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Abstract	

In recent years, the Salafi movement has seen the 
emergence of a new conception of, and basis for, 
religious authority. In the past, religious authority 
within this movement stemmed primarily from the 
scholarly credentials and reputation of the individ-
ual. This changed with the advent of a new group, 
namely the jihadi Salafi camp. Characterized by an 
extremist militant orientation, this group condoned 
the 9/11 attacks as well as acts of terrorism within 
Saudi Arabia itself (including the 2003 bombing in 
Riyadh) – a stance which was widely condemned 
by the non-jihadi Salafi scholars. Though the mem-
bers of this movement could not compete with the 
traditional Salafi scholars in erudition or devout-
ness, they nevertheless wished to gain religious au-
thority. Consequently, they sought a new basis for 
religious authority that would include them within 
its scope.
  
To this end, the jihadists began promoting the idea 
that charisma – a personal trait that endows one 
with extraordinary and even supernatural qualities 
– was also a basis for authority on religious and 
social matters. Moreover, the jihadists modified 
the prevailing concept of religious authority by pre-
senting the mujahideen as infallible (ma’sumin) – a 
quality which, in the Sunni Islamic tradition, is gen-
erally attributed only to the prophets. By describ-
ing the mujahideen as infallible, the jihadi Salafis 
removed them from the earthly realm of learning 
and erudition – a sphere monopolized by the tra-
ditional Salafi scholars – and elevated them to the 
level of individuals blessed with supernatural spiri-
tual powers. Characterized thus, the mujahideen 
not only become objects of admiration, but can 
claim socio-religious legitimacy despite the schol-
ars’ condemnation of their ideology and activities. 
Furthermore, they can advance innovative legal ar-
guments to justify their jihad.
 
Ironically, however, this notion of charisma-based 
authority has also become a source of friction with-
in the jihadi movement, which undermines its unity 
and in fact threatens to plunge it into anarchy.

Introduction	

Traditionally, the authority1 of a Salafi religious 
scholar derived from his erudition, knowledge, 
and scholarly reputation. However, events in re-
cent decades triggered a shift in the concept of 
religious authority – specifically in what is consid-
ered grounds for such authority. The process un-
folded gradually throughout the 1970s and 1980s, 
and peaked with Saddam Hussein’s invasion of 
Kuwait in 1991. Following the invasion, senior fig-
ures among the traditional Salafi scholars issued a 
fatwa (legal opinion) permitting American troops 
to enter Saudi Arabia. The fatwa created an open 
rift within the Salafi camp, since it was vehemently 
opposed by many of the younger scholars. 

Underlying the conflict was a long-standing strug-
gle for authority within the Salafi movement be-
tween the older and the younger generations of 
scholars. The reputable and erudite scholars of 
the older generation (known as the “purists”)2 – 
represented by former Saudi Mufti ‘Abd Al-’Aziz 
Ibn Baz (d. 1999), for example – believed that they 
alone, by virtue of their extensive knowledge and 
training, had the authority to rule on complex 
religious issues. Their hegemony was challenged 
by the younger scholars, most of them politicos 
like Safar Al-Hawali3 and Salman Al-‘Awda, who 
wished to gain legitimacy and authority despite 
lacking the experience, knowledge, and training 
of their elders.

The younger scholars – founders of the Sahwa 
(“Islamic awakening”) movement4 – criticized the 
older scholars as rigid in their views and as de-
tached from current politics. They argued that the 
purists focused on a fixed set of doctrinal issues, 
such as tawhid and purity, instead of addressing 
issues relevant to the Muslims’ lives and situation 
in the world.5 However, challenging the purists’ 
status was no simple task in a culture where reli-
gious authority had for generations been closely 
(albeit not exclusively) linked to scholarly creden-
tials and qualifications. Since the purists were 
clearly superior in their knowledge in Islamic law, 
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the politicos had to reconfigure the very concept 
of religious authority in order to gain legitimacy in 
their highly traditional environment.6 

To wrest authority from the purists, the politicos 
invoked the long-established principle of Islamic 
law requiring a mufti to base his rulings on thor-
ough knowledge of all the specific, real-life cir-
cumstances relevant to the issue at hand.7 They 
argued that because of their age and narrow tra-
ditional training, the purists had little grasp of the 
modern world, and therefore lacked an essential 
qualification to issue rulings. In contrast, the po-
liticos presented themselves as well-versed in cur-
rent affairs and in modern ways of thinking, and 
thus better equipped to apply the Salafi creed to 
modern life.8 By emphasizing the importance of 
understanding the world while playing down the 
importance of erudition and scholarship, the po-
liticos managed to shift the focus from the ques-
tion of “who has a deeper understanding of the 
Salafi creed” to the question of “who can better 
interpret modern reality.” 

The debate peaked with the purists’ issuance of 
the Gulf War fatwa in 1991. The politicos argued 
that in sanctioning the deployment of American 
troops in Saudi Arabia, the purists had demon-
strated their inability to understand a crucial as-
pect of current politics – namely the Americans’ 
true intentions. The Americans, they agued, were 
not using Saudi Arabia merely as a base from 
which to attack Saddam Hussein; they were using 
it as a springboard towards complete domination 
of the Islamic world and its invaluable econom-
ic resources. Suleiman Al-’Alwan stated that the 
Americans had entered Saudi Arabia in order “to 
grab the necks of all those who would not profess 
servitude to them, just as they had usurped [the 
Muslims’] property and legal rights...”9  

The Rise of the Jihadi Salafis	

The imprisonment of key figures among the politi-
cos during the mid-1990s for their outspoken criti-
cism of the regime and of the established clerics 
created a political vacuum, which was immediate-

ly filled by a new breed of Salafis who grew out 
of the politico camp – namely the jihadi Salafis. 
Unlike the politicos, the jihadis were not content 
with a drawn-out, gradual change in the politi-
cal reality. They demanded an immediate end to 
what they viewed as the corrupt state of the Is-
lamic nation, and hoped to achieve this through 
uncompromising jihad against both the Arab re-
gimes and the non-Muslim powers. Their sense of 
urgency derived, at least partially, from their belief 
that the West was waging, in collaboration with 
the Arab regimes, a relentless economic, political, 
religious and cultural war against the Muslims, 
aimed at weakening their faith and diluting their 
unique identity. The West, they believed, intended 
to infuse the Muslim world with non-Islamic val-
ues and norms, which would gradually erode the 
Muslims’ loyalty to Islamic values. Ultimately, this 
would lead to the complete elimination of Islam 
as a moral and religious system.10    

Though the politicos and the jihadi Salafis both 
opposed the purist scholars, they differed consid-
erably in their ideological orientation, the jihadists 
being far more extremist. For example, the jihadi 
Salafis sanctioned the use of extreme violence, and 
hastened to engage in takfir (i.e., to accuse other 
Muslims of heresy) – positions that the politicos 
explicitly denounced.11 The rift between the two 
camps deepened when the politicos condemned 
the 9/11 attacks, and later when they criticized the 
Riyadh bombing in 2003.12 As in the case of the 
1991 Gulf War fatwa, the controversy about these 
issues was not about the tenets of the creed, but 
about their interpretation. The question at stake 
was whose interpretation of reality was correct, 
and whose ruling should thus be considered bind-
ing. 

“A Person Who Wishes To Rule 
on a Specific Issue Related to 
Jihad Must Fi rst of All C on-
sult the Jihadis”	

The jihadis could not claim an understanding of 
modern reality superior to that of the politicos, 
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since the latter’s writings had clearly demonstrate 
their capability in this area. Therefore, the jihadis 
now shifted the debate from the general question 
of “who has a better grasp of modern reality” to 
the question of “whose insight into specific issues 
of jihad is more profound and nuanced, and thus 
more authoritative.” 

Yousef Al-’Uyairi, one of the most distinguished 
representatives of the early jihadi Salafi move-
ment, set out the new line of argumentation in 
a 2003 article, in which he supported suicide at-
tacks in Chechnya.13 He wrote: “Before criticizing 
[the use of martyrdom operations as a military 
and political strategy], one must understand the 
specific circumstances [in which they take place]. 
Not all martyrdom operations are forbidden and 
not all are permitted... [It depends on various] de-
tails... [including] the state of the enemy, the cir-
cumstances of the war... and the conditions under 
which the operation [is carried out]. One cannot 
issue a [religious] legal opinion on this matter until 
one obtains full knowledge of the circumstances... 
How can you [i.e. the politicos] accuse us [jihadis] 
of ignorance when you yourselves are not familiar 
with the circumstances [of the war in Chechnya]? 
[Since the application of] jihad-related laws [re-
quires] familiarity with the circumstances... a per-
son who wishes to issue a legal opinion about a 
specific matter of jihad must first of all consult the 
jihad [fighters]... Information about the reality of 
jihad must come from the mujahideen, not from 
the apostates.” 

Yousef Al-’Uyairi

Al-’Uyairi then argues that a jurisprudent who 
wishes to rule on matters of jihad must consult 
the mujahideen, regardless of his own knowledge 

and qualifications. In fact, the article presents the 
mujahideen as the only legitimate source of infor-
mation on matters of jihad, and implies that in the 
absence of such information, the jurisprudent’s 
ruling would be less well-grounded. 

Al-’Uyairi’s argument is essentially a claim to and 
about authority. He states that owing to their 
familiarity with the circumstances of jihad, the 
mujahideen are the only authoritative source of 
information in this area. Consequently, a schol-
ar’s ruling on matters of jihad can only be valid if 
based on consultation with the mujahideen – just 
as his ruling on a medical question would only be 
valid if grounded in information received from a 
doctor.14      

“[The Mujahid’s] C omprehen-
sion, Knowledge, and Grasp of 
the T ruth Are Much G reater 
than [Those of] Other People”

A more radical opinion is presented by Sheikh 
Abu Muhammad Al-Maqdisi, a Jordanian scholar 
of Palestinian origin who is greatly respected by 
the mujahideen (and regarded as Abu Mus’ab Al-
Zarqawi’s mentor). He does not only characterize 
the mujahideen experts on the reality of jihad,15 
but claims that they posses divinely inspired in-
sight. “The faithful mujahideen,” he writes, “are 
among the most knowledgeable of persons, and 
possess superior insight. This, because the mu-
jahid is forced to study the reality... around him 
[i.e. the circumstances of jihad] just as he masters 
the [theoretical religious] laws pertaining to jihad. 
[However, even] if he does not [adequately master 
the laws of jihad], but is faithful in his [efforts to 
wage] jihad, Allah grants him insight as a reward 
for his jihad... [and as a result,] his comprehen-
sion, knowledge, and grasp of the truth are much 
greater than [those of] other people [italics mine 
– E.A.].” In support of his view, Al-Maqdisi cites 
Koran 29:69: “Those who fight for Our cause, We 
will surely guide [them] to Our path.” He explains 
that in this verse, “Allah indicates that he bestows 
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upon the mujahideen the ability to receive guid-
ance to the truth, to prosperity, and to the right 
path to Him, [as well as] an understanding of Him 
and His way.”  

In Al-Maqdisi’s view, then, the mujahid is not just 
an indispensable source of information on the 
facts and realities of jihad – he is also endowed by 
Allah with special jurisprudential insight superior 
to that of other human beings. 

Sheikh Abu Muhammad Al-Maqdisi

Al-Maqdisi adds that, when they require religious 
guidance, the mujahideen should seek the advice 
of divinely inspired scholars (rabaniyin) from their 
own ranks. He argues that despite their intellectu-
al superiority, the mujahideen themselves are not 
qualified to issue religious rulings, for that is the 
prerogative of authorized scholars. Nevertheless, 
they “should not [rely on] the outdated [muhtari] 
jurisprudence of [scholars] who shirk [the jihad] 
(qa’idin),” but should turn to the jihadi scholars. 
The knowledge of these scholars, he says, “em-
anates from the very womb of jihad, from the 
battlefield and trenches... where [the mujahideen] 
display the sincerest [devotion] to Allah [in their 
willingness to die for His cause], and [where they 
are] far removed from the deviant heretic tenden-
cies and desires that cause [people] to slip. When 
[one] considers all this... along with the scholars’ 
jurisprudential knowledge and thorough grasp of 
the reality [of jihad, one realizes that] their insight 
will seldom be wrong.”16   

According to Al-Maqdisi, jihadi scholars embody 
an ideal combination: they are not only scholars 
of profound religious knowledge, but also jihad 
fighters, who have firsthand knowledge of jihad, 

and who – more importantly – have attained the 
highest possible spiritual level. This spiritual level 
is attained only on the battlefield, where the be-
liever is in a state of constant readiness to sacrifice 
his life for the sake of Allah, and where he is far 
from all temptations and corrupting influences. 
Al-Maqdisi argues that this environment and this 
state of mind are best conducive to attaining pro-
found jurisprudential insights.17 In his view, the ji-
hadi scholar is thus inevitably superior to the non-
jihadi scholar, whose legal opinions are necessarily 
less authoritative and more likely to be mistaken. 

“Allah Will G uide [the Muja-
hideen] to Hi s pa th, a nd Will 
Not Let Them Stray from the 
Truth”	

While all the individuals quoted above attribute 
superiority to jurisprudential rulings informed by 
the mujahid’s expert knowledge, they all main-
tain that such rulings can only be issued by quali-
fied jurisprudents. In other words, though infor-
mation about and/or participation in jihad is seen 
as a necessary condition for possessing legal au-
thority, it is not considered sufficient in and of it-
self to confer such authority. However, this notion 
was contested in a highly influential article from 
2003 by Sheikh Hossein Ibn Mahmoud, a respect-
ed legal scholar and prolific contributor to Islamist 
websites.18 In the article, titled “Presenting the 
Unbelievers with the Secrets and Mysteries of the 
Mujahideen,”19 Ibn Mahmoud takes Al-Maqdisi’s 
argument one step further by describing the mu-
jahideen as infallible. 

In setting out his argument, Ibn Mahmoud first 
explains that the “enemies of Islam” use three 
methods to divert the Muslims’ attention away 
from jihad: they arouse the Muslims’ desire for 
this world and its pleasures, they cause them to 
fear death, and they plant doubt in their minds. 
Ibn Mahmoud then explains why these schemes 
will never work against the mujahideen: “With re-
spect to the doubts, whoever... devotes his soul 
to Allah, Allah will render him immune [ya’simuhu 
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allah] to the lies of the deceitful... For Allah said: 
‘Those who fight for Our cause, We will surely 
guide [them] to Our path [Koran 29:69].’ This indi-
cates that it is the mujahideen who are most likely 
to agree on the correct [view]...”20 
 
The reference to “agreeing on the correct [view]” 
in this passage is very revealing. Islamic tradition 
(hadith) maintains that the Islamic nation as a col-
lective can never agree on a mistaken view, since 
the Prophet Muhammad said, “My nation will 
never agree on an error.” Ibn Mahmoud, how-
ever, attributes this inability to err exclusively to 
the mujahideen, who, in his opinion, are uniquely 
invulnerable to deception and spiritual weakness. 
Accordingly, he maintains that the mujahideen 
have privileged access to “the truth.”

Ibn Mahmoud reiterates this argument in a 2004 
article titled “Resolutions and Ideological Prin-
ciples of Jihad.”21 In discussing the question of 
scholars who disagree with the mujahideen, he 
states: “Undoubtedly, whoever risks his life and 
rushes towards danger for the sake of his religion 
has total faith in the truth of his path and in the 
validity of his course of action... Whoever wishes 
to contradict the mujahideen in matters of jihad 
should first visit the fronts himself, witness the 
conditions [there], and taste the taste of [divine] 
grace [karama] on the battlefield for a few mo-
ments. Then he can issue a fatwa [based on] the 
inspiration he receives from Allah...”

According to this view, it is not erudition and 
scholarship that provide access to the truth, but 
the willingness to sacrifice one’s life for the sake 
of Allah on the battlefield. In a 2006 article, Ibn 
Mahmoud stresses that, once the mujahideen at-
tain this exalted spiritual level on the battlefield, 
“Allah guides [them] to His path, [and] prevents 
[them] from straying from the truth [yanfi ‘an al-
mujahidin al-dalal].”22 

In other words, while Al-Maqdisi describes the mu-
jahideen as intellectually superior, Ibn Mahmoud 
regards them as actually infallible. It is important to 
note that there is a crucial difference between the 

claims made by Yousef Al-’Uyairi and Al-Maqdisi, 
on the one hand, and those made by Ibn Mah-
moud, on the other. According to Al-’Uyairi and 
Al-Maqdisi, the mujahid’s authority is grounded in 
unique – but essentially earthly – knowledge. This 
knowledge is obtained through direct familiarity 
with jihad, and also by virtue of the mujahid’s ex-
alted spiritual level, which can only be attained 
in a specific environment, namely on the battle-
field. These factors – along with some divine help 
– endow the mujahid with profound jurispruden-
tial insight. According to Ibn Mahmoud, on the 
other hand, the mujahid’s authority derives from 
a supernatural ability bestowed upon him by Al-
lah. According to this view – which is endorsed 
by the mujahideen themselves – a mujahid who 
risks his life on the battlefield is actually granted 
infallibility, a virtue that Islamic tradition gener-
ally attributes only to prophets. This gift obviously 
grants the mujahid greater authority than that of 
a scholar who gained his authority through mere 
study and learning. Religious rulings issued by the 
mujahid are absolutely binding, because his deci-
sions, conduct, and statements are guided by Al-
lah and thus represent the divine truth. 

In essence, the texts cited above, and other like 
them, present a concept of authority that is 
grounded in charisma, defined by Max Weber 
as “a certain personal quality by virtue of which 
an individual is considered extraordinary and re-
garded as endowed with supernatural, superhu-
man, or at least exceptional power or quality.”23 
The mujahid’s authority, as presented in these 
texts, is not based on his scholarship or intellec-
tual credentials, but is essentially metaphysical:24 it 
is anchored in a unique relation with Allah, which 
grants him at least some immunity from the hu-
man propensity to err.25  
 

The Y outh B elieve i n “the In-
fallibility of the Mujahideen”

A 2005 article by Abu Basir Al-Tartusi, a prominent 
scholar respected by the jihadi Salafis, suggests 
that a belief in the infallibility of the mujahideen 
had indeed taken root in their circles.26 In the ar-
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ticle, titled “Known Prevalent Mistakes that Must 
Be Corrected,” Al-Tartusi protests: 

“I have long noticed... an erroneous approach 
among some of the youth who are eager to wage 
jihad... They regard the opinion of those on the 
front and of the mujahideen as the only valid 
opinion – even if it contradicts the Koran and the 
Sunna... Apparently, [they believe in] the infallibil-
ity [isma’] of the mujahideen, [even] when there 
is [an apparent flaw in their views]... [The youths] 
refuse to accept the opinion of anyone who is not 
a [jihad] fighter, even if [the latter] is a devout man 
or a scholar whose view is the correct one. [They 
think that,] as long as the mujahid engages in ji-
had and combat, he is always right... while those 
who contradict the mujahid are always wrong, 
even if they are scholars...” 

Tartusi adds: “The claim [that the mujahideen are 
infallible]... is based on an erroneous understand-
ing of the verse: ‘Those who fight for Our cause, 
We will surely guide [them] to Our path [Koran 
29:69].’ Some regard this [verse] as proof that Al-
lah has promised to lead the mujahideen – and 
only the mujahideen – to the path of truth and 
[right] guidance... Hence, [they think that] when 
[the mujahideen] disagree with others, they must 
necessarily be right... while those who disagree 
with them must be wrong...” 

Bin Laden: The Mujahideen Have 
Come to R egard T heir C om-
manders’ Orders as Infallible	

Osama Bin Laden

Statements made by bin Laden in an October 2007 
audio recording provide further evidence that the 
notion of infallibility has taken root among the ji-
hadis.27 Bin Laden condemns this new trend, say-
ing: “I [address] the jihad fighters [in Iraq] in order 
to oppose the growing [tendency] that has ap-
peared among them, [namely the tendency] to as-
sign great weight to the orders of the group and 
its commanders, to the extent that some of them 
have come to regard these orders as [represent-
ing absolute] truth. In practice, they regard [these 
orders] as infallible, even though they believe, in 
theory, that infallibility is a virtue that only Allah’s 
Messenger possesses. A person [who holds such 
a view] becomes a fanatical [follower] of his group 
and its commanders, instead of obeying a Koranic 
verse or a hadith from the Sunna of Allah’s Mes-
senger.”

Why D o D evout Jihadi S chol-
ars Attribute Infallibility to 
the Mujahideen?	

The question still remains why the devout jihadi 
scholars choose infallibility – a trait generally re-
served for the prophets – as the basis for the au-
thority attributed to the mujahideen. As suggest-
ed above, the answer is at least partially rooted in 
their need to legitimize their jihad activities despite 
the condemnation of the traditional scholars.
 
The jihadi Salafis believe that the West (with the 
assistance of the Arab regimes) has launched an 
intense and multi-leveled “crusade” against Is-
lam, which aims not only to defeat it militarily but 
also to eradicate it as a value system. They be-
lieve that the West has deliberately undermined 
the Muslims’ faith by distributing drugs and alco-
hol among them, by encouraging their women to 
dress permissively, and by exposing their youth to 
secularism – so much so that Islam is now on the 
brink of annihilation.28  

As mentioned above, their use of violence as a 
means of redressing this situation29 met with 
sharp criticism on the part of prominent Muslim 
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scholars inside and outside Saudi Arabia. It was 
this broad condemnation – which was especially 
vociferous following the 2003 Riyadh bombings 
– that compelled the jihadi Salafis to justify their 
policies. Since the purists clearly outshone them in 
erudition and learning, and scholarship-based au-
thority was therefore beyond their grasp, the jiha-
dists began to promote the concept of charisma-
based authority, similar to that claimed by, and 
attributed to, the Shi’ite Imams.30 By endowing 
the mujahideen with infallibility, the jihadi Salafis 
removed them from the earthly sphere of learning 
and scholarship – which is squarely monopolized 
by the non-jihadi Salafi clerics– and elevated them 
to the level of the metaphysical. In this manner 
they avoided the comparison with the scholars, 
and at the same time cloaked the mujahideen in 
an aura of mystical power and divine grace which 
positioned them as objects of admiration. Shown 
in this light, the mujahideen gained socio-religious 
legitimacy and authority despite the scholars’ con-
demnation of their actions. This also allowed them 
to redefine the boundaries of legitimate jihad by 
eliminating some of the legal constraints imposed 
by traditional scholarship. 
 

Conclusion 	

It is difficult to assess to what extent the notion 
of the mujahideens’ infallibility has taken root 
among the mujahideen and their supporters. 
However, the protest voiced by bin Laden in his 
October 2007 address, and also by Sheikh Abu 
Basir Al-Tartusi – a figure greatly respected by the 
jihadists themselves – suggest that this is not a 
marginal ideological trend. Moreover, bin Laden’s 
reaction indicates that this trend has practical re-
percussions, such as a tendency on the part of the 
mujahideen to obey their commanders’ orders 
even when they appear to contradict the Koran 
or hadith. 

If this ideological trend gains currency in Salafi 
jihadi circles, it could lead to complete anarchy 
within this camp, with each faction blindly follow-
ing the orders of its “infallible” leaders. Presum-

ably, this is what prompted bin Laden to warn that 
mujahideen may become “fanatical [followers of 
their] group and its commanders.” Belief in the 
infallibility of the mujahideen could indeed accel-
erate the disintegration of the already fragmented 
Salafi-jihadi camp.31 Moreover, it may create an 
unmanageable, and thus more dangerous, breed 
of jihad fighter who is totally insusceptible to criti-
cism by devout Muslims, and who refuses to heed 
the calls of the scholars – even when these schol-
ars are from the jihadi camp.
  
Ironically, the Salafi movement, which opposed 
the worship of saints among the Sufis, gave birth 
to a cult which attributes supernatural powers to 
the mujahideen, and thus sets them up as objects 
of admiration and worship. 

*Dr. Alshech is the Director of the Jihad and Ter-
rorism Studies Project at MEMRI.

NOTES

1The term “authority,” as used here, refers to an individual’s right 
and ability to shape and influence other people’s conduct based 
on his supposedly “correct” interpretation of religious precepts. 
  
2The purists do not regard themselves as a political movement, 
but as a circle of pious scholars who aim to protect Islam – and 
in particular the belief in tawhid (the unity of God) – from cor-
ruptive influences.
 
3For background on Hawali and his views, see Mamoun Fandy, 
Saudi Arabia and the Politics of Dissent (New York, 1999), espe-
cially Chapter 2.

4The term sahwa – Islamic awakening – was coined by the politi-
cos to describe their shift to political activism. The members of 
this camp refer to themselves as shabab al-sahwa (the youth of 
the awakening). For a brief description of the politicos’ activism, 
see Dale F. Eickelman and James Piscatori, Muslim Politics (Princ-
eton, 1996) pp. 60-63. For a comprehensive study of the Sahwa 
movement in Saudi Arabia, see Madawi Al-Rasheed, Contesting 
the Saudi State (New York, 2007), especially pp. 59-101.
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