn Humayd studied
under prominent Wahhabi ulema in Unayza, then his pursuit of learning took him to
Mecca, Yemen, Syria, and Egypt. In Mecca, he came into contact with the Zubayri
trend through Muhammad al-Zubayri and with a Meccan shaykh, Ahmad Zayni al-
Dahlan, the author of important historical and polemical works that are sharply
critical of the Wahhabi mission. Ibn Humayd is best known as the author of a four-
volume supplement to Ibn Rajab’s biographical dictionary of Hanbali ulema. In this
work, Ibn Humayd displays a clear bias in his selection and treatment of Najdi
Hanbalis. With the exception of his teacher, Aba Butayn, Ibn Humayd vilified
Wahhabi ulema, including Ibn Abd al-Wahhab, while he praised ulema who opposed
the mission. Ibn Humayd also appeared as one of the defenders of 1bn Jirjis when he
triggered the controversy in Unayza.

There are hints of a family tradition of nonconformity in Al Shibl. Itis

difficult to pinpont the doctrinal position held by two brothers, Abd al-Karim ibn
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Shibl (d.1878)% and Abdallah ibn Shibl (d. after 1876),%% grandsons of an eighteenth
century shaykh of the local tradition,®* but indications of nonconformity do crop up.
First, the only teachers for either man mentioned in the sources are Ibn Humayd and a
Shafi’i shakyh in Mecca. Second, Abd al-Karim was prayer leader at a mosque that
appears to have been a stronghold of the independent tradition.2®> Third, Abd al-
Karim’s son Muhammad (1841-1924) openly opposed the Wahhabis. He studied in
Mecca with Ibn Humayd,?® and in Medina, Cairo, Damascus, Kuwait, and Iraq.
When he became the teacher at the independent al-Jawz mosque, he did not offer
instruction on the works of Ibn Abd al-Wahhab, and he candidly declared that even
though he knew Aba Butayn, he had never studied under him.®” Because of his
doctrinal stance, pupils who favored the Wahhabi mission did not study under him. It
is noteworthy that even though he was prayer leader of a mosque and offered religious
instruction for ordinary folk there, he held advanced lessons for religious pupils in his
home, where he might more candidly express his doctrinal views. In other words,
caution dictated that he restrict expressing his views to a private space.

The independent local scholastic tradition complemented the cosmopolitan
commercial and cultural interests of prosperous Al Bassam merchants, who
patronized religious pupils and scholars. Eight members of Al Bassam studied under
Muhammad ibn Shibl.® His successor as imam, preacher, and teacher at al-Jawz
mosque, Abdallah ibn *A’id (1833-1904),%° depended on the patronage of Al
Bassam.” He studied in Unayza with Wahhabi shaykhs, then he went to Mecca,
where he attended the anti-Wahhabi Ibn Humayd’s lessons. 1bn "A’id’s pupils
included five members of Al Bassam, including three who also studied under
Muhammad ibn Shibl. In addition to a clear association with the independent local

tradition, members of this lineage displayed cultural interests that fell beyond the
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scope of Wahhabi teachings. Abdallah ibn Abd al-Rahman al-Bassam (1824-1907)*
was a respected authority on history, genealogy, and the pedigrees of horses. Another
member of the clan, Abdallah ibn Muhammad (1858-1927)% read widely in history,
literature, and politics. These two men and their relatives used their wealth to
purchase rare manuscripts and amass large book collections.*?

While the independent trend continued in Unayza, the Wahhabi mission
became more firmly entrenched. Abdallah Aba Butayn represented the mission as the
gadi and leading scholar for nearly twenty years (1835-1853), and his pupils became
the town’s Wahhabi leaders in the later nineteenth century. These included his
disciple and son-in-law Muhammad ibn Mani’ (1795-1874),% who moved with him
from Shagra in 1835, and remained in Unayza when Aba Butayn left in 1853, and Ibn
Mani’s own son, Abd al-Aziz (1847-1890),% who served as gadi (1886-1890).
Muhammad ibn Ibrahim al-Sinani, whose early association with dissidents has been
noted, became a firm Wahhabi shakyh and earned the confidence of Aba Butayn, who
recommended Sinani assume the post of gadi when Abu Butayn left Unayza. Another
staunch Wahhabi, Ali ibn Salim al-Julaydan (1824-1892)% became the imam and
teacher at al-Maskuf mosque. His zeal for the mission is illustrated by an anecdote
about his wielding a cane to disperse a circle of sufis chanting their litany in Mecca.

Burayda’s religious tradition became more complex in the course of the
nineteenth century as a dissident strain emerged to challenge the dominant Wahhabi
ulema. The two most important pillars for the mission were the cousins Muhammad
ibn Abdallah al-Salim (1824-1907)°" and Muhammad ibn Umar al-Salim (1829-
1890).% They studied under Wahhabi ulema in Burayda and Unayza, then under Al
al-Shaykh in Riyadh. For several decades, these two men were the leading Wahhabi

authorities in Burayda. Nonetheless, there emerged a dissident trend that included
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some of their former pupils. The leader of this trend was Ibrahim ibn Hamad ibn Jasir
(1825-1919).*° Even though he was roughly the same age as the Salim cousins, he
studied under them, but he also traveled to Damascus, where he attended the lessons
of Hasan al-Shatti. It is not clear exactly when the Salims and 1bn Jasir grew apart, but
when they did, the town’s religious pupils polarized into two camps.’®® A second
noteworthy Buraydan dissident, Ibrahim ibn Muhammad ibn “Ajlan (c. 1821-1898)***
embodies the relationship among trade, travel to study, and religious doctrine. lbn
“Ajlan’s family lived in a small Qasimi town and engaged in the camel and livestock
trade with Irag. He studied in Burayda with Wahhabi ulema, and then accompanied a
relative to Baghdad on a commercial venture. There he studied under Daud ibn Jirjis.
It is reported that when he returned to Burayda and began to teach, most pupils felt
alienated from him because they heard that he had studied under Ibn Jirjis and other
ulema hostile to the mission.
Scholastic Traditions in Sudayr

The distinctive character of al-Qasim's scholastic tradition is evident from a
survey of the nearby region, Sudayr, which is more typical of other sub-regions in
Najd. Its towns had a scholastic tradition before the Wahhabi mission, and the
region’s ulema divided in their response to it during both the first and second states.
The biographical dictionaries identify ulema from five different towns before the mid-
eighteenth century. In the major town, al-Majma’a, men from Al Shabana were
known as religious scholars since at least the late seventeenth century. When the area
first came under Saudi authority in the 1770s, ulema from the Al Shabana lineage
served as gadis.’® Ahmad ibn Muhammad al-Tuwayjiri (d. 1780), was another local
scholar who served the first Saudi state as gadi.’®® On the other hand, members of Al

Suhaym opposed the mission. Muhammad ibn Ahmad ibn Suhaym composed an
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essay against it, and his son Sulayman he became the imam at Riyadh's princely court
of Dahham ibn Dawwas, one of Al Saud’s bitterest and most durable foes.
Sulayman’s son would continue the dissident tradition in Zubayr.'**

A second town in Sudayr, Harma, harbored more ulema opposed to the
Wahhabi mission than any other town in Najd: at least five, perhaps six, of seven
ulema in that town. Abdallah ibn Isa al-Muwaysi (d. 1761)'%° was one of Muhammad
ibn Abd al-Wahhab’s best-known adversaries. He had studied in Damascus and
become the gadi of Harma upon his return. Four of his fellow townsmen were
opponents who emigrated to al-Ahsa’ and Zubayr, where they planted the anti-
Wahhabi tradition.'®® The only individual in Harma to support the mission, Abdallah
ibn Ahmad al-Busaymi (d. ca. 1780), studied in al-Dir iyya with Ibn Abd al-Wahhab
and his son Abdallah, and permanently settled there, perhaps because of hostility
toward the Wahhabis in his native town.'”’

In other parts of Sudayr, the picture is mixed. In Hawtat Sudayr, a prominent
scholar endorsed the mission and taught its doctrine to his pupils,*®® but it seems that
Julajil’s main religious scholar opposed the mission.™®® The overall impression in
Sudayr, even with the ardent enemies in Harma and al-Majma’a, differs from the
situation in al-Qasim, where support was so scarce that the Saudis had to appoint
outsiders as qgadis, except for the town of al-Rass.

During the early nineteenth century, the Wahhabi tradition continued in al-
Majma’a, and emerged in other towns at the same time we find traces of dissent and
nonconformity among ulema who studied in Irag. Local men served as gadis in al-
Majma’a, Julajil, and al-Zilfi in the first years of the Saudi restoration.**® What
happened to Harma’s dissident tradition? When the Saudis conquered the town, they

exiled notable clans*** and dissident ulema emigrated to Zubayr. Harma’s decline,
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however, did not spell the end of dissent in Sudayr. The most important Najdi
dissident in the second Saudi state came from that region. Uthman ibn Abd al-Aziz
ibn Mansur (1796-1868) studied in al-Dir’iyya and initially embraced the mission, but
after the Egyptian invasion of 1818, he traveled to Irag, where he studied with Ibn
Sullum and Ibn Sanad.**? Nonetheless, when he returned to Najd, he had the
confidence of Turki and Faysal, both of whom he served as gadi at a number of
towns. Furthermore, his commentary on Muhammad ibn Abd al-Wahhab’s
foundational Wahhabi text, Book on the Unity of God, was considered outstanding by
the era’s guardian of correct doctrine, Abd al-Rahman ibn Hasan. After his study in
Irag, however, Ibn Mansur apparently maintained the appearance of adherence to the
mission while concealing his new conviction that it represented a revival of Kharijite
sectarianism.’™ Indeed, he composed a polemical work that likened the Wahhabis to
the Kharijites."** This work triggered rebuttals by members of Al al-Shaykh. His
influence in Sudayr is hard to trace, but a few ulema did study with him.**®

During the later nineteenth century, the Wahhabi mission remained strong in
Sudayr, particularly at al-Majma’a, whose gadi became responsible for the entire
area.'® Glimmers of an independent tradition are detectable in instances of travel to
study in Iraq and emigration from the region. Abd al-Rahman ibn Muhammad ibn
Ubayd (d. 1864/5) studied in Zubayr with Ibn Sullum and Ibn Jadid.**" He returned to
Julajil, where he was prayer leader at one of the mosques. Salih ibn Hamad
Mubayyad (1820-1897) settled permanently in Zubayr after his studies there, and he
eventually became the gadi in 1882.*
Comparing Regional Scholastic Traditions

A few points of comparison and contrast emerge from the review of
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scholastic traditions in al-Qasim and Sudayr. Both regions had scholastic traditions
before Muhammad ibn Abd al-Wahhab. The ulema of al-Qasim generally opposed
his mission whereas Sudayr’s ulema divided between supporters and opponents.
During the first Saudi state, the rulers could not find men in either of al-Qasim’s main
towns to serve as gadis whereas Sudayr’s towns supplied their own Wahhabi gadis.
In the nineteenth century, al-Qasim’s independent, at times dissident, tradition
persisted, nurtured by contacts with ulema in nearby Ottoman lands. Indeed, a new
feature of al-Qasim’s scholastic tradition in the nineteenth century is the more
frequent tendency of religious pupils to travel outside Najd in pursuit of learning.*®
The Saudis stamped out the dissident faction in al-Majma“a and Harma, but dissidents
and their pupils found sanctuary in Zubayr, where they transmitted their enmity
toward the Wahhabis to Najdi pupils, most of them from al-Qasim, but still a few
from Sudayr. The stronger presence, or the fuller record, of dissent in al-Qasim
stemmed from its political milieu and its social and economic connections to Iraq.
Conclusion

Explaining dissent and nonconformity in Unayza requires a consideration of
political, economic, and cultural factors. Al-Qasim lay at the intersection of two poles
of political power: the Saudis at Riyadh, and Muhammad Ali and then the Meccan
sharifs and Ottomans in Hijaz. This location provided the space for Unayza’s amirs
to resist Saudi control. The region also lay astride pilgrim and commercial caravan
routes connecting Hijaz and Najd to Iraq and Syria. Given the competition among
several parties for influence in and authority over this crucial crossroads of pilgrim
and commercial traffic, it is natural that its political affairs were complex.
Participation by Qasimis in long-distance overland trade exposed the region to

influences from Hijaz and Iraq, including influences in the area of religious thought.
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It seems that these political and economic factors made it possible for al-Qasim to
sustain an independent tradition of religious learning. In comparing the first and
second Saudi states, the dynamics of discursive struggle remained constant in two
respects. In both instances, the Wahhabi mission’s local adversaries forged ties with
Ottoman ulema, and discursive opposition required a hospitable political milieu in
towns under amirs who resisted Saudi authority.*?® The primary change in the
discursive struggle is that in the earlier period, opposition was widespread and open,

while in the later period, it was muted, episodic, and confined largely to al-Qasim.
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Jirjis (Riyadh: Dar al-"Asima, 1990), and Minhaj al-ta’sis wa al-taqdis fi kashf
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1989), 142-177, 207-250, 280-282.

% For instances of family wagf's, see Bassam, 2:84, 418.

2% For agricultural properties belonging to ulema families, see ibid., 3:151, 3:348,
4:260, 6:38.

2! For ulema from chiefly (amir) lineages in al-Qasim, see ibid., 2:164-168, 3:546,
4:75, 5:454, 6:481, 6:492; in Sudayr, 1:110, 2:383, 4:6, 5:288.

22 A meticulous study of the sub-region of Washm concludes that the effect of Saudi
conquest on its ulema was slight. See Michael Cook, “The Expansion of the First
Saudi State: The Case of Washm,” in The Islamic World from Classical to Modern
Times: Essays in Honor of Bernard Lewis, eds. C. E. Bosworth et al (Princeton:
Darwin Press, 1989), 675. For the more substantial impact in al-Qasim and Sudayr,
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Number of ulema Rihla outside Najd | Rihla to Riyadh

Najd 42 12 11
Qasim 18 9 3
Regions besides 17 2 8

Qasim and Riyadh

Riyadh area 7 1

120 Both Abdallah al-Uthaymin, “Mawgjif Sulayman ibn Suhaym,” and Ahmad al-
Bassam, “Min asbab al-mu"arada al-mahalliya” emphasize the connection between

religious opposition to the Wahhabi mission and political opposition to Al Saud.
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