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Introduction

The interest of the West in the world of Islam was a complex occurrence, coming up as it did in the era of exploration and discovery, the consolidation of huge nation-states and empires, and the start of colonialism by the West. The early contemporary period also witnessed the growth of Christianity in the globe during the background of Reformations, as westerners (especially Roman Catholic missionaries) endeavored to delineate the association between culture and Christianity. All these cultural, social, and political processes formed the outlooks that western Protestants and Catholics brought to their associations with Muslims, together with the attitudes that they brought to their studies of the Ottoman Empire, Arabic, and Islam (Nielsen, 2002).
A crucial aspect of the Western encounter with Islam was how very closely entwined the actual and imagined encounters were.  Scholarly histories, learned treatises, and stage plays of the Ottoman Realm and its governing dynasty formed the attitudes of merchants, diplomats, missionaries, and travelers.  Some time ago in the Levant (the area bordering the half of the Mediterranean Sea in the east, from current-day Turkey to Egypt), Westerners often turned to the writings of other explorers to assist them make sense of their encounters (Schielke, 2007). Consequently, their versions of their accounts in the Levant mirrored the amounts overdue that they owed their antecedents, and motivated yet another cohort of curious and footloose westerners. These explorers, like their precursors, would utilize past writing regarding the Levant as a prism via which to view and comprehend their own encounters.
Via this recurring process, western thinkers and writers created a discourse regarding cultures, religions, and people of the Middle East, both Christian and Muslim, that would later be characterized and condemned by Edward Said as orientalism, the scholarly counterpoint to contemporary Western colonialism. Early contemporary orientalism, even if at first born from the weakness and insecurity of the West, would reinforce later invasions into the societies of Muslim Majorities, when the equilibrium of power moved between the Ottoman Kingdom and Western powers such as England and France in the early nineteenth and late eighteenth centuries. However, during the early contemporary era, Western orientalism was an endeavor to get into terms with a flourishing and dynamic kingdom expanding speedily via Central Europe: a kingdom that could not be dominated, excused, or ignored (Mather, 2014).
This paper discusses Western association with the Ottoman Kingdom and Islam in the early contemporary era in the areas of reform, recovery, and dependency. As historians of culture have migrated to favoring cross-cultural and transnational strategies, intellectuals have revived how very intimately linked the Mediterranean humanity actually was. Comprehending the nature of these links has gotten particularly critical, since, like Renaissance humanists from Italy, contemporary academics are also inspired by the apprehensions of the present times. Current political developments such as terrorism, the continuing conflict in the Middle East, the war in Iraq, and the Arab Spring have made comprehending the association between Islam and Christianity more critical than ever.
The Encounter of the West and Islam: Reform, Recovery, and Dependency
The account of contemporary Islam has frequently been explicated regarding the impact of the West. From this viewpoint, the eighteenth century was an era of deterioration and a prelude to the domination of the West, symbolized by the conquest of Egypt by Napoleon Bonaparte in 1798. Nevertheless, it is also probable to argue that the era of domination by the West was simply an intermission in the continuing development of native styles of transformation. So as to answer this question, it is essential to start the contemporary era with the eighteenth century, when revival and activism were present throughout Islamdom. All the three key Muslim kingdoms did experience a decline in the eighteenth century, as judged against their earlier power and against the growing powers in the West. However, the majority of Muslims were not yet conscious that the West was somewhat to blame. Comparable decline had taken place numerous times in the past, a creation of the unavoidable Achilles' heel of the armed-conquest state transformed into centralized totalitarianism, overreliance on incessant spreading out, waning of training for leadership, the intricacy of sustaining loyalty and efficiency in a huge and multifaceted army and royal household, and the obscurity of sustaining adequate earnings for an progressively more sumptuous court life (Mather, 2014). In addition, population ballooned, like it did almost in all places in the eighteenth-century globe, just as expensive reform and inflation decreased revenue to central authorities. Nonetheless, provided Ibn Khaldun’s insights, one might have anticipated a new grouping with a new sagacity of cohesiveness to re-establish political muscle. 
Muslims might have revitalized if they had remained at par with the rest of the societies. However, by the eighteenth century one meticulous set of societies in the West had created a social and economic structure with the capability of surpassing the five thousand-year-old restrictions of the agrarian-founded settled humanity as defined by the Greeks who referred to it as Oikoumene. In contrast of the most territories of Muslims, these societies had abundant natural resources (particularly fossil fuels that could complement animal and human muscle) and deprived of space for growth.  Discontinued by Muslims from controlling routes on land from the East, Western explorers had constructed on and outshined Muslim seafaring expertise to contend in the southern seas and find out new routes via the sea; and, inadvertently, a fresh source of riches in the Americas. In the West, centralized totalitarianism, even if an ideal had not been the triumph it was in Islamdom. Rising from the landed social classes instead of the urban, it had profited from and been hampered by autonomous urban commercial social classes (Lacey, 2016). In Islamdom the influence of business people had been hindered by majestic over taxation of home private business, misappropriation of the profits of commerce, and the advantaging of overseas merchants via agreements referred to as the capitulations. 
In Europe, autonomous social and monetary resources advanced an unusual liberty for technical experimentation and, therefore, the technicalization of the rest of the sectors of the society too.  Unlike past inventions in the Oikoumene, the technology of the West could not effortlessly be diffused to cultures that had not undergone the required basic economic and social transformations. Outside the West, continuing adaptation of the new that had characterized cultural diffusion and change for five thousand years required to be substituted by rushed imitation that proved hugely disorienting. This combination of imitation and invention generated a persisting and unprecedented imbalance among various parts of the Oikoumene (Lacey, 2016). The responses of Muslims paralleled those of the rest of non-westerners but were repeatedly sifted through and conveyed in peculiarly Islamicate or Islamic motifs and symbols. The influence of Islam as a basis of public values had already waned and waxed numerous times; it strengthened in the eighteenth and nineteenth centuries, ebbed in the early twentieth century, and intensified again after the mid-twentieth century. Therefore, western colonizers emerged in the midst of a continuing process that they significantly affected but did not entirely change (Egginton, 2014).
Pre-colonial Reform and Experimentation starting from 1683 Up To 1818 

Starting from the middle of the seventeenth century up to the eighteenth and early nineteenth centuries, particular Muslims conveyed a consciousness of internal weak point in their societies. In some regions, Muslims were fundamentally unconscious of the rise of the West; in others, like India, Java, and Sumatra, the eighteenth century actually brought the control of the West. Reactions to turn down, sometimes formal and sometimes informal, sometimes westernizing and sometimes Islamizing, fell into two groupings, as the subsequent illustrations lay bare (Darling, 2007).
In some regions, leaders tried to revitalize existing political set ups. For instance, in Iran, endeavors at restoration combined religious and military reform.  Around 1730, Nadr Qoli Beg, a Turk from Khorasan restructured the Safavid army in reference to Safavid Shah, whom he substituted with himself in 1736. Adopting the title Nadir Shah, he expanded the boundaries of the Safavid nation further than ever; he even conquered the Ottomans and may have desired to be the head of all Muslims. To attain this goal, he made advances to neighboring leaders, in quest of their recognition by attempting to represent the Shiism of Iran as a madhhab (an Islamic school of law) together with the madhhabs of the Sunni. However, his transformations did not endure and his house crumbled after he was killed in 1747.  A Shiraz general referred to as Karim Khan Zand exercised power in the name of the Safavids. However, he did not restore actual power to the shah. By 1779 up to 1925 when the Qajars were able to re-secure the boundaries of Iran, it was not possible to revive the legitimacy of Safavid (Darling, 2007).
In the kingdom of the Ottoman, reinstatement engrossed selective imitation of the things of the West. It involved the first phase that began in 1718 and ended in 1730 and it was referred to as the Tulip Era as a result of the cultivation by the rich of a Perso-Turkish flower that was popular in the West. Experimentation with western tastes and manners was matched by experimentation with western military expertise. Re-establishment relied on reinvigorating the armed forces, the key to past Ottoman triumph, and Christian Westerners were employed for the undertaking. After the defeat of Ottoman’s army Nadir Shah, this original phase of absolutists’ re-establishment ended. However, the pursuit of Western fashion had gotten a lasting aspect in the life of Ottoman. In the meantime, central power persisted to weaken, particularly in the sector of global trade. The certificates of safeguard that had come with the Capitulations provisions for alien citizens were extended to non-Muslims subjects of Ottoman. These subjects progressively oriented themselves toward their overseas associates. The amalgamation of such categories into the state of Ottoman was weakened further by the acknowledgment of the Russian tsar as defender of the Greek Orthodox of Ottoman known as millet in the catastrophic 1774 Treaty of Kucuk Kaynarca (Darling, 2007).
A second phase of absolutist restoration took place under Selim the third. Selim the third became sultan in the foremost year of the French Revolution and reigned up to 1807.  His political and military reforms that were known as nizam-I cedid (new order), went beyond the Tulip era in utilizing western things. For instance, the liberal ruler, as typified by Napoleon Bonaparte himself, became an ideal of Ottoman. There, like in Egypt under the leadership of Muhammad Ali who ruled from 1805 to 1848, the renowned unit of Janissaries, the influential troops that had been a source of strength of Ottoman, was obliterated and replaced with troops trained in the West (Darling, 2007).
In the rest of the regions, leaders created or envisioned new social orders that were self-consciously Islamic.  The mounting popularity of Westernization and a diminishing dependence on Islam as a basis of the values of the public was counterbalanced in numerous regions of Islamdom by all types of Islamic activism, varying from edification reform to jihad.  Politics of Islam were habitually manifested by an oppositional characteristic that drew on ancient conventions of cynicism regarding control.  Sufism could play very dissimilar roles (Dolgieva & Kharsiev, 2016). In the configuration of revamped tariqahs, comradeships around specific master of Islam, it could reinforce transformation and kindle an awareness marked by the notion that Islam can be the foundation of a united cultural and political order (Pan-Islamism). Sufis habitually promoted the study of Hadith (tales regarding Prophet Muhammad) that they utilized to create him as a representation for moral and spiritual restoration and quash numerous intolerable customary or conventional practices of Muslims. The tariqahs of the Sufi offered interregional contact and communication and a native kind of social association that in some instances led to the founding of dynasties such as with the monarch of Libya (Darling, 2007).
In West Africa, a sequence of movements of activists emerged from the eighteenth century into the nineteenth century. There, like in Arabia, activism of Islam was aimed less at people who were Muslims than at those Muslims who had gone off track. Like in numerous of Islamdom’s remote regions, emergent groupings of native learned, attentive Muslims like Tukulor, were discovering the opportunistic, syncretistic, casual nature of bureaucrat Islam to be more and more intolerable (Dolgieva & Kharsiev, 2016). These Muslims were motivated by reformist academics from many places and times such as al-Maghili, al-Suyuti, and al-Ghazali together with a conjecture of jihad equivalent to that of the Wahhabis and by prospects of a mujaddid at the turn of the Islamic century in 1785 CE (AH 1200). In the present day northern Nigeria, the dissatisfaction of the 1780s and 1790s blew up in 1804, a jihad was declared against the Hausa leaders by Usman dan Fodio. This was followed by others among them Samory in the states of Mandingo (Malinke) states, a member of Tijani tariqah (a reformist group) named al-Hajj Umar Tal in Fouta Djallon, Shehuh Ahmadu Lobbo in Macina, and Muhammad al-Jaylani in Air. The activity of jihad persisted for a century; it once more gotten millennial close to the turn of the subsequent Muslim century, in 1882 CE (AH 1300), as the necessity to oppose the occupation of the West got more insistent. For instance, Muhammad Ahmad proclaimed himself as Mahdi in 1881 in the Sudan (Darling, 2007).
The Rise of the Colonialism of the British to the Final Days of the Ottoman Kingdom
In the nineteenth century Ottoman Kingdom, choosy westernization coexisted with a reassessment of Islam.  The agenda of reform referred to as the Tanzimat that was in effect since 1839 up to 1876 endeavored to imitate the administration and law of the West by offering all Ottoman subjects, in disregard of faith, equality before the law and by restricting the authority of the monarch. A group referred to as Young Ottomans attempted to make out the fundamental standards of Western Liberalism, and even love of the country, with Islam itself. The Qajar shahs of Iran fetched an exceptional Cossack Brigade led and trained by the Russians, whilst at the same time the Shiite mujtahids saw the decisions of their religious leader as obligatory to all Iran Shiites and proclaimed themselves to be autonomous of the Shah. (The Bab revolt, one of the Shiite uprisings, resulted to a whole new faith known as Bahai). Just like the Young Ottomans, the religious leaders of Shiites came to recognize constitutionalism in resistance to the leader (Wang, 2008).
Islamic remonstration frequently took the form of jihads against westerners. Underlying much of these protests was a sentiment of Pan-Islamism that drew on very aged notions of the Muslim community (ummah) as the eventual solidarity group for Muslims. These protests advocated reconstruction and cautioned against the blind quest of westernization, asserting that culpability for the flaw of Muslims lay not with Islam but instead with Muslims themselves since they had lost contact with the progressive fortitude intellectual, moral, social restoration that had made early Islamicate culture one of the greatest in the history of humans. Even if al-Afghani, who preached and taught in numerous areas of Islamdom, recognized that association by nationality might be essential, he saw it as lesser to the individuality of Muslims (Wang, 2008). He further asserted that the expertise of the West could progress Muslims only if they cultivated and retained their own cultural and spiritual custom. He pointed out that at one time Muslims had been scientific and academic leaders in the globe, recognizing a golden age under the caliphate of Abbasid and pointing to the numerous contributions Muslims had made to Europe. Just like al-Afghani, Iqbal presupposed that devoid of Islam Muslims could never get back the power they had held when they were a crucial force in the globe, unified in a single global community and untouched by dissimilarities of ethnos or language. This insistent revival of the past developed into an enduring theme of the reconstruction of Islam. In numerous areas of Islamdom the pressure group referred to as Salafiyyah also identified with a model time in the past that of the salaf (pious ancestors) in the early Islamic nation of Muhammad and his companions, and promoted ancient times-oriented transformation to bring contemporary Muslims up to the progressive values of an earlier model (Wang, 2008).
Conclusion

This admittedly select study of the encounters of the culture of Islam and the West only provides a hint of the numerous modern publications on the West’s interactions with the cultures, peoples, religion of Islam. Studying these interactions exposes not only the development of the perspective of the west towards Islam and vice versa, but also provides fresh insights into topics that have lain close to the heart of early modern history. Exploring the relations of the West with Muslim-majority societies offers a deep comprehension of topics such as scientific revolution, imperialism, Deism, the formation of confessional and national identities, early modern building of states, and humanism Renaissance.
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