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Dear Participants of the Conference,

We need your home addresses to be able to send you the final documentatton of
the Euro-Islam Conference and to be able to contact you in the future. The
address list will also be distributed to all the participants to help mutual
contacts. Please control your address, correct it and leave it with the secretariat.

# Name ‘ Address
1.1 Dr. Dorothea Rosenblad /| Sweden
| Rax + 46 (8) 7556586
2. | Dr. Thomas Hhunden The Swedish Institute
‘ Fax: + 46 - 8210304 .
3. | Dr. Gulnar Baltanova Russia 420043

| Kazen, Chehova str. 31-103

- | Fax: (8432) 38807

or (1432) 311070

4. Dr. Jorgen Nielsen Selly Oak Colleges
996 Bristol Road
Birmingham B29 6L.Q
UK.

Fax: 0121 - 472 8832

5.| Dr. Alexander Khatchatrian Armenia ,

Marshal Baghromian Ave. 24G

Institute of Oriental Studies

. Yerevan 375019

I Fax: 3743906867

6.1 Dr. Tuomo Melasuo Tapri, Tampere Peace Research Inst.

Univ. of Tampere

P.O. Box 607

Finland 33101

7.| Dr. Smail Balic Austria

A-2261 Zwerndorf

Hanptsir 122

8.| Dr. Jan Myrdal Fagervik, Sweden
: S-64700
Mariefred
Fax: + 46 - 159 - 10838
9.1 Jon Ormur Halldorssom Iceland

Dpt. of Politics

Univ. of Iceland

Fax: 354 55 26806

10.| Dr. Bengt Knutssom Swedish Research Inst.
Istanbul

Turkey

P.K. 125 Beyoglu

TR - 80072

| Fax: +90 - 212 - 249 79 67
11| Dr. Wadi Haddad 60 Burnwood Drive .
Bloomfield, CT 06002
U.S.A

Fax: 860 - 509 - 9539
12.| Dr, Per Sorbom The Swedish Inst.

) P.O. Box 7434
S-10391 Stockholm

" Fax: +46 8 207248
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13.

H.B.V. Hagopian

20 Woodlands

London SW4 ORJ

UK.

Fax: 44 - 171 - 4930743

J Dr. Farhan Nizami

Oxford Centre for Islamic Studies
George St. 0X1 2AR
Fax: (01865) 248942

15.

Dr. Annika Rabo

Dept. of Social Anthropology
Linkoping University
S-58183

Sweden

Fax: 46-13-281843

Dr. Sigrid Kahle

Utmyrby, Boglosh ROGLASA

374597 Enkoping ¢ (/K5 p (A [4

0046 - 171 - 89076

Sweden

17.

Dr. Bassam Tibi

Univ. of Gottingen
Centre for Int. Affairs
Dept. of Political Science
Gottingen 37073
Germany

Fax: 0551 39 23 43

18.

Dr. Burhan Ghalion

4, Rue Auguste Perret
75013 Paris
Tel. 45 85 7954

19,

Dr. Jan Hjarpe

Lund University
Sweden
Fax 46 - 46 - 222 4426

20,

Dr. Alexander Fodor

1011 Budapest
Szalag U.6.
Fax: 36-1-2665699

21,

Dr. Sami Angawi

P.O.Box 877
21421 Jeddah
Saudi Arabia
966-2-6516027

22.

Ms Gunilla Staaf

The Swedish Institute
Box 7434

8-103 91

Fax: + 46 08 - 20 72 49

23.

Dr. Jean Louis Michon

30 ch. des Cornillons
CH - 1292 Chambesy
Tel: 41 (0) 22-758 23 85

24.

Manfred Haack

Friedrich - Ebert - Stiftang
Amman

P.O. Box 926238

Fax: 696478

25,

Dr. Rahim Najafi Barzegar

Vahdat Hall

Hafez Ave.

Tehran

iran

Fax: 0098-21-673485

26.

Dr. Hishan Juait

Nahj Al-Hadi Shaker
Hay Al-Zahera 2076
Al-Marsa

Tunisia

Fax: 501075

27.

Imam Mohamad Yakoubu

Ascheberegsgatan 7
41127 Gothengurg
Sweden

Fax: + 46 31 13 89 55
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1 28.

Dr. Yusuf Al-Hassan

Emirates Centre for Strategic
Research

UAE.

Fax: 543011

29.

Dr. Abdurrahman Wahid

Nahdatul Ulama
Jakarta, Indonesia
Fax: 62 -21 -390 8425

30.

Dr. Asghar Ali Engineer

Institute of Islamic Studies
India
Fax: 022 -091 -617 3624

31

Dr. Bengt Knutssom

Swedish Research Institute
Istanbul, Turkey
Fax: +90 - 212 - 249 79 67

" 32.

Dr. Mahmood Sariolghalam

20 Suhail St.
Keshavarez Blvd.
Iran

Fax: (9821) 659565

33.

Mr. Ghasan Tweini

AN - Nahar
Lebanon, Beirt
Tel: 340960

34

Dr. Ahmad Seodqi
Al-Dajani

Cairo
Tel. 246 9783
Fax: 00202/469783

35.

Dr. Ahmad Mousalli

American University, Beimt
E-Mail: asmouss D layla. aub. edu.lb
Fax: 1(212) 478 - 1995

1(212) 444 - 5814

36.

Dr. Saud Al-Mawla

Lebanon, Beimt
Fax: 9611 823111

37.

Dr. Mohammad Al-Sammak

American University, Beirut
C/O Dr. A. Mousalli
Fax: 1(212) 444 - 5814

38,

Pr. Sorush Abdulkarim

Society for Philosophy
Tehran, Iran
Fax: 0098 21 8839674

39.

Dr. Laura Guazzone

. Istituto Affari Internazionali

Fax: 39/6/3224363
Roma 00186

40,

Dr. Abdul Jaleel
Al-Tamimi

Fondation Temimi Pour 1a Recherche
B.P. 50 (1118) Zaghouan - Tunisic
Fax: 002162676 710

41.

Mr. Samir Boutani

Voice of Scandinavia
Sweden

Oden Gatan 88,511322
Stockholm

Fax: + 46 8 346272

42

Dr. sulejman Rejp

Cairska 52
Skopje, Atbamita  Teoueotoz,
Fax: 0038991117883

43.

Amb. Lucie De Myttenaere

Ministry of Foreign Affairs
2 Rue Quatre Bras.
Brussels, Belguim

Fax: (322) 660 14 72

| Mr. Luuckx Marc

Europen Commission
Forward Studies Unit

A 25/9/12 1049 Burssels
Fax: (322) 2959305
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45.

Asal Hussain

Leicester LE2 2YH
P.O. Box 139

Fax: (0116) 270 6714
UK

Dr. Sune Persson

Dept. of Political Science
Univ. of Goteborg
Sprargkullsgatan 19
S-411 23

Sweden

Fax: 46-31-7734599

47

Ehsan Naraghi

UNESCO

1, Rune Miollis
75015 Paris

Fax: 43-06-27-03

48,

Marianne Laanatza

Sjallandsgatan 142
5-16445 KISTA
Sweden

Fax: + 46 (0) 87516684

49,

Mahmmd Al-Mili

Tunisia
ALICSO
Fax: 21651784965

50.

Mrs. Bilte Hammargen

Svenska Dagbladet
s- 10517
Stockholm

Sweden

Fax: +46 8 13 50 50

3L

Dr. Ekmeleddin Thsanoglu

Research Centre for Islamic
History

Yildiz Sarayi

P.O. Box 24 Besiktas
80692 Istanbul

Turkey

Fax: (212) 2584365

Dr. M. Khalid Masud

Istamic Research Institute P.O. Box 1035

Faisal Masjmid

Islamabad - Pakistan

International Islamic Univ.

E-mail, mkmasud @ Sh atibi, Sdnpk, UNDP, Org

33.

Prof. Ekmeleddin Thsanogln

Research Centre for Islamic History, Art and Culture Yildiz Sarayi,
Barbaros Bulvari

Besiktas 80100 Istanbul

Fax : (90-212) 258 4365

Turkey

54.

Dr. Peter Bsteh

Tuarken Str. 3/302
A-1090 Wien Austria
Fax: 31784 704

55,

Mohammad Mohsen

Jeddah

P.O.Box 178

Fax : 6873568

Saudi Arabia

Organisation of the Islamic Conference

36.

Ghassan Hassan Al-Zain

Assafir
Hamra-Mouneimneh st.
Tel : 350080 -1-2-3
Lebanon

Fax : +4+961-1-861800
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57| Rev, Desmond Sinpamon Taney Rectory, 6 Stoney Rd.
Duwdrum, Dublin 14
Ireland
Fax : 353-1-2985491 1
58.] Hysen Cobani A. Kasemi P.69/1
“ tirana-Albania
Fax : +35542 320 85
+355 42 266 64
59| Ahmad Baidun Beirut, Lebanon
Fax . +961-1-347031
C/0O Dr, Nawaf Slam
60.f Samir Salha Dicle Univesity
" Fukuk Falcultesi
Diyarbakir / Turkey
61.] Mohammed Faouzi Skali Rue Mimosas / O.T Gotef No 1 h
Route d’Imouzzer 30000 FES
Morrocco
Fax : (5) 60 08 96
62, Ahmed Versi 8 Yerwood Road
North Harrow, Middlesex Ha 26 LD
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MUSLIM CONTRIBUTIONS TO WESTERN / EUROPEAN
CIVILIZATION :
WAYS AND MEANS OF ACQUAINTING EUROPEAN S WITH
"~ THIS LEGACY.
Wadi’ Z. Haddad
Abstract of Paper

To embark on our task of acquainting Westerners, and particularly
Europeans, with Muslim contributions to their civilization, we need to be
clear about two things : the purpose of such an endeavor and the type of
audience or audiences to be addressed. Furthermore, in planning a strategy
for action, serious thought must be given to the obstacles to be overcome.

One obstacle is due to the historical interactions and encounters
between Muslims and the West, which though led the West to benefit from
Muslim contributions, left deep scars on both sides. Westerners, for the
most part, have deep-rooted fear of Muslims, a fear that has led to hatred
which disallowed them to acknowledge any beneficial contributions to
their society. - | |

A second obstacle is that western historians (with a few exceptions,
e.g. Toynbee) have been parochial in their presentation of their history. For
an example, the Renaissance and later the enlightenment emerge as a leap
in civilization without significant analysis of the antecedents of the
development of thought or its sources.

Hence, to begin the attempt of acquainting westerners with Muslim
contributions, efforts must be directed at changing attitudes and
overcoming, atleast, the two obstacles of fear or the perception of Muslim
threat, and the inclination towards presenting a self-centered, provincial
history. On the other hand, one observes that some western scholars begin
to credit the acquisition of Muslim learning in the emergence of Western
Renaissance, and more Western scholars writing after World War II were
inclined to acknowledge the link. Furthermore, there Has been recently a
movement among Western historians calling for a global history that
delineates the interactions with other cultures in the-same historical context
- a concept to be espoused and encouraged.

The recent openness to Interfaith dialogue and to cultural pluralism
lead me to suggest that the university departments, such as faculties of



Middle East Studies, Centers for Christian-Muslim Understanding, and
Departments of Islamic Studies, are the first channels that should be
utilized in this endeavor (acquainting the West with Muslim contribution).
These faculties and their graduate students could be encouraged, through
endowment of university positions and study grants to students, to pursue
subjects that enhance the goal of this endeavor. This is could be
strengthened by establishing a program of exchanging faculty and students
between Western and Arab World Universities. This endeavor would serve
to enlighten academic person and the intelligencia. '

Moreover, it is this cadre of scholars who, I suggest, can provide in
addition to the scholarly findings, material which is appropriate for use by
the media (films, videos, newspaper , articles, etc.) . This serves to
sensitize and inform another segment of society, namely : the public.

Furthermore, University and college professors specialized in Islamic
Studies and / or Muslim civilization would serve, as has happened in the
US context, to evaluate and correct misinformation and stereotypes of
Muslims and their civilization embodied in current books, and slowly
begin to write textbooks by objective scholars for use by. Middle and
Secondary school students. This would contribute to the formation of a
generation free of erroneous information and prejudice.

This endeavor will need patience, good will, and sufficient funds to
carry out the program. |



EUROPE AND THE ARAB/MOSLEM WORLD
BRIDGING THE HOSTILITY GAP
SARI NUSSEIBEH

This presentation will attempt to investigate some of the salient

- points of friction in the conceptual model each side has of the other, with a
view to determining effective procedures for minimizing their significance
in the overall picture. It will also attempt to investigate the effective means
of fostering the development of positive images |
The main argument will therefore first attempt to:
(a) distinguish between objective and subjective elements of friction,

.(b) explore means of transforming objective elements of friction into
accepted differences,
(c) define means of adjusting misconceptions on the subjective level, and
(d) define means of reducing genuine subjective points of friction into
accepted differences.

This part of the argument will therefore be a damage containment
part. The second part of the argument will address possible avenues of
constructing favorable images.
| The reasoning applied in the argument will be of a universal
character, that is it will be of a kind that can be applied to any two
conceptual models with points of friction, thus reinforcing the underlying
assumption that the gap in question is not unique, or therefore, especially
inscrutsable. | | :

Nonetheless, while the argument-form will be of a general character,
obviously the argument-content will draw specifically on the Europe-
Christian/Arab-Moslem example. '

!




A DIALOGUE OF RELIGIONS OR PEOPLE?

Abdol Majid Al-Khoei

There is a clear need to review some of our assumptions that are implied in the
general theme of Dialogue. Most people share their understanding of Dialogue in its
broad terms but there are clear differences in opinion when we tackle specific themes .

" In particular, there are important differences in our dealings with the theme of
‘Dialogue of Religions’ in comparison to ‘Dialogue of States’ or ‘Peoples’.

Religions are established on a set of given assumptions, some of which clearly
discredit other religions. To judge other religions seems to be a necessary statement of
faith to establish legitimacy of one religion over another, and without which the religion
itself would lose its raison d’étre.

Does this mean that our attempted dialogue is a superficial attempt or a useless
exercise? I
Whilst recognizing the differences between religions, some argue that Dialogue
can still be established on those things religions have in common , such as their belief

_in one God and their shared values. All religions share the sanctuary of human life and

the Abrahamic religions, in particular, share in great detail many other aspects of faith .

Since Dialogue is between people, some emphasize that it should be between the
followers of religions rather than between the religions themselves. The real emphasis
should therefore be primarily concerned with the overlapping interests in communal life.
The world. has become a global village and driving force towards Dialogue is found in
the mutual needs of people on one hand, and their need to avoid conflict on the other.
Different communities can be brought together on their shared desire for preserving
peace and human dignity. _

The diversity of backgrounds, interests, opinions and positions among
communities is an - inevitable human phenomenon. Differences are found not only

- between Muslims, Christians and others, but also within each separate community.



ISLAM AND CHRISTIANITY; FROM CONFRONTATION TO
COOPERATION
(THE EXAMPLE OF CZARIST RUSSIA)

Dr. Said Kiamiley
Moscow Institute
Of Islamic Civilization
(Summary)

The experience of the Russian Empire, some of which rather essential to our mind and
very instructive features unjustly has been deliberately or unintentionally forgotten,
displays an attempt of building a rather harmonious relationship between the Christians
and the Muslims. Of course the social and religious structure of the Czarist State was
not perfect, but its legacy should be considered in any case for the better comprehension
of our present times.

The beginning of the relations between Islam and Christianity in the Moscovian State,
the prodocessor of the Russian Empire, was unfortunately hostile. After the
subordination of the Khanates of Kazan and Astrakhan in the middle of the XVI century
the dominant frames of mind and aspirations of Russian authorities (mostly and first of
all - the local ones) consisted in the rather obvious eagerness of turning the Muslims
into the Christians. That is why a considerable damage was inflicted upon the Muslim
culture. Such a policy continued until the seventies of the XVIII century under the
Empress Catherine II, due to pragmatic, as well as romantic motives.

At that time the first Administrative Board of the Muslims was established (which still
is being kept as the principal model of a Muslim Administrative institution in the
countries of the Commonwealth of the Independent States in the post-Soviet geo--
political space). The mullahs were included in the structure of the geﬁcrul governmental
service and the Muslim aristocracy was granted the status of the Russian nobility.

Later similar systems were also organized in the Caucasus and Central Asia, but of
course having local peculiarities. The Government was promoting the Hadj and
materially supporting the mosques and Muslim educational establishments. ‘

A policy like that differs considerably from the present-day position of the young
political democracy at the Russian Federation, which, let us say, due to the lack of
socio-political experience makes a swing towards only one confession, though legally
the Russian state islay one. Anyway the Muslims of Russia supported the Czar during
the World War 1, and many of them bravely fought in the ranks of the Russian Army
during the World War II.



Surely, which is deplorable, the Czarist governmentbommitted wrong doing against the
Muslims, and the greatest of them is the Causian war, but even this disastrous action did
not bear an anti-Muslim character on the part of Russia: I[slam has really become a
considerable and rather important part of the all-Russian culture, influencing different
branches of creativity in the Empire of Russia asa whole. Due to this fact this State
became one of the most authoritative world’s centers of Islamic studies, as there
appeared deep-rooted scientific schools in St. Petersbourgh, Kazan, Kharkov, Moscow
and other cities. : '

There is a hope that a newly organized in Moscow (after the dissolution of the former
USSR) the Institute of Islamic Civilization (IIC), would be able to continue such a
fallible tradition of Islamic studies , as well as of the propagation of the values of the
Muslim culture in the very important field for now-day Russia - the field of broad and
positive Enlightenment the domestic population regardless of its confessional or
national adherence - as well as in the domain of restoring and further strengthening the
ties and contacts between scholars from the former USSR and their colleagues abroad.

IIC has proved such an ability through its recent initiatives on organizing some of
international academic gatherings of Russian and CIS scholars which have been
successfully held in Moscow (1992, 1995) under the aegis of UNESCO, ISESCO,
Russian Academy of Sciences and in cooperation with a number of domestic and
foreign scientific and cultural organization.

¢



WESTERN MEDIA COVERAGE OF ISLAM
COVERAGE OF ISLAM IN THE WESTERN MEDIA HAS
OFTEN BEEN CONTROVERSIAL.

Yousif A. Abualqassim al-Khooi

In general, the media in the West is not confident with its ability to
deal with Islamic/Muslim issues. This paper argues that there are a number
of historical, political, cultural and religious reasons for this. Often, sheer
ignorance towards Muslim issues has been a significant cause of negative
coverage of Islam in the Western media. Stories relating to Islam are
usually based on the premise that what is bemg reported-is inherently alien,
both in culture and dogma.

This has often given rise to cultural, religious and racial bias against
Muslims and Islam. Is this justa question of misunderstanding, or could
there be more sinister reasons behind this attitude? Perhaps more
importantly , how do such attitudes augur for the future? As a case study,
the coverage of the Oklahoma City bombing will be dealt with in detail.

This paper will also cover the issue of women, terrorism, the use of
terminology and ask why prejudice in this sphere persists, and also why
some Muslim stories can make for good television.

The paper will also discuss how negative attitudes, perpetuated by the
media in the West, can be countered. The newly emerging Muslim
communities in the West can play an important role in participating in the
mainstream media and forming pressure groups. Programme-
makers/editors in the West need to increase their general awareness of
Islamic issues. One solution is for a complete reassessment of existing
prejudices by building lines of communication with the Muslim media and
~ understanding the many hues and colours that operate in that sphere of
influence, for instance, aregard for Muslim sentiments on lines similar to
those engendéred by the media towards the Jewish community (sensitivity
towards anti-semitic programmes, articles, etc) may be a constructive base
upon which to build a more balanced and responsible approach.



ARE THE NEW EURO- MEDITERRANEAN
AGREEMENTS USEFUL TOOLS?

Mavrianne Laanatza

ABSTRACT

The new Euro -Mediterranean agreements are presented as a new platform for
cooperation and Liberalization between Europe and the Middle East, regions
dominated by Christian Values and Islamic Values respectively. The platform shall
also function as a forum for exchange of thoughts and ideas. If these targets are to be
reached the Euro-Mediterranean dialogue will get more tangible contents.

The possibilities to implement the above mentioned ambitions are examined in the
paper. Are really the formulas given in the agreements open - minded, flexible and
democratic?
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‘THE PLACE AND THE ROLE OF RELIGIONS IN THE

EUROPEAN UNION POLITICS”
Dr. Tuomo Melasuo

ABSTRACT

European Union is a result of a long and slow development started in the 1950 S.
Since the fall of the Berlin Wall and the joining of the new Nordic member countries in
the Mid-1990’s the EU has started a new phase in its development . The aim of this
contribution is to study how the attitudes of the EU towards the religions is developing
in the 1990’s.

The EU is a secular State run organization . Officially the churches and the
religions do not have any singular or particular role in the EU . Still in the beginning the
Roman Catholic countries were in majority , and the questions of religions were no
issue in the EU political debate . Now the situvation is changing. The new members , the
Nordic countries and Austria are strengthening the Protestant and Lutheran aspects. The
developments in former eastern Europe, including the war in ex-Yugoslavia, are making
Orthodox Christian church more present in the EU political debate .

And Islam, with the emigration and the growing-up of the ‘second generation’ is
also much more visible in Europe than before. EU tries to be more active in the
Mediterranean scene and in the Middle East, especially in the peace process, than
before.

Does all this mean that EU is taking a more explicit position towards religion
than before? Is it stressing the organization’s characier of secularism and laicite? Or
does the EU try to develop a more comprehensive attitudes towards the religions by
taking into the consideration the cultural specificities of each religious community ?
Will the EU develop a common stand towards the place and the role of religions within
it or does it leave each member State to handle it with their own singular tradition?
What kind of importance does the traditional European and hopefully, tolerant approach
towards religions have? Or is the EU’s religion policies determined by day to day
political campaigns in and outside the European Union? ,

These are some of the questions this communication aims to deal with. They
have a signification on how the schools teach about Islam, how the mass media
approaches Islam and what will be the dialogue of religions .



ISLAM AND THE UNIVERSAL ORDER

: DR, SAMI M. ANGAWI
AMAR CENTER FOR ARCHITECTURAL STUDIES
JEDDAH, SAUDI ARABIA

In this age, we are witnessing a beginning of a revolution in communication
and expanslon of knowledgs in s¢ientific discovery about ourselves and the
“universe. The ideas présented.in the full text of this paper are an attempt to
open channels of fruitful mutual dialogue and build cultura! bridges between
- human societies and nations living on earth. it is hoped that through these
dialogues peoples will develop a better.understanding of each other and will
have an opporiunity to discuss and exchange their views and baliefs. A new
type of relationship based on respect, open minds and frankness should be
porn, in complete harmony and conformity with the universal order set by the

ONE God when He created the universe,

All elements and components existing in this universe operate and function
according to this Godly order. Mankind, being one of the creations existing in
the fu_niverse and part of the natural order, perform their living functions
according to its system. Our human relationships should élso be organized
within this order so that we may advance harmoniously and peacefully in

equilibrium into the future reaching new horizons of prosperity.

A common and serious drawback in the relatio'nships between human
communities is the existence of dangeroué areas of conceptual
y miéunderstandings resulting from ignorance of each other's culture, Itis
through direct frank open-minded discussions, fruiiful face-to-face dlalogues
and awareness educational programs présented within an atmospherer of

mutual respect that betler undsrstanding can survive and flourish.



Creating the conditions for a constructive Dialogue:
Lessons for the Future

Dr. Peter Wallensteen

Believing in God, the creator of the universe, the relationship between the created mankind
and their Creator has been specified by him through religion delivered by consecutive
prophets and messengers starting from Adam, the father of all mankind, to Abraham, the
father of all prophets, then Isaac, Jacob, Moses, Mohammed and others. They all delivered
one and the same message coming from ONE GOD to all mankind. No differences exist
among these messages as they were originally delivered. Muslims recognize this basic
essential fact and -their faith is nullified if they do not believe in all prophets and
messengers who preceede Mohammed. In fact, Islam is the religion of Abraham, and many
of the religious practices performed by Muslim, especially in the annual pilgrimage to
Makkah, trace back to Abraham as the first house of worship. Muslims in every place all
over the world face towards the Kaabah in their daily prayers, and those visiting the Holy
Mosque in Maakah express their respect by circling around the Kaabah seven t1mes This
ritual is known as circumambulation or Tawaf, in Arabic.

If the relationships among all human communities and nations are re- shaped in accordance
with the Godly universal order set by the ONE Creator, and are allowed to develop within
an atmosphere of mutual understanding, respect and frankness, all barriers of fear leading to
struggles and wars will disappear and a new era progress and prosperity for all mankind
will emerge.

Is this an impossible objective to .lchlcvc? It may be difficult in the beginning but with
sincerity, dodication, patience and strong taith, it can be realived, Soveral approuches, ways
and means leading to this goal will be discussed in more detail in the full text paper and

viewed in the slide presentation.




MUSLIM COUNTRIES & THE WEST
Summary
Dr Laith Kubba

Islam & the West, a theme debated publicly in articles and
conferences, implies serious misconceptions about the nature of Islam, as
it confuses Islam with a geographical region and 1t reasserts the
misconception that Islam is limited to the heritage of Muslims. Islam is.
neither the exclusive property of Muslims, nor should it be presented as a
threatening weapon of angry nations against the western powers. Muslims
believe Islam is needed by humankind in both western and eastern
societies, and it should not be manipulated for narrow political agendas nor
should it be an additional weapon in national struggles.

There are past, present and possible future conflicts as the majority of
Muslim countries continue to challenge western supremacy and influence.
These conflicts are of a complex history and have a political and economic
nature which normally occurs within Muslim countries, as well as conflicts
with non Muslim countries. '

The mass media of both Muslim countries and that of Europe &
America are playing an important role in shaping up the debate and often,
the media plays into the hands of radical groups of both sides. Statements
by Islamists and Westerns are used to project Islam whole is projected to
the Muslims as being the symbol of immorality and the mother of all
illnesses.

One specific issue of dialogue is the debate on modernization and the
cultural interaction between the nations of the world. For many years this
has been debated on moral and traditional grounds where the main concern
was about the preservation of culture and identity without addressing the
real issue of problems related to the inevitabie integration of the human
experiences. Substantial development programmes can not take place in
abstract and there will always be real interaction with the developing
world. No one yet has called for the Muslim nations to opt out of the world
~ system since one fifth of the world population are Muslims who are in
desperate need to bring their countries in line with the rest of the
developing world. :

The political agenda of the debate is also having a direct and strong
impact on the Muslims living in non Muslim countries. The majority



distance themselves from the confrontational agenda which is promoted by
radical parties, as this fuels racism against Muslims. Calls for hate and
antagonism towards the western countries are perceived by the majority of
Muslim communities as suicidal, illogical and incompatible with their
future. .

There are many other factors that can be critical in the rise or decline

of civilizations and hence there will always be the need for a healthier and -

broader integration with the world. What is needed is a Prologue of people
at all levels and not simply a dialogue of two abstract Ideals. It is often
said that democracies do not go to war and it can also be claimed that
civilizations always cooperate and seldom clash. '
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Alexander Khatchatrian
(Summary)

Among the world religions Christianity and Islam are the most conspicuous from the
point of view of both their ethical-moral concepts and number or their followers.
Besides, these two religions are, without doubt, the closest to each other'among the
religious ideologies of the world. Notwithstanding a series of outward differences
between them, the fundamental concepts, confessional perceptions and credo of
Christian and Muslim ideological substratum are almost the same, at least, they are very
similar (e.g. Monotheism-touhid, etc.).

Nevertheless, there is a considerable amount of prejudices in the West towards the
Muslim world and Islam as a whole which impede the better understanding of Islamic
traditions and culture of ‘the East having even an obvious impact on political
interrelations between Christian and Muslim countries. :

The main task of mass media and intellectual circles of both sides, I see in singling out
and due representation of common features of both ideologies Muslim and Christian, in
tracing parallel topological tendencies in religious and cultural traditions of both areas
and giving a comprehensive history of the humanistic traditions of Islam and Arab
World. All prejudices and hostilities between human beings are conditioned with
ignorance. The main role of intelligentsia and , first of all academics and journalists is to
show clearly that religious, confessional, ideological and racial differences are indeed a
God grace but not a plague for humanity. We must be guided by principle “Unity in
diversity”. Most of the hot areas of contemporary World (e.g. Yugoslavia, Armenia and
Azerbaijan, etc.), conflict situations arisen in various parts of the globe, I am sure, in
their roots conceal incomprehension of opposite side, its inner essence, moral and
ethical strivings. |

I think, for the better understanding of the stereotype images of Arab World and their
comparative investigation in close genetic and typological correlation with the Christian
concepts of moral, democracy and justice, we have to appeal in the first place, to the
sacred literature - Holy Qur'an and Euangelium and Bible, etc. [ do not mean the
exegetic interpretation of these religious texts, or their pure academic scrutiny, but to
attempt to reveal the universal human concepts hidden in these monuments.

For the working out of a real programme of East - West confidence & reciprocal
approachment, there is a good example - the Oriental Christians (Armenians, Georgians,
Syrians, etc.) living during the centuries, in close contact with Muslim peoples, within
the Muslim cultural and religious environment. They have preserved a long and
standing tradition of mutual tolerance and understanding.
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ISLAMIC FUNDAMENTALISM AND PLURALISM

AHMAD S. MOUSSALLI
Department of Pelitical Studies and Public Adrrﬁnistrarion

American Unviersity of Beirut

Islamic fundamentalism is seen by a majority of Western
media and schollars along with a majority of their Middle Eastern
counterparts as exclusivist by its nature and definition. Some
fundamentalist groups are indeed exclusivist and adhere (o
radical programs and revolutions. Major fundametalist groups
are however inclusivist and pluralistic. Fundamentalism is an
umbrella term for a wide range of opinions ranging from a high
level of pluralism to extreme radicalism. This paper argues that
state inclusive and exclusive policies in the Middle East prompt
radical and moderate fundametnalist respbnses. |

- This paper shows why fundamentalist theoreticians
develop either a pluralistic ideology or radical one. It begins by
brieﬂy contextualizing the general aﬁademic discussions on
pluralism and radicalism in the West, using the USA as an
example, and the Arab world, using Egypt as an example. Then
the body of paper explains the theoretical Qrigihs and
development of pluralism and radicalism. The plaper ends with

outlining the prospécts of fundamentalism and pluralism.



I. The World between Inclusion and Exclusion

in New Perspective Quarterly, Islam is dealt with
sensationally, when it is asked who wants {0 travel “From Beirut 10
Sarajevo. . .” to fight “Against Cultural Terrorism” or to witness
«Galileo Meets Allah.”!  However, the editor of the journal savs that
~Islam remains monotheistic and will inevitably be faced with a host
of challenges that will pit "the word" not only against the mere
language of Western litera-t_ure, like Salman Rushdie's novel, but also
_ against non-dogmatic and free style tolerance of Europe and America.
He asks, “Will Islam turn toward pluralism and the West back
toward faith??

In his "The Islamic-Confucian Connection" as we_ll‘ as his
more celebrated article "The Clash of Civilizations" Huntington
argues that "the cultural division of Europe among Western
C‘nristiaﬁity, Orthodox Christianity and Islam has re-emerged."3
Disregarding any diversity in historical and modern Islam,
Huntington proclaims that Islam “is a militant religion in which
there is no distinction between what is religious and what is

secular. The idea of "render unto Caesar's what is Caesar's, render

INew Perspective Quarrterly, Vol. 1I, No. 2, Spring 1994, pp. 20-37. The
complete titles of the articles are:

-From Beirut to Sarajevo: Can Tolerance be Born of Cruelty? By Kanan
Makiva

-Laughing at God in North Africa, by Hahar Ben Jelloun

-When Galileo Meets Allah, Farida Faouzia Charfi

-Justice is the Swurife by Tariqg Aanuri

-Against Cultural Terrorism, by Naguib Mahfouz.

2Tbid., p. 3. The editor is Nathan Gardels.

3"The Islamic-Confucian Connection,” Ibid., p. 19. See also, "The Clash of
Civilizations", Foreign Affairs, Vol. 72, No. 3, Summer 1993, pp. 22-49. For
similar attitudes see "Will Democracy Survive in Egypt? Reader's Digest
{Canadian Edition), Dec. 1987, Vol. 131, No. 788, p. 149 and "The Arab World
where Troubles-for the US Never End," US News and World Report, Feb. 6,
1984, Vol. 96, p. 24. ' '
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-unto God what is Gdd‘s” is totaily antithetical 1o Islam. This
theocratic proclivity makes it extraordinarily difficult for Islamic
societies 1o accommodate nen-Muslims. [t makes it very difficult
for Muslims to easily fit into societies where the majority is non-
Muslims.” #

Along the same line, Judith Miller advocates a non-
democratic exclusivist attitude towards the Muslim world since
Islam is incompatible with the values of pluralism, democracy and
human rights. This means that Western policy—rﬁakers should not
support democratic elections since they might bring about radical
Islamic fundamentalists to government. She exhorts the American -
administration and others to reject any sort of conciliation with or
inclusion of radical potitical Islam. 3

While the above-mentioned attitude seems to be the
dominant view towards the Islamic world, there is another
emerging attitude that is more objective and accommodating in its
analysis of the fundamentalismt phenomena. Augustus R. Norton,
for instance, argue in his "Inclusion Can Deflate Islamic Populism"”
that democracy and [slam are not incompatible, for the people are
calling for political participation. While skeptics deny the
usefulness of democracy for the people, because the regimes are
inefficient and suffer from legitimacy claims and the
fundamentalist political movements are anti-Western, anti-israeli

and anti-democratic, Norton pins down the claims against the

4 Ibid., p. 21.

5> Judith Miller, "The Challenge of Radical Islam,” Foreign Affairs, Vol. 72,
No. 2, 1993, pp. 54-55 and see the complete article, pp. 43-55. In the same
vein see, Bernard Lewis "Islam and Liberal Democracy," The Atlantic
-Monthly, February 1993, pp. 89-98. This article is used by Millér to support
his argument. R
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skeptics bv saving that "to argue that popular political plavers are
irremediably intransigent and 'therefore unmoved by tenets in the
real world is at best naive, and, af worst, racise."o

William Zartman argues that the two currents of political
Islam and democracyv are not necessarily incompatible. The
Qur'an might be interpreted to support -different political
behaviors. A synthesis might emerge between Islam and
democracy where constitutional checks can be employed. He
suggests fivé measures to democratize.and make sure that
democracy will triumph, including "to practice the forms of
democracy whenever scheduled, let the most popular win, and let
" them learn democracy on the job."7 Again, in "Democratization and
Islam," John Esposito and James Piscatori argue that the process of
liberalization and democratization in the Muslim world requires,
as happened in the West, a process of reinterpretation of the
divine texts. While Islam lends itself to different interpretaticns,
some important fundamentalist thinkers have already started the
process Qf accdm'modating Islam with democracy and liberalism ¢
--itself an inclusionary process.

While the aforementioned scholars are aware of a new
fundamentalist tendency to include some principles of Western
civilization, namely, liberalism and democratization, it is also clear

that there is the influential tendency arriong Western politicians

6 "Inclusion Can Deflate Islamic Populism,” Ibid., p. 50.

7 Willjam Zartman, "Democracy and Islam: The Cultural Dialectic,” ANNALS,
AAPSS, 524, November, 1992, p.191.

8 John Esposito and James Piscatori, "Democratization and Islam,” Middle
East Journal, Vol. 45, No. 3, Summer 1991, p. 434. Along the same line of
arguments, see Gudrun Kramer, "Islamist Democracy,” Middle East Report,
Number 183, Vol. 23, No. 4, July-August, pp. 2-8. : '
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and scholars alike to reject the islamization of democracy and
liberalism. Tﬁe dominant tendency, which fears ascendancy of
fundamentalism through democracy, supports authoritarian
regimes for the sake of maintaining a non-existent democracy.
The argument agairist the fundamentalists outlined above
has been implemented in the Middle East. For instance, the
moderate Muslim Brethren in Egypt are not legally allowed to
form a partv, although allowed o participate informally for a
short period bv the regime. While the regime is incapable any
more of relving on repression, the Egyptian government has
decided to 1ntéllectually counterattack the current tide of political
Islam by héving the General Egyptian Institute for Books publish
a series of books under the general title "confrontation” (al-
Muwajaﬁah). The series focuses on republishing books of
Egyptian scholars and intellectuals that have in common the goal

of refuting the doctrines of radical groups by using the moderate

- religious and political thought that spread in Egypt in late 19th

and early 20th centuries such as Jamal al-Din al-’Afghani,
Muhammad ‘Abduh, ‘All ‘Abd al-Razig, Taha Hussein, ‘Abbas al-
‘Aggad and others. ?

This "intellectual" governmental activity is only a beléted
and subsidiary subplement to the doctrine of confronting the

fundamentalists, i.e., "security confrontation" doctrine. The -

9 Al-Hayat; 24 April, 1993, p. 19. Some of the Books that have been
resurrected inciude Freedom of Thought by Salame Musa, Islam and the
Fundamentals of Government by ‘Ali ‘Abd al-Razzaq, the Future of Culture
in Egypt by Taha Hussein, and The Liberation of Woman by Qasim Amin,
and The Nature of Tyranny by ‘Abd al-Rahaman al-Kawakibi and many
others, including briefs for.modernist political thinkers such as 'Abduh
and al-'Afghani See also on the war of ideas and political conuol,
Alexander Flores' article "secularism, Integralism and Polidcal Islam,” in
Middle Eastr Report, No. 183, July-August, 1993, pp. 35-38.
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solution, to be developed through reinforcing security
apparatuses, comes first and fofemost followed, secondly, by a
religious confrontation that should bpe launched by religious
officialdom, and, surprismgly and thirdly, by the legislative which
must produce a state-of-the-art law against terrorism. 10

The most presrigioﬁs religious center, the Azhar, plays with
the tacit approval of the government, the role of a modern "court
of Inquisition." Naguib Mahfouz, a Noble Prize winner, has
announced his readiness to réscind his book, Awlad Haritna {The ~
Children of our Neighborhood) if the Azhar‘convmces him that it
contains some blasphemous remarks against Islam. Although
Ri‘af-t al-Sa‘id, a secular leftist intellectual, condemns the
fundamentalists for the banning of the book-- in fact it was
banned 33 years ago by the Azhar under ‘Abd al-Nasir
Presidency-- he asks the goxifernment to face "the terrorists" not
only by security measures but also by curbing their media. As an
"enlightened thinker"-- a term used by Sa‘id to describe himself
and his intellectual colleagues-- he calls for the suppression of
whatever media freedom left to Islamic thinkers because -
radicalism starts initially as an idea.'* The case of associate
Professor at Cairo University Nasir Hamid Abu Zayd was brought
to a "secular” and not fundamentalist court in Egypt shows how
the goverﬁment . fighfs not only intellectual "terrors" of

fundamentalism but also those of modernism. The charge focused

10A1-5afir, 2 April, 1993, p. 8.

11 For dertails on this issue see Al-Safir, 10 June 1993, p. 1 & Al-Safir, 16
June, 1993, pp. 1 & 10. On the views of the Mufti of Egypt on violence, see
Al-Wasat, 11 November, No. 94, 1993, pp. 29-21.



around his books which showed “animosity to the texts of the
Qur'an and the Sunnah,” non-belief" and recanting Islam.!?

While the government uses its legal apparatus to exclude
major modernist figures and trends, it uses it as well to exclude
fundamentalism, moderate and radical. The Egvptian newspaper,
Al-Sha'b, published an article on capital punishment and stated
that the Egyptian government has moved from civil and-pehal law
10 emergency laws that allow the employrm'ent of the “iren fist” for
the containment of the fundamentalists. Such a policy has
resulted during Mubarak Presidency in the political execution of

over 50 individuals, almost more than the executions that took

place in a centuray and under different regimes. 13

When the Egyptian government wanted 1¢ conduct a
national dialogue, it basically [aunched it with itself. Thus, twenty
six of the forty individuals who were "appointed” by Presidént
Mubarak as a preparatory committee to set the agenda for the
conference on political dialogue were from the ruling party, al-
Hizb al-watani. Worse then this, two hundred thirty seven of the
two Hundred seventy nine of conferees were from the ruling
party; major political blocs were excluded. Though one might
understand the exclusion of th'e radical groups that rejected
"inclusionary" policies, one cannot really understand the
government exclusionary policies’ toWards the Muslim
Brotherhood, which has exhibited both intellectually and

politically inclusionary tendencies by accepting pluralism and

12 A1-Safir, 10 July 1993, p. 10.

13 Tbid. On the latest figures, see Al-Wasat, 25 July 1994, pp. 4-5. All
sentences are not given by the regular courts. 56 of the 58 death sentences
are taken by martal courts; the other two by the higher courts of nadonal
security (emergency court). :



democracy as well as the legitimacy of the regime. The Muslim
Brotherhood has been irving to be. included in the much
publicized national dialogue for 1994, While the government
refused the official representation of Muslim Brotherhood in that
diaiogue, the Brotherhood is trving to be included through its
unofﬁcxal representatives in professional unions such as the
lawyers, the medical doctors. the engineers. The Muslim
Brotherhood's view on the dialogue can be represented by what
Ahmad Sayf al-Isiam Hasan al-Banna, the general sécretary of the
Lawyers' Union and the son of Hasan al-Banna, says about the
organization's willingness to parficipate in the political dialogue if
the government inciudes them. Later on the government rejected
their participation and pressured political parties to disassociate
themselves from the Brotherhood. The Brotherhood's view is that
though. excluded as a political party, it can still be includéd as a
representative of civil society. Instead the government now has
included the Brotherhood in sweeping security measures that
resulted earlier in the death of a pro-Ikhwan lawyer while under
arrest. This act produced a strike of the Lawyers‘ Union and direc.t
confrontation with the security forces in 1994; the consequences
of this act are still unfolding.1+

Ma'mun al-Hudaybi, the spokesman for the Egyptian Muslim
Brotherhood, said in an interview that the exclusion of the Muslim
Brotherhood fr‘om the dialogue along with independent

fundamentalist thinkers such as Muhammad al-Ghazali was an

14 Al-Hayat, 4 February, 1994, p. 7.. See also the five long and diversified
articles and dialogues that Al-Hayar has serialized, from August 2-August 5
under the titde "Civil Society in Egypt and the Arab World., On interest in
democracy in the Arab world and the resistance of the governments to
such a society, see for instance, Al-Hayat, August 4, 1993, p- 19, and 25
September 25, 1993 14 & 17.



example of the exclusion of those who did not adopt or conform to
governmental views. While the government permits some
thinkers 1o attack reiigion, it does not allow responding to the
slanderers. He.characterized the cause for violence in Egvpt as
being the result of the government's poticies; for when the
individual "finds no door open, ne will destroy the wali [tc get out
of prison]. The one who thinks of destroving the wall is the
prisoner. But those Who find the door open but trv to break the
wall are very rare." In other words, being excluded from peaceful
participation in the political and public affairs, some groups are
turned into radicals, because of “the closed—door policy." He
expresses the Brethren's opinion that they feel oppressed because
of the governmental prohibition of holding public meetings, an act
which is considered by the government as a mutiny against the
state.15

11. Radical and Pluralist fundamentalist Discourses

A. Moderate Discourses

Hasan al-Bannna developed the political discourse of the
Muslim Brotherhood, Hasan al-Banna. He sets up the possibility of
a pluralistic interpretation of the ddctrine divine governance or
hakimiyyah. While it has been used at times historically and now
to exclude whatevér is considered un-Islamic, al-Banna makes it
a source of both legitimacy and compromise. Taking account of
the circumstances of Egyptian society in :the first half of this
century, and giveﬂ the relétive freedom that Egyptians had
therein, the question of forceful seizure of power was not on the

agenda of the Brotherhood. Though interested in the Islamization .

15 Al-Shu’lah, No. 26, March 1993, p. 38 & see pp. 39-40.



of government, state, and society, al-Banna aimed essentiallv to be

included in the then existing political order and competed as weli-

with other pelitical parties.

Al-Banna himselif ran twice for elections along with his
party, the Brotherhood. Some of the Brotherhood's founding
members were simultanedusly members of other political parties:
and the same appilies to contemporary Brethren. The peaceful
involvement of the Musiim Brotherhood in the political life of
Egypt cannot be denied. [t was involved in the struggle of the
Azhar during the twenties and thirties and it has sided the with
the King against the government. Al-Banna during that period
cooperated at times with Isma'il Sidqi, the on and off' prime
minister, and involved himself in teaching and lecturing. The
Brotherhood built its headquarters from voluntary donations, then
it built a mosque ‘and schools for bovs and girls. In 1946, the
government provided financial aids and free books and stationery

to the Brotherhood schools, then the Ministry of Education paid all

its educational and administrative expenses. Al-Banna:

established as well holding companies for schools, and this bécame
a success since most of the Brotherhood's membership was
composed of middle class professionals and businessmen. | Ohly a
vear after the establishment of the Brotherhooq in Cairo, it had 50
branches all over Egypt. Concerned with the.spréad of missionary
schools in Egypt, the Brotherhood called on King Faruq to subje(ft
this activity to gdvernmental supervision. But after a meeting
with a father in the church, al-Banna wrote on the necessity that
men of religion should unite against atheism. . During the same

year, the BrOtherh09d decided to set up a press and publish a
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weekly, al-Ikhwan al-Muslimun. Other civil institutions were
set.16
During 1948, the membership of its scouts reached over
40,000 and spread all over Egypt and worked 1o eliminate
Cilliteracy, cholera and malaria epidemics. [n 1948, the
Brotherhood had set up SOO' branches for social. services and
established as well medical clinics and hospitals and treated about
51,000 patients. | Again, al-Banna set up a woman organization in
the forties whose membership in 1948 reached 5000. It played a
central role during what is referred to as al-mihna al-'ula (first
ordeal) 1948-50 when it cared for the family of the thousands of
Brethren who were jailed. The active membership of the
Brotherhood was around half a million, and the supporters,
another half, and had by the time of its dissolution, one thousand
branches in Egypt.17
In politics, the Brotherhood did not originally resort to
violence but played the game as long as it was allowed, and then
played with violence when it became the name of the game. Not
only did the Brotherhood establish secret apparatuses, but that -
was a common denominator with othef parties as well as the state

which used. political assassination 1o resolve many problems. This

16 Rifa'at al-Sa'id, Hasan al-Banna, Mu'assis Harakat al-Ikhwan al-Mus/imin
(Beirut: Dar ai-Tali'ah, 4th ed., 1986), pp. 93-94, 99-100 & 112-16. On the
active involvement of al-Banna and his organization in civil society and
their cooperation with other civil segments, see, for instance, Ishag Musa
al-Husseini, Moslem Brethren (Beirut: Khayat's College Book, 1956), Richard
Mitchell, The Society of Muslim Brothers {London: Oxford University Press,
1964), and Charles Adams, Islam and Modernism in Egypt (N.Y.: Russell and
Russell, 1986). See also the views of 'Umar al-Tilmisani in Rif'at Sayyid
Ahmad, Al-Nabiy al-Musallah: Al-Rafidun (London: Riad al-Rayyis Books
Ltd., 1991), pp. 199-200. On al-Banna's ideology, -see Ahmad Moussalli,
"Hasan al-Banna's Islamist Discourse on Constitutional Rule and Islamic
State,” Journal of Islamic Studies, vol. 4, no. 2, 1993, pp. 161-174

17 Said, Hasan ‘al-Banna, pp. 101-107, 112, 117 & 122-124.
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~viclence manifested itsell against the Brethren in jailing
thousands ¢of them as well as dissolving the organization and
liguidating its assets and in assassinating al-Banna.

Before that, the Brotherhood plaved bv the rules. More
importzintly, the Brotherhood has always accepted the legitimacy
of the existing regime, and al-Banna described King Fafuq as the
legitimate ruler. Al-Banna developed his organization into a
political party with a specific pOIitical agenda in order to compete
with other parties that were corrupt in his opinion. In 1942, al-
Banna along with other Brethren ran for elections, but the then
prime minister persuaded him to withdraw. He was supposed
instead to receive more fréedom‘ for his organization and a
promise from the government to shut down liquor stores and
prohibit prostitution. But later that year, Premier al-Nahhas
closec_i down all of the Brotherhbod branches, except the
Headquarters. Again in 1945, al-Banna and five other Brothers
ran for elections, but lost. The Brotherhood competed with the
wafd and the communists and others. Al-Banna became a
powerful player; for instance, he was called to the Palace in 1946
for consultation on the appointment of a new prime minister. At
the time the Brotherhood was espécially encouraged in order to
stand against the communists and the Wafd. Again, his
condemnation of Egyptian pérties was based not on religion but on
their widespread corruption énd the collaboration with the British.
His denunciation of Egyptian pre-Nasir parliamentary experience
was therefore a rejection of the Egyptian party life and not of the

principle of constitutional life and multi-party politics. He
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expressed his belief that Egypt's constitutional life had failed zmd
was in need of reorientation.!s

During the seventies the B'rethren have been used by Sadat
in order to add legitimacy to his government, though still not
allowed 1o form their own political party. They broke with him
over his trip to Jerusalem in 1977 and the Camp David agreement
and its aftermath.!® Their protest led to the imprisonment of
hundreds of Brethren in addition to the radical groups--discussed
below. But the Muslim Brethren have not officially sanctioned or
used violence to achieve any political or religious objective. Since
1984, the Brotherhood in Egypt and elsewhere, and similar
movements like al-Nahdah in Tunisia and the Islamic Salvation
Front, have been trying to be included in the political process and
have been involved in setting up civil institutions. Because in
Jordan the Brotherhood has functioned since the fifties as a
political party, some of its members became well placed in the
government and the parliament.

For the Brotherhod, the hakimiyyah has become a doctrinal
organizing- principle of governmerit and a symbol of political
Islam, all the while allowing pluralistic int'erpretation. Al-Banna's
emphasis on the proper grounding of political ideology does not

exclude individual and collective social and political

18 1pid., pp. 129, 132-39 &169-179. Banna, Majmu'at Rasa'il al-Shahid Hasan
al-Banna (Beirut: Dar al-Qur'an al-Karim, 1984) (hereafter cited as Rasa'il
al-Imam), pp. 48 &56-60; Banna, Majmu'ah, pp. 14, 169, 309, 331-322 &335-
337; Banna, Kalimat Khalidah (Beirut: n.p., 1972), p. 45.

19 Henry Munson, Islam and Revolution in the Middle East (New Haven:
Yale University Press, 1988), pp. 78-79. See also Dilip Hiro, The Rise of
Islamic Fundamentalism (New York: Routledge, 1989), pp. 69-72.



reformulations of Islamic political doctrines in accordance with
modern society's needs, aspirations, and beliefs.20

While Islam contains basic legal substance, its denotations
and connotations can not be restricted to or derived f{rom past
historical conditions only. More importantly, al-Banna attempts 1o
show that Islam must account for and deal with modernity as a
worldview, not only as a law. BRoth the law and worldview must
deal with the real world, not in abstract terms, but essentially in
practical terms and therefore must take into account and include
other interpretations, political ideologies and philosophies.
Because Islam is both réligion and society and a mosque and a
state, it must deal éffectively with religion and the world by the
inclusion of diverse substantive and methodological pluralistic
interpretations, while maintaining the basic doctrines of religion.?!

Because the shari'ah is viewed as a social nor'm, al-Banna
frees its application from past specific methods and links its good
practice to the maintenance of freedom and popular authority
over the government, and the delineation of the authorities of the
executive, the legislative and the judiciary. Western constitutional
forms of governments do not contradict Islam if grounded in both
constitutionality of Islamic law and objectivity.. Constitutional rule

is turned into shura or consultation by a subtle reinterpretation in

20Hasan al-Banna, Din wa-Siyasah (Beirut: Maktabat Huttin, 1970), pp. 40-
45; and Banna, Majmu'ar Rasa’il al-Shahid Hasan ai-Banna (Beirut Al-
Mu’assasah al-Islamiyyah, 4th. ed. 1984) (hereafter cited as Majmu'at
Rasa'il), pp. 161-165. On al-Banna's biography, see, for instance, Memoirs
of Hasan al-Banna Shaheed translated by M. N. Shaikh (Xarachi:
International Islamic Publishers, 1981), and le‘at al-Sa'id, Hasan al-Banna,
Mu'assis Ha_rakar al-Ikhwan al-Muslimin.

21 Banna, Majmu'at Rasa'il, p. 165, Banna, Majmu'ah Rasa'il al-Imam al-

Shahid Hasan al-Banna (Beirut: Dar al-Qalam, n.d.) (hereafter cited as
Majmu’ah), pp. 304 & 343-47; and Banna, Din wa-Siyvasah, pp. 57-39.
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| light of modernity and in a spirit not contradictory to the Qur'an.
Shura as the basic principle of government and the exercise of
pOWer of society becomes inclusionary by definition and
employed to empower thé people to set the course of its political
actions and ideologyv. If the ultimate source of the legitimacy of
shura is the people, its representation cannot be restricted 10 one
party that may represent only a f{raction of the people.
Continuous ratification by the community is required because
governance is a contract between the ruled and the ruler.2? Al-
Banna's theoretical acceptance of political pluralistic and
inclusionary interpretations implants the future seeds for fufther
acceptance of the Muslim Brotherhood of political pluralism, not
withstanding its link to tawhid and its political conﬁotation, unity.
This acceptance does not exclude even the existence of many
states. Party politics and political systems developed along basic
systematic differences, such as those that exist between Marxism
and Islam, do not preclude for al-Banna acceptance of substantial
differences in ideologies, policies and programs. For an Islamic
state does exclude parties that contradict the oneness of God.23
Again, al-Banna's svstems includes different social and

religious groups such' the Christians and Jews who along with the

Muslims are united by interest, human good, and belief in God and

22 Banna, Majmu'at Rasa’il, pp. 160-161 & 317-318; and Banna, Al-Imam
Yatahadath ila Shabab ai-'Alam al-Islami (Beirut: Dar ai-Qalam, 1974), p. 99;
and, Banna, Majmu'ah, pp. 99 & 332-337.

23 Al-Banna, Majmu'ar Rasa'il, pp. 95-96,165-167, 317, 320-323, 325 & 328-
330; al-Banna, Minbar al-jum'ah ( Alexandria: Dar al-Da’wah, 1978), pp. 78-
79 & 136; al-Banna, Al-Da'wah, No. 7, 1979, p. 9. On centrality of this
demand, the [sjamic state, in the fundamentalist thought, see Bruce
Larwrence, Defenders of God: The Revolt against the Modern Age (San
Francisco: Harper and Row, 1989), pp. 187-226.
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the holy books. Where religion is acknowledged as an essential
component of the state. political conflicts ought not to be turned
into religious wars. and must be resolved by dialogue. Individuals
enjdy as well religious, civil, political, social, and econcomic equal
rights and duties. This principle of individual involvement, 10
enjoin the good and forbid evil, is the origin of pluralism-leading
to setting up political parties or social organizations.2*

Muhammad S. Al-‘Awwa, a prominent Egyptian member of
the Brotherhood, follows in al-Banna’'s footsteps. He argues that
while Islamic political institutions were historically despotic, this
despotism is not due to the nature of Islam that advocates the
l_egitirnacy of religious and political freedom. However, fhe
alternative to despotism is not exclusive, unpopular imposed
restructured state institutions. For al-‘Awwa, if pluralism views
all sorts of differences as natural then Islam is far 'superiof than
Western pluralism in its acceptance of plﬁralistic identity.?>

Al-‘Awwa develops al-Banna's rationalization for freedom,

the choice of the ruler by the people through shura, as being equal

24 Al-Banna, Al-Salam fi al-Islam (Beirut: Manshurat al-"Asr al-Hadith,
1971), pp. 27-29. On his acceptance of pluralism, see Abd al-Khabir
Mahmud "Ata, "Al-Harakah al-Islamiyyah wa Qadiyat al-Ta’addudiyyah,”
Al-Majallat al-’Arabiyyah [i al-'Ulum al-Siyasiyyah, Nos. 5 & 6, April, 1992,
pp. 115-116; on al-Banna's own declaration of accepting equal rights and
pluralism, see Al-Islam aw al-Salam, p. 37 and passim. For similar views in
Jordan, see Taqiy al-Din al-Nabahani, Al-Nabahani, Al-Takaful al-Hizbi
{Jerusalem: n.p., 2nd ed., 1953), pp. 23-57 and Nizam al-Hukm (Jerusalem:
Matba'at al-Thiryan, 1952), pp. 56-59.

25 Muhammad S. al-'Awwa, Al-Hayat, August 3, 1993, p. 19. See also 'Awwa,
“Al-Ta'addudiyyah min Manzur Islami,” Minbar al-Hiwar, Vol. 6, No. 20,
Winter 1991, pp. 132-136. On the Islamic movement in Egypt, see
Muhammad A. Khalafallah's article in Al-Harakah al-Islamiyyah fi al-
Watan al-'Arabi, pp. 37 and passim. See also Rislan Sharaf al-Din, "Al-Din
wa al-’Ahzab al-Siyasiyyah al-Diniyyah," A[-Din fi al-Mujtama' al-’Arabi
(Beirut: Center for the Studies of Arab Unity, 1990), p. 180 and passim.
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to direct and free election, and, political freedom becomes a

derivative of religious freedom. 20

B. Radical Disccourses

Radical Islamic fundamentalism builds its sviem on mdlcai
exclusion of what it perceives as non-Islamic; included is
pluralism and democracy. The central discourse that most radical
fundamentalist follow is that of Sayyid Qutb--and to a lesser
éxtent of Abu al-‘Ala al-Mawdudi. If one studies the thought of
Sayyid Qutb, the founder of radicalism in the Arab world, one can
understand, and not necessarily approve of, why these groups
have become radical and uncompromising. Savyid Qutb was
transformed under ‘Abd Al-Nasir's regime from a very liberal
writer in Egypt to the most radical fundamentalist thinker in the
Arab world. His imprisonment and ferocious torture are reified
into a radical political theology of violence and isclation. May be,
this was his psycholdgicai compensation for the vioience of the
regime.

Qutb, born to a middle class family, received, like al_-Bamia,
his B.A. from Dar al--Ulum. Then he worked in teaching a_nd
journalism and was associated with Taha Hussein and ‘Abbas

Mahmud al—‘AQqad and other liberal thinkers. Since he started

26 ‘Awwa, “Al-Ta’addudiyyah,” pp. 133-136 & 152-153 and 'Awwa, Fi al-
Nizam al-Siyasi, p. 77. For a summary of the historical acceptance of
pluralism by the scholars such as Ibn Taymiyyah and authoritative
exegesis of the Qur'an such as Tafsir al-Jilalayn, see pp. 136-152. On an
independent source for the views of the scholars who accepted people's
choice as the legitimate means of government, see Abu Bakr al-Jassas,
Dirasa fi Fikratihi: Bab al-Ijtihad, edited and introduced by Zuhayr Kibi
(Beirut: Dar al-Muntakhab, 1993), pp. 29-41; on those who rejected it such as
the generality of Shiites, see 75-86. On the relationship between -actual
politics and the development of religion and ijtihad, see Isma’il, Sociolojia,

pp. 139-138.
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writing in journals and magazines, he showed a general tendency
1o be in opposition to the government and critical of thé state of
affairs in Egypt. He was very daring in his opposition to the
government and in his 'radical liberalism' nianifesting in writing
free love stories and calling‘ for nudity. His earlier writings
showed existential, skeptic and liberal bents. -Because of his
opposition to the government he was first sent away to the
countryside; and the two journals he became their editor-in-chief,
al-‘Alam al- ‘Arabi and al-Fikr al-Jadid, were closed down. Then
in 1948 he was sent by the Ministry of Education to the United
States of America to continue his studies on education. 27

His first book that adopted fundamentalism as a way of life
along with a political agenda, Al-'Adalah a]—ifjfjma’iyyab fi al-
Islam (Social Justice in Islam), which appeared while he was still
in the United States, was far removed from radicalism and closer
to al-Banna's discourse. His stay ih the United State, 1948-51,
made him review his previous attitude and adoption of
Westernization. His dislike of the materialism and racism and the
pro-Zionist feelings of the West that he personally experienced in
the United States seems to be the beginning of his alienation from
the Western culture and the return to the roots of the culture that
he was brought into. Upon his return to Egypt, that is after the
death of Hasan al-Banna and the First Ordeal of the Brotherhood
mentioned-above, he joined the Brotherhood and became very
active in its intellectual and publishing activities and wrote

numerous books on “Islam as the solution.” However, until that

27 Ahmad Moussalli, Radical Isilamic Fundamentalism: The Ideclogical and”
Political Discourse of Savyid Qucb (Beirut: American University of Beirurt,
1992}, pp. 19-24 and passim.
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opposition to the government he was first sent away to the
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in 1948 he was sent by the Ministry of Education to the United
States of America to continue his studies on education. 27

His first book that adopted fundamentalism as a way of life
along with a political agenda, Al-'Adalah a]-;ljrjma’jyyah fi al-
Islam (Social Justice in Islam), which appeared while he was still
in the United States, was far removed- from radicalism and closer
to al-Banna's discourse. His stay in the United State, 1948-51,
made him review his previous attitude and adoption of
Westernizafion. His dislike of the materialism and racism and the
pro-Zionist feelings of the West that he personally experienced in
the United States seems to be the beginning of his alienétion from
the Western culture and the return to the roots of the culture that
he was brought into. Upon his return to Egypt, that is after the
death of Hasan al-Banna and the First Ordeal of the Brotherhood

mentioned-above, he joined the Brotherhood and became very

active in its intellectual and publishing activities and wrote -

numerous books on “Islam as the solution.” However, until thar

27 Ahmad Moussalli, Radical Islamic Fundamentalism: The Ideological and’

Political Discourse of Sayyid Qutb (Beirut: American University of Beirug,
1992), pp. 19-24 and passim.
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point no radicalism and violence were involved. His priority was
to rewrite a modern understanding of Islam and the solutions that

[slam provides to the basic political, economic, social and

individual .problems of Egvpt, the Arab world and the Islamic

world. 28 |

In 1953 Qutb was appointed editor-in-chief of the weekly
Al-Tkhwan al-Muslimun which was banned along with the
dissolution of the Brotherhood in 1954 after the fall-out between
the Brethren and the Free Officers’ regimes. He was put in jail
then released. In fact, the Brotherhood in general, and Qutb in
particular, were instrumental to the Officers in paving the way for
the Revolution of 1952, But the Brotherhood refused to accept the
absolute power of the Officers and called for a referendum that
would show the kind of constitution that the people want. |
Furthermore, it supported General Najib against Colonel ‘Abd al-
Nasir. After major disagreements between the Brotherhood and
‘Abd .al-Nasir, the Muslim Brethren were accused of cooperating
with the communists to overthrow the government. Their
Movement was again in 1954 dissolved and maﬁy Brethren were
jailed, including Qutb. He was released that year and arres‘ted
again after the Marihshjyyah incident where an rattempt was made
on ‘Abd al-Nasir's life, and Qutb and others were accused of being
from the secret military section. In 1953, Qutb, who was
sentenced to 15 years in priéon, along with thousands of the
Brethren and their supporters were subjected to ferocious torture

that lefr unhealed scars up till today.

28 Ibid., pp. 24-30. See also Sayyid Qutb, Nahwa Mujrama’ Islami (Beiruc:
Dar al-Shurugq, Sth ed., 1982), pp. 11-12, Al-Mustagbal i Hadha al-Din (Cairo:
Maktabat Wahbah, 1963), pp. 71-90, Al-Islam wa Mushkilat al-Hadarah
(Beirut: Dar al-Shurug, 8th ed., 1983), pp. 77-78 & 83-87.
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In this context, he moved to radical fundamenralism and
exclusiveness. His most important books or the gospels of
radicalism, Fi Zilal al-Qur'an, Ma‘alim fi al-Tarig, Hadha al-Din and
Al-Mustagbal li Hadha al-Din and others, were written because of
and despite of the torture that he and others tolerated for year
after vear. ‘Q_u’tb was released in 19066, then arrested with charges
to overthrow the government and was executed that year. Again,
isolated from the outside world, under daily tantalizing pressu'res
such as witnessing the slaughtering of tens of the Brethren in a
jail hospital, Qutb could not but blame those who were free
outside the jail but would not defend the unjustly imprisoned and
fer'ocliously tortured; they became for him accomplices in the
crimes of the regime and therefore, like the regime, infidels.29

In order to tolerate his pain and poor prison conditions, he
reified his discourse into an exclusivist discourse so that it was not
the state and society that were excluding him, he, as the leader of
the believing vanguard, was excluding the individual, society and
the state from true religious salvation: The whole world became a
target of his condemnation and isolation. The State’s vengeful
exclusion and repressive intolerance to any sort of even popular
opposition was counterbalanced by his desperate spiritual, moral,
social and political exclusion and intolerance This is a clear |
contextual and historical example of how the parameters of
" radical fundamentalism developed. From there on and from his

cell, he starts developing his exclusivism.

29 Moussalli, Radical Isiamic Fundamentalism, pp. 31-39. See Mitchell, The
Society of Muslim Brothers, pp. 103 & 187-189. Badrul Hasan, Milesrones,
{Karachi: International Islamic Publishers, 1981), pp. 7-13 & 30-31; Asaf -
Hussain, Islamic Movements in Egypt, Pakistan, and Iran (Great Britain:
Mansell Publishing limited, 1983), pp. 7-11 & 91
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He argues that divine governance Or fhakimivyvah. the
essential political component of fawhjd, must be upheld at all
rimes, when forming a virtuous and just society or pr‘dviding
personat or social freedom and. under all conditions-- inside the
prison or outside of it. Freedom is perceived in a negative way,
the people are free insofar as the choice ol social and'p'olit.ical
systenﬁs does not violate divine governance and does not hinder
religious life. The state is perceived as the moral agent for
creating and maintaining morality, both individually and
collectively. Because of the divinity of legislation, individuals,_
societies and states cannot legitimately develop normative rights
and duties whether related to political freedom, pluralism,
political parties or even personal and social freedom. Universal
divine laws as outlined in the Qur'an must be viewed as the bases
- for all sorts of freedom and relationships. In other words, all
people, Muslims and non-Muslims alike, must link their views of
‘life with the Islamic wdrld—view, and Muslim countries and non-
Muslim countries must finally submit to the divine laws without
exceptions. State and civil institutions and also individuals may
only codify legal articles if needs arise. 30

Though this perspectiveposfulates communal precedence
over state's control, the legitimacy of both is linked to applying
divine prescriptions. Again, though obedienée to government is
neither limitless nor timeless, because its violation’ of Qur'anic
prescriptions nullifies its legitimacy, people should, according to

Qutb, disobey and even revolt. Thus while ultimate sovereignty is

30 Qutb, Hadha al-Din (Cairo: Maktabat Wahbah, 4th. ed. n.d.), pp. 32 & 123;
and Qutb, Ma'rakat al-Islam wa al-Ra'simaliyyah (Beirut: Dar ai-Shurug,
4th. ed. 1980), pp. 49 & 60.
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reserved to God, its human application is a popular right. This
leads Qutb to argue that state a'uthority is not based on any divine
text, but must be popularly sought. Only [ree popular consent
makes socjal, political and intellectual institutions legitimate.
Adherence to Islamic law must be applied from a popular
viewpoint, not by an official interpretation. For it is the people
who represent the divine will.3! Qutb's view of jurisprudence as a
practical discipline severs it‘from its past golden and theoretical
pedestal and links it to contemporary needs. People are-then
freed to reconstitute modern Islamic political theories and
institutions. His rejection of historical normative compendium of
TIslamic disciplines leads him to uphold people's freedom to
restructure their systems and lives.

While Qutb’s discourse may allude to some sort of

democratic freedom, it however excludes pluralism, free civil -

society and multi-party systems in particular, or simply liberal
democracy. For the basis of freedom, the command to enjoin the
good and forbid evil, must be subjected, according to Qutb, to
general communal interests suchlas unity, and to which political,

" social or personal interests such as elitism and monopoly, must be

subjected. Personal freedom tuned to communal interests and

united in broad unitary ideological orientations are the source of

social peace. A religiously good society cannotl rise on

31 On the necessity of the choice of people, see Ma'alim fi al-Tariq (Beirut:
Dar al-Shuruq, 7th. ed., 1980), pp. 50 & 71-77; and Qutb Al-'Adalah al-

ljtima'iyyah fi al-Islam, Cairo: Dar al-Shuruq, 7th. ed. 1980), pp. 73 & 107- -

108, 206-207; Qutb, Ma'rakar al-Islam waal-Ra'simalivyah, pp. 67, 85 & 75;
Qutb, Figh al-Da'wah (Beirut: Mu'assasat al-Risalah, 1970), p. 61.
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ideologically and religicusly conflictual dases, but reﬁuires good
will, solidarity, security, peace-, and equality,3? |

‘For Qutb, self interest weakens communal solidarity, while
mutual responsibility (takaful) strengthens it.  While this
responsibility is civil in nature, Qutb turns it into a political
responsibility carried cut by the state. While the state's actibns
are of supplementary nature, they ultimately replace as well as
exclude the institutions of civil society. Interest gfoups are
allowed only if their objective are broad such as caring for the
poor or the sick. Others such as women liberation movements
along Western models are not welcomed or included. Because
political Western systems to Qutb are false both practically and
theoretically, he excludes them and prohibits group formation
along Western models. A good society is then composed of groups
of close political orientations.?3 Qutb excludes not only the
legitimacy of multi-party systems, but also of one-party system
and replaces the two with a religious vanguard whose job ié
salvational in the first place. While minorities are included
religiously, they are 'exc}udéd politically since they are not given
any right to form political parties or even a ‘vanguard.” Alrl those
societies and parties that do not conform to such an understanding

are described as jahili or pagahist.34 Thus, only an Islamic -

32 Qutb, Al-'Adalah, pp. 66-68 & 111; and Qutb, Al-Salam al-'Alami wa al-
Isiam (Beirut: Dar al-Shurug, 7th. ed., 1983), pp., 102-118.

33 Qutb, Fi*al-Tarikh, Fikrah wa Minhaj (Cairo: Dar al-Shuruq, 1974), pp.
23-36 & 76; Qutb, Al-’Adalah, pp. 35, 59, 73-80, 86 113 & 119; and, Qutb, Fi
Zilal, Vol, 2, p. 689. On his view on women and family structure, see Qutb, Fi
Zilal,Vol. 1, Part 1, p. 235, Part 2, p. 234, Part 4, 587; Qutb, Al-'Adalah, pp. 60-
65.

34 Qutb, Hadha al-Din, pp. 11 & 91; Qutb, Ma‘alim, pp. 64-67 & 162-163; Qutb,
Al-'Adalah, pp. 107, 198, Qutb, Na_hwa Mujtama’, pp 62, 92-99, 102-120, 123 &
134, and Qutb, Al- Salam pp. 161-165.
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ideclogy may be represented in a political party (the vanguard or
tali'ah).

Qutb’s implementation of this vanguard progreim ended in
his execution by bangiﬁé in 1966. Once out of jail in 19064, he
started forming a "party" that adhered to the dbove—mentioned
rationalizations and included the following principles.

1- All human societies were far removed from

Islamic ethics, system and shariah. Hence, there

was a need to re-educate people in the true essence

of Islam. '

2- Those who,respondedl to this education were to

undertake a étudy of the Islamic movements

throughout history in order to set a course of action

against Zionism and colonialism.

3- No organization Was to be set up except after this

highly ideological training had been applied.3>

Most of the radical fundamentalist groups in the Arab world
and specifically in Egypt have been ‘1nﬂuenced both directly and
indirectly by this Qutbian radical exclusivist discourse and by his
notions of paganism of the 'Other,' personally; socially and
politically as well as culturally and philosophically. For example,
Mustafa Shukri, an inmate with Sayyid Qutb, accepted Qutb's
" views and established the exclusivist jam_a‘at a]—Mustmin (the
community of the Muslims), notoriously knewn as Al-Takfir wa

al-Hijra, as a fulfillment of the Qutbian vanguard. Shukri denies

35 On these issues and his life, see Muhammad T. Barakat, Sayvid Quib:
Khulasar Hayaudh, Minhajufiuls fi al-Harakah wa al-Nagd al-Muwajah ilayh
(Beirut: Dar al-Da'wah, 1977), p. 19; Salah A. Khalidi, Sayyid Qutb, al-Shahid
. &af-Hay (Amman: Dar al-Firgan, 1983), pp. 147-149; Qutb, "Limadha
"“A’damuni?" Al-Muslimun, March, No. 4, pp. 6-9; Moussalli, Radical Islamic
Fundamentalism, Chapter One.
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the legitimacy of pluralism and calls on people to adhere to only
the Qur'an and the sunnah. 36

Al-Jama‘ah al-Islamivvah al-Jihadivyvah, a branch of Tanzim
al-Jihad in upper Egvpt, headed by ‘Umar ‘Abd al-Rahman who is
know in jail in the United States, is another example. ‘Abd al-
Rahman Iooké even at the Muslim Brotherhood as illegitimate and
does not accept pluralism and democracy. Also, in line with Qutb's
argument, he describes any system that adopts foreign principles
as belonging to kufr and the jahilivvah and legalizes its

overthrow. 37

III. Theoretical Assessment

It is important to draw a distinction between a radical view
from a moderate one and to see Islamic “fundamentalisms” within
the diverse contexts of the countries in the Islamic world. One
should not endow the similarity of the fundamentalist
terminology with one exclusive interpretation. Two formulas
have been outlined: one which is based on conceptual exclusion
and the other on inclusion Because radical fundamentalism

percetved its own real and imagined iSolation as a result of social

36 On the prison experience see Rif'at al-Sa'id's article in Qadayah
Fikriyyah: al-Islam al-Siyasi: Al-'Isus al-Fikriyyah wa I-'Ahdaf, p. 15 and
passim. See also, Moussalli, Radical Islamic Fundamentalism, pp. 34-36, . On
a first hand and sympathetic account of the torture that Shukri, Qutb and
others were subjected to as well as the movement itself see, Muhammad
Mahfuz Alladhina Zulimu {(London: Riad al-Rayyis Books Ltd., 1988), pp. 7-
141. On Shukri's thought as put forward in his trial, see Rif'at Sayyid
Ahmad, Second Document in Al-Nabiy al-Musalah: Al-Rafidun, pp. 53-57.
This book contains the basic documents, testimonies, trials, etc., written or
said by radical fundamentalists.

37 Fifth Document, Al-Rafidun, pp. 150 & 160-164; and ‘Abd al-Xhabir,
"Qadiyyat al-Ta'aduddiyah,” pp. 118-120. See also Sa'id, Qadayah Fikkriyyah,
pp. 30-31. Sixth Document, Al-Rafidun, pp. 165, 169 & 173-174. On the
organization itself, see Rif'at Sayyid Ahmad, Al-Nabiy ai-Musallah: Al
Tha'irun (London: Riad al-Rayyis Books Ltd., 1991), pp. 185-186.
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disunity and exploitation, the political violence and illegitimacy of
regimes, and personal impiety and corruption, it has transformed;
mostly under severe c.onditions of torture and mishandling, its
political discourse into purified theology of politics. Without its
political contextualization, Islam cannot, from its point of view,
socially and politically survive. The establishment of an Islamic
state becomes for radicalism the fﬁlfﬂlment of this divine will, ahd
again individuals and groups are consequentiy subordinated to
the state. The formal legitimacy that the state acquires makes it
in fact unaccountable to anyone but God. Thus individual
religiosity is transfo_rmed into communal public will, itself
transformed into state control, both mdral and political. Parties,
associations and other civil institutions have no intrinsic validity.
The absence of a pluralistic civil society and of democratic
institutions are cited by the moderate trend as the real cause for
violence. While this trend has for long been excluded from
political participation, it still calls for its and others' inclusion into
politics and formal institutions. [ts involvement in civil society
and its call for pluralisﬁl are still seen as the road to salvaticn of
the community and individuals. Their inclusionafy views do not
postulate an eternal and divine enmity between Islam land' its

institutions and systems, and the West and its institutions and

svstems. Properly grounded, what is Western becomes indeed -

Islamic. Conflicts between the East and West are then primarily
political and economic. Popular liberating democracy, grounded
in Islamic law, is a political bridge between the East and the West.
The moderate trend adopts an Islamic interpretation of liberal

~democracy.
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[t is very important, therefore, that ‘moderate
fundamentalist movements are allowed 10 participate in the
political game and not be exciuded. Exclusion of the moderate
fundamentalists will increase the appeal of radical
fundameéntalism. Regimes should open up-and democratize the
political process. As things are turning now, most of the Islamic
regimes are excluding the modera_tes and are preparing the
ground for a radical revolution that will turn moderate Islamic

fundamentalism into a radical force that might erupt at any time.
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RETHENKING JINAD

Muhammad Khalid Masud

Islam is a religion of peace and secarity, but since jihad is defined as

war {(gital), it has not only obscured the coneept of Jihad but has also
painted the picture of Islam as an aggressive and militant ecivilization. Infaet
this semantic change, namely limiting the meaning of jihad {0 war, reflects the
early history of Islam w.hen series of wars were continuously imposed on
Muslim Ummah. Consequently Islamie, politic-nl system came‘tro be conecived
on a war paradigm. The Muslim jurists divided the whole world inte Dar al-
Islam and Dar al-EHarb. This division also defined the relationship between
Muslimns and others as a perpetual war. The finances of Islamic state were
alsol related with wars, as their spoils were declared a majotl- source of
revenue. The result of all these devcln.pmen!s was that Islamic Law not only
defined jihad in terms of gital bui alse made it a basis of International
‘relations (siyar) beiween nations. Under these circumstances which continuned
for centuries , it was natural that jihad and war were regarded as

synonymous, and other meanings of jihad were generally forgetten.

In the beginning, we find jihad as one of the fundamental and essential
Islamie obligations. In its acquired meaning that we have discussed above,

this obligation was reduced to be a "Fard Kifayah" a general duty which was
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obligatory for ecach and every Muslim only under special circumstances.

Gradually it was reduced to be a duty for professional soldiers only,

In Islamic history only sufis alluded to the original meanings of Jihad,

but they also interiorized it to the extent that it became todally separated from

"qital”.

In recent history, duriilg their struggle for independence from the
coloniul. rule, Muslilﬁ revived the original coneept of jihad in the meaning of
struggle. Hoewever, very soon it became again ussociatéd with militancy.
Muslims had to inveke again the old paradigm of war and Jihad engulfed in
the traditional theological deectrine. The colonial pewers 'spuke about
universal human values but used violence to subjugate other nations. Muslim
communities as well as Muslim rulers were compelled (o inveke Jihad to

justify their wars against their encmies .

The semantic contexi of jihad was also extended to war n'g.ains( modernity,
scientific progress, invovations and technelogy as they were considered (o be
instruments of the western power and dominance. Alchough generally
' suspicious of seience‘ and technology, Muslim jurists, however, permitied
technologiéa] innovations with reference to jihad, with the prnvisim.n that they
were useful to defend against the enemy; Science and technology became,
tln;arefore, associated with power and accepted or rejeeted only in terms of war

3



uwtility. This principle of justification was extended even to things and maticers
which - were  otherwise prohiibited. For instance, muasic and muasical
instruments were considered prohibited but they were allowed by Muslim

jurists if they promoted war objectives.

Modern technology, therefore, was introduced to Muslim ¢communities
in form of weapons. Scientific innovations and social practices were examined
irom the point of view of war. For instance sports were considered induigencc
in pleasure (lIahw-o<la'b). They were however allowed as a physical training
for war. Woman were not allowed to take any profession going out of tlneir.

homes but they were allowed to take up war duties, such as nursing.'

This mode of thinking had a serious impact on Muslim attitude (owards
science and technology, as well as their et]nicalAstandnrds in dealing with
other nations. Relations with ethers, specially with noen- Muslims were not
determined on the basis of universal moral principles but on the basis of

enmity and war.

- The Qur'an does not regard war as a basi¢ and independent principle.
It is accepted only as an unavoidable necessity. Islam allows war within the

framework of jihad, and only under certain conditions and qualifications.

! Jamia al-Azhar, Al-Fatawa al-Islamivya (Cairo, 1983},
vol. 10, p.3464 '




First of all Islam eliminated the elemenis of wanton violence by subjecting it

to jihad and justice. Islam gave the kdea of o controlled and limited war, Bt

provided that war should be limited to only those persons who were taking

part in it. General public and common citizens should not be the targe(.()i war,
Secondly Islam prohibited violence and aggression. The (wo principles of
"limited warfa‘rc" and "mon-aggression” were prescribed by Islam to reduce
the atrocities of war. In faet, these (wo principles emphasize the Islamie

concept of jikad as a principle of peace and security.

The Prophet (peace be upon him) of Islam is presented in- the Qur'an
(21: 107) as a Prophet of merey for the universe. Thé Prupl;ct did not wage
war and never took the path of violence in the early 15 years of his mission
even though lhe and his followers were subjected (o0 humiliation and
persecution. He migrated to Medina when he found the perseeution by
Meccans @hearnble. Meecans however did neot let him live in peace in

Medina. Consequently he was allowed (o wage war against his encmies.

To those againel whom War is made, permission is given (to fight),

because They are wronged; and verily, Allah is Most Powerful For their

aid:

(They are) those who have heen expelled from their homes . In defiance
of right,-(for no eause) except that they say, "Our Lord is Allah". Did not

5



Allah clieck one sei of people by mceans of another, there would surely
have been pulled down monasteries, churches, synagogues, and musq‘ucs,
in which the name of Allah is commemorated in abundant measure,
Allah will Certainly aid these who aid His (eause); for verily Allah is
Fqll of Strength, Exalted in Might, (Able to enforce His WilD).(22: 39-40)
§ _
These verses for gital, read with the other rel(.want verses of the Qur'an,
make it clear that gital (war) was only one form of jihad . The original

obligation of jihad is defined in the following two verses of the Qur'an.

O Prophet! strive hard against¢ The Unbelievers and the Hypocrites, and

be firm against them. Their abode is Hell,- An evil refuge indeed. (9: 73)

Therciore listen not to the Unbelievers, bud sirive against them with the

utmost strenuousness, with the (Qur'an)- (23: 52)

The general context of. the Qur'anie verses about jihad tells us that
jihad makea;; it clear that meaning of Jihad are much wider than gital.
The above quoted verses oblige Muslimms te wage jihad against non-
Muslims "with it",. The word "it" means the Qur'an. Most of the
iranslators and comumentators have stressed on this meaning. In so‘mc

modern translations one even finds the verses translated as "Fight
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against non-Muslims with the Qur'an™. Apparently jilhad with Qur‘;;f:

does not mean war but rather an intellectieal debate.

Limiting qital within the frame work of jihad the Qur'an makes it very
clear that gital is allowed only in defence and not as an aggression. The

following verses of the Qur'an support the point we are making:
-
Fight In the cause of Allak these who fight you but do not transgress

limits; for Allah loveth not transgressors. -

And slay them wherever ye catch them, and turn them out from where
they have turned you out; For Persecution isworse than slanghter; But
fight them not at the saered Mosque unlelss they (first) fight you there;
lfjut if they fight you, slay them. Such is the reward of these who rejeet
faith. But if they cease, Allah is @ft-Forgivin ;, Most Merciful,
' e
And fight them until there is no more Persecution, and the
religion becomes Allah's Buat if they cease, let there be no hostility

except 10 those who practice oppression. . -

The prohibited month for the prohibited month. And so for all things
prohibited, there is the law of equality, Ii then any one transgresses the
prohibition against you, transgress ye likewise against him. But fear
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Allah, and knoew that Allah is with those who resirain themselves.(2;
190-94)
The term "Aggression” or "crossing the limit" ased in the Qur'ani.c verses ciled -
above may be interpreted to mean o waging war only in defence, or to adhere
to the prescribed limiils defined in (he Sunuah of the Prophet. In his
instructions to soldiers, the Prophet emphasized on liiniting war to only the
participants. According to Abdullah ibn Umar the Prophet prohibited killing

of women and children.” The hadith Literatare under the heading of jikhad

reporis prohibition against killing of children, old people, women, [armers

and hermits, There are also instructions agninst felling of (rees and

destruction of fields duaring war.

In the Islamie¢ Law text books the jurists have diseussed about such
cnemy population who are not dircetly involved in war. These rules are

discussed under such tecechnical terms as Ghayr Magatilin (nen-Combatant

population) Asif (dependents, employees) and - Illiyad (neutral). The Islamic
law does not allow killing them even during the war. These doctrines elearly

indicate that KEslam gives utmeost significance to the doctrine of "limited war".

2 Bukhari, Sahih (Bayrut, 1987}, vol. 3, p7.1098.




Another meaning of "aggression” or "erossing ltlw limit" in Islamie
literature refers to the atrocities of war. The Prophet inr(;inibi ted use of fire as
punishment.l Several traditions in hadith litcrn(‘v—ure affirm that although
some forts and citadels were destroyed yet they were never put on fire to burn
any person alive. Bukhari records a tradition narrated by Ikramah ibn Abbas
in his Sahih. He repdrts that Ali punished some aposiates by burning - them
alive. When Ibﬁ Abbas heard it he said I would have not done it beenuse the
Prophet used to .;aay, " Do not punish people with the pu.nishment of God"?
Commenting on this hadith the Maliki jurist Ybn al-Arabi adds that these
injunctions also inclade punishment by poison. Because peoison’is a fire that
burns a human body from inside.” These traditions raised for Modern

Muslim jurist questions about the legal position of poisoneus weapon and fire

arms.

The third principle that emerges from the Qur'anic teachings is that war
must have a purpose . The objective of war is to establish peace. Hence if

enemy, even if by trick offers (o surrender Muslims are obliged to make peace,

even if they were winning.

2 Ibid

4 Ibn al- Arabi, Ahkam al-Cur’an (Cairo, 1958), wvol. I,
p.113. - :
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But if the enemy incline towards peace, do thou (also) incline towards

peace, and trust in Allah: for e is the One that hearceth and knoweth

(A1l things).

Should they intend (o deeeive thee, verily Allah sufficeth thee: e it is

that hath strengthened thee with His aid and with (the company of) the

Believers.(8:61-62)

We have so far discussed a few verses of the‘ Qur'an and ladith. They
sufficiently explain that use of lethal weapons employed in modern warfare
cannot be justified according to Eslamic principles of jihad.

Although Muaslim jurist have generally smlctione(i the use of fircarms,

but one notices reluctance in their permission in view of their destructlive

natare.

Shihabuddin Mahmud Alusi (d.1853) Mufti of Baghdad has discussed

ithe legal position of fire arms in Eslam but his argument refleets an apologetie

manner of reasoning.

- "You know that these days an arrow cannoi cu.mpete with a nlissillc
against enemy. They arc using cannons and rifles which make arrows
useless as a weapon. Since there was no equal competition the Muslim
sufferings incfeased. atrocities grew more and more. Cons}equently the
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standard bearers of devianee and infidelity conquered the whole world.
In my opinion therefore, and God knows better the truth, Muaslim rulers
and defenders of the religion were obliged to compare the merits of
‘the old Muslim wenp(ins. Perhoaps these merits also apply to the new
‘weapons beeause they arce also useful in protecting Dar al-Islam like old
weapons. Since their firing quality is accepted as 2 necessary evil. It is
hoped tll.ﬂt their fire will be means for entering into paradise . However,
the Qur'anic verses(Al-Anfal, verse 60) does not | apply to these

Missiles"?

The verse of Surah al-Anfal, to which Alusi refers reads as follows:
"Make ready for them all you can of (armed) force and of horses

tethered, that thereby you may dismay the enemy of Allah and your

enemy, and others beside them whom you know not"(8:60). This verse

has generally referred to justify adoption of science and technology in

Muslim societies.

Alusi permitied fire arms reluctantly. He allowed them as an inevitable

necessity because otherwise other nations would subjugate Muslims . Ile

however, did noi count lethal weapons among those which the Qur'an

prescribes Muslims to prepare in surah al-Anfal. Most modern Muslim

s Mahmud Alusi, Ruh al-Ma’ani (Cairo, n.d.}, vol. 10. p.25
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thinkers have allowed modern weapons or even consider them

-obligatory for the purpose of war.

Rashid Rida (d.1935) (:riticiz‘ws Alasi and finds his apologelic
explanation unnecessary. . According to him modern weapons like guns, rifies
and fighter planes were nnalogims to arrows. Quoting l?;lklnruddin al-Razi he
says that every weapon that ensured supremaey over the enemy was lawful.
Rashid Rida wuﬁdered why Alusi had to seek help of Ijtihad and Tawil to
justify the use of fire arms. Hc- surmised that "probably in Alusi's peﬁud
some people might have considered use of fire arms prohibiticd because they

were synonymous with punishment by fire that Islam ferbids. ©

Rashid Rida discusses this aspects further. [fc argues that undoubtedly
Islaml is a religion of mercy and forbids punis.hmeni by firve. But this
prohibition does not apply to firc=arms because Qur'an enjoins to retaliate evil
by evil (Shura: 40) and to take revenge againsi aggressien (An-Nahl : 106). If
enemy uses fire-arms it becomes obligatory for Musliins {0 confront it with tlie
same weapons.” Rashid Rida explains that enemy does not deserve justice
during the war. It is more than justice (o take revengc,; in the same measure

against enemy's aggression. Rashid Rida's argument is not at all different

8 Rashid Rida, Al-Manar {(Cairo, 1368 H) , vol 10. p.71
7 Tbid '
12



from the jurists in the medieval period. llowever, the verses that he has cited
(in this respect do not support his argument. In .tlwso_ verses revenge is allowed
only as a necessary evil or as an allowance, but notin principle. En fact these
verses r(;quire very clearly to follow wmiversal moral principles . The

following is the full context of these (wo verses.

The recompense for an injury is an injury equal thereto(in degree): but
if a person forgives and makes reconcilintions, his reward is due from

Allah: for (Allah) loveth not those who do Wrong. (12:40)

Any one who, after accepting Faith in Allah, utters unbelief, except
under compulsion, his heart remaining firm in Faith but such as open
their breast to unhelief,- On them is wrath from Allah . And theirs will
be A dreadful

Chastisement.(16: 106)

If we contemplate, these verses do not aim per se at permission of revenge but
rather to qualify and limit the revenge by certain resirictions. These verses
prescribe truce and patience as far as possible. That is why although Alusi
referred to these verses, he excluded fire arms from the meanings of these

injunctions. Differing with Alusi, Rashid Rida orgues that:

13



"The Injunctions about preparing “vea]mns old the condition that ¢they
irighien the enemy, in fnct means to prevent war., The verses ask
Muslims to prépnre_ for war so that cnemy is prevented frone war., This
is ex?actly the same doctrine that medern nations eall "Armed Peaece’”.
Weakness invites the powerfiu! to attack the weak. In faet however, this
doctrine and claim by the colonial nations about it are not true. Even
though | they claim that preparation for war aims at security for
universal peace, we are however, afraid that they mean a limited peace
which enly eoncerns Europexin nations and ﬁims enly to protect them
from the ilﬁpact of war. This ebjective however failed ﬂhring the last
worl(i war. This war was the most horrifying in human history. It has

surpassed all previous facts and figures about destruetion and kil]ihgs "

Although Rashid Rida was responding to Alusi's eomments against the
permission of fire arms, yet in fact he admits the horrors of war, destruction
of the modern arms, and (he failure of 'armed peace’ or cold war', It has
exposed the hollowness of doctrines that say that war could be prevented by

colleeting lethal weapons.

Wahbak Zuhayli, 2 well known modern Muslim jurist, has writien a

book Athar al-Harb fi'l Figh al-Islami on Islamic laws of war. He argues that

8 Rashid Rida Al-Manar vol. 10, p.72
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Islam regards war as an evil in principle. He explains that Islam permiils war
against injustice and Kuir. He also argues that majority of Maliki, Hanafi and
Hanbali jurists maintain that the eause for the p(.Bl'miSSiﬂlll for gital is not
iniidelity but it is high-way robbery, aggression and injustice.? According (o
Wahibah Zuhayli modern wars cannot be justificd according to Islamie concept

of jihad.

"Comparing the high Ideals of jihad in Islam with modern wars waged
by the mnon-Muslims aiming at destrouetion of enemy,
killingi..suhjuguting others... al plunder protecting their own economiic,
pelitical and military interests. modern war in every sense of the word,
means humiliation, injustice, barbarism. persecation and ruthlessness.
The previous two wars have ecaused entire mankind to suffer. Now
preparation for the third world war are already ioretelling- most
horrible impact of future wars. If this war breaks eut it will destroy the
entire planet of carth in a way that human beings have not even dreamt

of nld

§ Wahbah Zuhayli, Athar al-Harb fi’l Figh al-Islami
(Damascus , 1962}, p.59.

o Ibid p.112
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Commenting on the above remarks, Zuhayli explail;s further that war
today is completely different from the wars in carly days. The scope of future
wars will be wider and their -targels will be mmmerous human beings. The
doetrine of 'total war' practiced to day has rendered all previoas rules and
regulations about war useless and all hunian vahses meaningless. The use of
nuclear weapons which is now a part of the docirine of total war means

vnprecedented destruction."'!

We have only dwelt on the aspect of the horrors of modern war (o argue
that this war cannot be considered analogous to the wars allowed under jihad
by the _Qur'an » Sunnah and Figh. It is, tllerefol;e, essential for Muslims to
begin rethinking jihad in the light of the modern developments of the warfare.
Islam had initinted the decirine of limited warfare. Xt is again the
responsibility of Muslims (o take into scrious éonsiden_'ation the destruetive
aspect of wariare and armament and suggest solutions within the concepiual
framework of jihad. Jihad should be revived as a. .do(‘:lrine of peace and

security against prevailiilg concept of violence and aggression.

H Ibid
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Reappreciating Muslim approaches towards the world as creation of God

Dr. Petrus Bsteh

Oversimplifying the biblical of issue of creation Illuminism has presented a Divinee
Creator who would transfer all his authority and power to man as sovereign master and
responsible ruler of all things above, in and under him. Reckless liberalism and totalitarian
atheist materialism have led to a barely instrumental and industrial exploitation of human
and material resources in the world. By the influence of East- Asian Religions and by
seeing the result of such conceptions and practices in the ecological destruction of the earth
as livingspace for all beings, human intelligence and responsibility have been challenged to
find their place amongst creatures, respecting their proper dignity and worth.

In fact, biblical theology has a far more complex interpretation of divinee creation. The
harsh criticism in .context with the attempts of modernity to subjugate, as it were, to the
arbitrary will and power of man the dignity and entire realm of things, particularly of all
living, met actually its own oversimplifying presuppositions. Let us remember that it was
the church which tried to defend a geocentric rather than a heliocentric view in the uprise of
modern science(ef,, the case of Gallilei) which meant in her language nothing else than
anthropocentrism with all the world of life and natural beauty preserved vis a vis a world
extraposed to cool calculations and purely scientific methodology. To take up the full
meaning of biblical thought the doctrine of creation(protology) follows the expectation of a
divinee consumation of creation(eschatology) which was proclaimed by prophets as a topic
for the conversation of man in his over present situation. This means also, that as the
consumation of creation is absolutely reserved to the merciful God as ultimate judge, so
also is its origin: no human imagination is allowed for either and this makes the very
contents of the absolute prohibition to present God in pictures. His activities as consumator
and creator can but expressed by analogies, parables and symbols.

Nature as nature, body inasfar body was never abstract a topic for biblical exploration and
investigation. They were far more seen as means to reveal Gods partnership to mankind.
They were in turns interpreted as instruments to praise and glorify the wisdom and power of
the Almercifull. So it remained throughout the history of the church- the famous hymn of
the sun, as king of all creatures sung by St. Francis of Assisi is purely mystical and never
yields to romantic naturalism. Faithful tradition kept what vulgarising emancipation had
lost. '

Islamic faith underlines the beauty and meaningfullness of creation reflecting the wisdom
and power of God. Never should human skills or arts dare to present God the creator and
consumator of the universe. This is why no presentation of living entitcs is allowed to come
near to places of worship. No decorations, nor ornaments may show living things for fear,
they might tempt man to be distracted from adoring the sole living God. With a very




profound naiveness early Muslims started to observe, use and enjoy nature admiring God in
his creation under, on-and above this earth. They did not hesitate to integrate the
achievements of natural sciences, industrial skills and human arts from sources they could
find when invading the civilisations and cultures of the countries around. With all the rich
results of Hellenistic, Iranian and Indian discoveries and values they also tried to integrate
their theoretical presuppositions and methods. So medicine, architecture, mathematics were
highly cultivated in early muslim cultures. Admirable technical skills were introduced to
irrigate the fields, to develop their cities and to raise their life standards. This also helped to
sustain and proliferate their religion. Aristotelism a scientific and metaphysical method
found its way in practically all fields. It also gave rise to higher schools in which sacred
jurisprudence and coranic texts were studied and taught beside these sciences. The
influence of Islamic achievements in practically all major fields did not fail to exercise its
vigour on modern Europe. The foundation of universities was occasioned by institutions of
Muslim learning and spread all over the occident very fast. The methods of Aristotelsim
gained ground likewise in almost all the fields: Not only in theology, but also in natural
sciences a method of purely objective observation gained ground. It was not any more
analogy and symbolism which occupied the citizens(students!) of the new urban
foundations, but the strict law of uncovering the ever next reasons of beings and events.
Whereas the bare belief in God of Muslims kept clear from mysticism sciences and their
systems, Christians on the contrary used their natural insights with mystical thrive. Albert
. the Great was such a mystic who is counted as one of the first systematic scientist in the
west. From this moment onward the rational scenery of ecclesial faith fell apart and became
more and more resistant, if not obstructive, to any integration into symbolism and analogy
of faith. Partly the occidental church herself gave reason for ever deeper a gap by defining
ecclesial constitutions(canonical law) and visions of things on their own in contrast to the
world. We know the deplorable drifting apart of the two entities church and secular state. -

Islam kept its own visions and skills rather in context with arts as special gifts of God and
not at a service of independent realities. Medicine, mathematics, architecture remained
integrated in faith and in the service of religion. Thereby scientific methods as autonomous
dynamisms were in danger to be overwhelmed by supervising religious authorities.
Meanwhile products as invented and traded by purely western secular states were used to
promote the cause of Islamic religion and institutions.

It seems as if there emergeda providential possibility for the two religions to complement to
each other to overcome their own crisis with regard to modernity, and to what has been
termed as the “clash of civilisations”. Christianity gave room to scientific pluralism
focusing on proper methodology for the ever next reason to solve a problem or question
prescinding from the ultimate for fear of introducing unjustified, incredible and even
blasphemous anthropomorphies. This methodological abstention must not be confounded
. with an atheistic interpretation of a respective discipline; moreover ethical values, religious
background and motivaton for disciplinary efficiency, interdisciplinary responsibility and
religious accountability must excercise concrete influence in all the proceedings of modern
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men. Pluralism will remain the only justifiable realism with regard to the world of today.
On the other side the everpresent conscience of Muslims of the divine providence,
intervention and order in creation must refrain from thinking, that the interpretation and
application of the will and laws of God is of divine infallibility. All human instance
particularly the religious ones must be aware of their own defectibility and their frailty:
only in fragments and attempts divine wisdom -and justice can be applied to concrete
situations and matters. This holds for religious pluralism as well as for a professional, social
and political one. What is understandable in former circumstances must not equally be
valuable for later different spaces and times.

Christians should learn to revere the everpresence of God by abstaining from divinising
modernity with its cult of humanism and cursing modernity for its want of overcoming the
chaos of morals. They could do so by experiencing Muslim spiritual values and religious
attitudes. Muslims should learn the critical discernment in any translation process from
divine to human and human to divine: too high is the price of their religious credibility in a
free world of plural sciences, system of values and religions competing peacefully, too
awful is the danger of misusing the divine revelation for selfish (also religious) purposes.
Religions recently have been called’communities of learning’: Christian and Muslim realms
meeting could set an example .



The Relatig‘nship Between Religions in Albania

Dr.Hysen Cobani

Tirana- Albania

Albania is a small Balkanic country. It has a surface of 28,000 square km and
a population of 3.5 million inhabitants within 97% clean. Since 1913, more
than 3.5 million other Albanians have remained out of the borders and spread
in 4 states: Montenegro, Serbia, Macedonia and Greece. Today they are the
only people in Europe who are separated and this is no coincidence.

The Albanian people are one of the oldest in Europe. Due to the geographical
position of its territory between East & West, they inherit a great richness in
the field of belief. This comes as conseguence of the Roman, Slavic and

Osman invasions.

The Albanians are one of the first people in Europe who embraced the
Christian belief. The cult object of the first and second century after Christ and
especiaily the Codice of Berat written in gold which belong to the fifth and
sixth century testify it. Today they are preserved as one of the most valuable
inheritances of our national culture. But as consequence historical,
economical and psychological factors, today Albania has the religions
structure that follows:

70- 75% Moslems (Sunni & Shite)
10- 15% Orthodox
8- 10% Catholic

The Albanians out of the statual borders are 90% Moslems and 8- 10%

Catholic. This structure brings two characteristics which attract attention:

1.1t is not similar to that of the neighboring countries who are 100% Christians
even though they submitted to the same invasion, the Osman one.

2. How could the Albanians preserve an understanding between religions to
be taken as example, by fully avoiding interligions crisis or wars, even small
ones, while other European countries are still suffering because of these
wars and rivalries between different religions, (Bosnia, Northern Ireland
etc.).

Naturally the change in Islam makes it special in all our religion inheritance
because it took place only between the Albanias comparing to all the other
European countries invaded from the Turkish imperatory, Why this exception?

It is known that the Albanians with their National Heroes-athelete of Christ- as
the Vatican of that time overnamed him, fought against the Turks for 25 years



protecting themselves and the European culture from this invasion. it is also
known that the albanains became Moslems not during the flourishing of the
Osman imperatory but during its decadence in the 17th / 18th century, while
Russia with Peter | became a world leading power and pushed the Slavs of
South and the Greeks to instrumentalize the orthodox belief in way to

assimilate the Albanians. If they were fighting with weapons against the Turks, .

against this new danger the only way of safeness was to convert to Islam. If at
the beginning of the 17 century there were only 12% Moslem Albanians, at the
end of this century they have become 75%. The change to Islam seperated
the Albanians from church which was under the Slav and Greek influence,
interrupted the marriage with them and stopped the assimilation. They found
in Islam a belief near their nature, psychology and their national interest. Islam
saved them from the assimilation by becoming a basic element of the
Albanian nationalism, function which can only be explained this way, not
mentioning other factors that we cannot analysis for absence of time.

If the change to Islam makes the special, the excellent understanding between
religions is the amazement, the secret of the Albanian psychology. It has
astonished many foreign scholars as Celebia, Bayron, Durham etc. because
when an Albanian is asked who he is, he never mentions his belief but always
answers that he is an Albanian. The Albanians have learned a lot from
Christianity and Islam, but overall, thatwe are all sons of Abraham and that
we should believe inthe Holy Books. They consider tolerance as the greater
inspiration taken from the Holy Qu'ran. This tolerance is multidimensional not
only between Albanians of different beliefs but also with other nationalities.
There are many historical facts showing this and here we have some

examples:

a. In the national plan- The speech of the head bishop of Albania Kristofer
Kisi on the death of the Chairman of the Albanian [slamic Community
Haxhi Hafiz Vehbi Dibra (1833), defining him as one of the greatest
man of all times in the history of Albania was considered monumental.

Also fantastic is considered the act of Gjergj Fishta- Catholic priest and
great poet, who in the case of the celebrations of Easter and Bajram,
tied the church and the mosque with a line of electrical lamps.

It is a popular habit that during religious celebrations, the Albanians
make visits of congratulations to each other independent from their
religious beliefs. Easter is a holiday for the Moslems and Bayram for
the Christians.

b. In the international plan- During the Il World War hundreds of families
of Jewish origin were accommodated in Albania but not one of them
was denounced to the German nazi's while 28,000 Albanians were
killed. During the same war thousands of Italian catholic soldiers were
trooped in Albania and as the Germans, their former allies were
catching and killing them in a massive way, the Albanians took them to

[\
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their houses, hid them and when they went out, they were dressed in
national Albanian clothes so as not to be distinguished. They protected
and fed them as members of their families {ill the end of the war.

This extraordinary acknowledgment of our people brought the great
Albanian scholars Sami Frasheri to formulate, 100 years ago, the first basic

- principle of the religion politics for the Albanians, principles which

have brought our people to a social interreligions understanding which till now
has not been broken by any external factor. They are:

- The nation and then the belief.

- The beliefs should be independent from out.

- The beliefs should be independent from the state.

- No violence for converting from one religion to another.
- No one belief should be proclaimed official.

As it is known, after World War {l, a communist regime was installed in
Albania. For 47 years the religion was fought in all forms and for 25 years it
was proibited by law, proclaiming Albania by constitution as the only atheist
country in the world. But the belief in God never vanished. It was the voices of
the ezans and the bells of the churches that advertised the democracy. Today
the religions beliefs are free and the Albanians enjoy them.

Regardless of these solid foundations inherited from the past, after the fall of
the communism there is a stream of missionaries of all beliefs coming and
between them exist groups that try to infect us with the bacillus of religious
quarrels through economical corruption etc. as if Albania were a country
without fraditions. These forces, supported also by notive unformed elements
are presented with four tendencies:

The first tendency is that of conversion from the Moslem belief to the
Christian. There are thousands of Albanian emigrates in Greece who change
their names because that is one of conditions to be employed. In this
campaign are also included well-known people using the excuse that Europe
does not want Moslems.

The second tendency is to fractionate the religious beliefs, especially the
Christian one in sects and minisects which bring with them quarrels and
misunderstanding of the basic doctrine beccming dangerous social nucleus
with potential dissolving energy.

The third tendency and the most dangerous is the sawing of religions
intolerance accusing the Moslems of Islamic fundamentalism.
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The fourth tendency is to transform Albania in to a ground-for useless
discussions by publishing and distributing literature containing accusation
against one or another religions belief.

Because of this situation we have proposed the foHowmg to the Albanian
state:

» To compose as soon as possible a law for the religious beliefs where the
principles of Sami Frasheri shouid serve as a base.

e To introduce in the medial schools - changing their basic characters- as

" -obligatory subject” The history of the religious beliefs in Albania”. This
should be done in way that the new generations learn it from competent
professors and teachers and not from the street and unprepared people.

It should be given as much space as possible by the radio and television to
the introduction of the ideas of the Qu'ran and the Bible.

e The state should subventionate the interreligious organizations of a
character maybe unique as “The cultural tribune the Nation and Religion”
Where clerics and intellectual of the three Albanian religious beliefs take
part and as whose representative | am here today.

The religious belief should invest for the education of the clerics, in a way to
create a staff of-honest and cultured preachers in way to give on end forever
to the inherited routine, the époque that stinks of peasant mediocrity and that
often is source of the contempt of intellectuals towards réligious principles.

This is shortly the mosaic of the beliefs and their relationship within our
nations. [t is old like the songs of the people, like the rising of the sun that with
all its cosmic monotony brings something wonderful and unique for the soul of
the people everyday, | wish that this understanding between Islam and
Christianity in Albania will bring something useful for other peopie of the
Europe and the Islamic World. :

Thank You
Prof., Dr. Hysen COBANI

Tirana 1/6/1996
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The autllvar. Mr Marc Luyckx, is a member of the Forward S f&dim Unit of the FEuropean
Commission . This memo is based on his own research and he does not speak for the
Commission, :

1. Intra-cultural dinlogue is more important ...and more d‘::fﬁcu‘it to solve.

In the summer of 1993 Professor Samuel Huntington' published .an article entitled "A
¢lash of civilizations", in which he claims: "The most important conflicts of the future will
vceur along the cultural fault lines separating ctvilizations from one another.” His article
had the merit of attracting the world's attention to a new probleny: the growing importance
of culture and religion as factors affecting world politics and security.,

Most analysts follow the fashionable trend, which is to surround Islam with a negative
image, i.e. *fundamentalism" (or "intégrisme"). This concept, which was originally used as
a comparative term, gradually gained wider currency and was assigned specific attributes. -
Subsequently, it was taken over by certain Islamic thinkers and given a meaning which has
thrown up even more barriers against the West (cf. Dr.Prof. Antes, Hanover), From both
sides, therefore, there has been a symmetrical reiaforcement of the "unfriendly" image.

Other writers, such as James Davison Hunter", and others ' advance the thcory that in the
years to come the conflicts within individual religions will be more significant. In the
United States conflicts will be not so much between Catholics and Protestants as, for
example, between the "liberal-secular" wing (be they Catholics, Protestants, Jews or
Muslims) and the advocates of a return to old values and school prayers

We tend to prefer Hunter's hypothesis. Conflicts will be not so much between different
cultures and religions (as suggested by Huntington) as within each culture, i.e. as between
different views of the world (cosmologies) and different views of religious and political
authority, time, the sacred and the profane, man-woman relations, etc., within each

religion,

And so dialogtie must be intensified mainly between the interpretations, inside the
main religions (intra-cultural dialogue).

2. But the characteristics of the interpretations in conflict are similar in every refigion.
What is.striking, is that it appears that there is 2 great similarity between the arguments
and the way to sge life of Protestant, catholic, Muslim or Jew so called “fundamentalists”.
" They have for example the same approach of women problems, of the divine character of
authority, of the State-Church relation, etc... This has been clear at the United Nations

Rue de la Lol 200, B~1048 BruxellesAVelstraat 200, B-1048 Biyssel - Belgium - Offioe) A-25 912
Telaphona: direct line (+32-2)225.03 44, exchangs 289.11,11, Fax 255,23.06.
Telax COMEU B 21B77. Telegraphle address: COMELR Brussals.
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meetings of Cairo and Beumg, on population problems and the status of women. Ap
informal alliance has been forged between certain sectors of the Catholic Church, certain
Tslamic groups, and some Protestant and even Jewish "fundamentalists”.

But this is also the case between so called “modern thinkers” in all four religions. There is,
for example, a problem-free dialogue between "moderm" Islamic theologians and
"modern" Christian or Jewish theologians, since they all share the same view of the world.
" What is in dispute is not so much rehgwn or culture as the way they are
mterpreted

3. We propose the concept of “COSMOLOGY” or “paradigm” as a rransversal
approach towards religions and religious conflicts

Our workmg hypothesis is that religions are like other bodies in society, permeated by
change, in the working conditions. When people work mainly in the fields, they have a
strong notion of the transcendence of God, source and fundament of"all values, for ever.
Time and spaces have sacred value, The world is “sacred”. Religious authority is the
highest one. Truth is not disputable : it comes directly from God. Epistemology is
exclusive; “Out of my truth, there js nothing else”. I call this cosmology agrarian.

But when people work in a factory, the landscape is changing drastically. Time and space
are perceived differently : they are “desacralized” and cut in pieces, Authority 1s given to
the “peuple souverain” (French revolution). So the whole society is “desacralised” or
“secularised”. Modernity has “disenchanted” the world. Modern State is secular.and
there is a separation between secular-public and religious -private. Truth is not disputable.
Modemity is .a victory against “clericalism and obscurantism” of the Middle Ages.
Epistemology is also exclusive. I call this cosmology modern-industrial,

But there is a third vision. People who live in the actudl information society are not
anymore satisfied with the “modern™ cosmology, Modernity is in crisis. Women are.
numerous in this category. They are leading the movement, and do not accept anymore
what they call “patriarchal structures”, in evety culture and religion. People look also for
reasons to live, for a deeper sense in their lives than consumirig. goods. They look, often
unconsciously, for a spiritual deepness in their lives.

We could go towards a “post-secular” society, and a resacralisation of our civilisations.
Or to put it otherwise towards a “reenchantment of the world”, But “reenchantment is
' an big challenge and a great danger. Because fascism, nationalism, religious extremism,
and erude violence can be false attempts of reenchantment,

4. Description of the three different and equally.valid cosmolégies

No value judgement can be passed on a cosmology. It is a coptainer, rather than the
contents. In order to be as clear as possible let us describe agsin the three -different
cosmologxes

AGRARIAN : is vertical-authoritarian, exclusive . Under God there is a strict hierarchy:
religious-heads, political authority, men and, lastly, women! But the world is enchanted
and everything has its place: the heavens sing to the g]ory of God. Time, places, events,
life and death, & symbolic-religious layer. Life has a meaning, given by the etemal God.
"Nihil novi sub sole" (There is nothmg new under the suny),

- According to this cosmology, there is only ong Truth, Other ways of thinking must be
subordinated to this one Truth. .



AGRARIAN COSMOLOGY

R)ne Truth

7 ,
/" .

INDUSTRIAL -MODERN: with the expansion of scientific knowledge (Newton, Galileo)
and the cultural revolution of the Renaissance western civilisation felt the need to rid itself
of the oppressive clericalism which was stifling thought (trial of Galilee). The Renaissance
used reason to do away with clericalism. It "disenchanted" and secularised the world
("secular" = definable without reference to the existerice of a god). Tt made a salutary
distinction between the religious and the profane, which rapidly led to a sgparation
between the serlous-rational-masculine-economic-scientific pole and the religion-intuttion-
aesthetic-feminine pole, which was relegated to the private sphere. Under the industrial
cosmology, religions are assigned their place in the private.

ot

INDUSTRIAL MODERN COSMOLOGY

A

— [Closed epistemology

—Public = secular |—T—PRIVED . ,
-ratlonality ) - religions \ ONE Truth,
1 |-Economy 1 |-women

-Men Politics, | | -arts, culture
-feslings -
mtuition

POST-INDUSTRIAL: the working hypothesis (open to debate, of course) is that basic
change in the rools of production (agricultural, to industrial, and later to information-
creativity), transform production relations. The White Paper of the European Commission
on Growth and employment dec.1994. tells us that because of the changeover from
industrial tools to knowledge-related tools we are faced with a major change in society.

In the present crisis, indeed, one of the main developments has been the
questioning of" the radical separation between religion and politics. Distinctions are still
made but there is no longer any opposition between the religious and secular worlds,
between ethics and political life or between male and female. Diversity is accepted as a
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dynamic state rather than as a transitional phase. Analytical logic, which is linear and
"modern”, has been called into question by the new complexity and non-linearity and by
the possibility of horizontal communication or networking. Although reason is not being
discarded, its hegemony (and, in the words of Max Weber, its "disenchanting” function)
are on the way out. The quest for meaning is being extended into areas until now reserved
for reason. One might therefore be heading towards the “re-enchantment" of the world.
The epistemology is actively tolerant. Nobody owus the Truth any more, but it does exist

Post-industrial cosmology : envisages thus a “post-secularised world” in the sense that it
is open to the transcendental but opposed to any authoritarian or vertical imposition of
religious authority. Jt acknowledges that it is important for all civilisations to be receptive
to that which is alien, whatever form this may take. '

POST INDUSTRIAL COSMOLOGY ~Post -industrinl' cosmology puts-around the same

table citlzen of the world WOMEN and MEN to
decide about their common future. - o
' O O JIncreasing  importanee of cunltural identities,
0 O religions, ethics and spirituality.
' - Distinction but Not Sepacation between Religiony
0 and Politics.
- Post-secularised world, Resacralization How?

(i - «Increasing importance of intuition, feelings, art,

U O ‘ and Beauty. _

Post-industrial epistemology is inclusive: the Truth is at the centre, with each

individual converging towards:it along his own path and via his own culfure.
Nobody owns the Truth. There is
active tolerance

- The truth I3 in the centre BUT the Centre is
EMPTY; Like in the expertences of
many mystics in the several religiony

- Nobody owns the Truth, No “Gott mit Uns”.

- DOGMATIC walls become more thin when

one goes towurds the centre.

Buddige |

5. The worst conflicts are between the two first costnologies:

5.1, The "modems" refer to the "agrarians" as "fiindamentalists"

The above analysis situates ug all in relative terms. Nobody stands in a purely objective or

universal context, contrary to ceriain conceptions of Human Rights. We in the West are

also situated in cultural terms. Following the Renaissance and the Enlightenment, we are

the ones who invented modernity and built the intellectual and political attitudes which
4
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currently dominate the world and the United Nations, But this view of things is itself

“oultural, We see the "agrarians" as "fundamentalists' (or "intégristes"), depending on

whether our background is Protestant or Catholic. We give them this name because they
frighten us and because they are increasingly calling into question our (modern and
western) scheme of eivilisation.

5.2, The "agrarians” t to the "madems” as " athejsts”

- Until only 8 fow years ago, other cultures had an ¢normous inferionity complex vis-a-vis

the dominant western culture, All was calm and the other cultures were cndeavouring to
“gatch up" with the West.

The “modern” myth of "development", which the Americans invented after the war, was a
powerful factor for forty years, but this is no longer the case. The great hopes for
development have passed away. Despair now reigns ameng the silent majority in the Third
World, for whorm there seems to be no future in modemity. Some -of these other cultures
are therefore returning to their "agrarian” oultural roots to find a new justification for their
exdstence, since the West can no longer provide them with this. Other intellectuals in other
cultures (Asian, Mushm,Aﬁicans) are beginning to'look closely at what we are unable to
soe ourselves. What they see 1s the crisis of modemnity now raging in our midst.

From the "agrarian" point of view, modem society has lost its way, its meaning, for it is a
society which has been built up without any transcendent authority. Its values have no
basis other than reason. This is basically why it is 2 decadent society. Current events in
western society seem to bear out this point of view, since the status of reason is now
being redefined. Moreover, world society is being made even more iphuman by the
predomainance of an excessively rational and rateralistic logic,

THUS : As we can see, the positions of the two cosmologles are wide apart and in
conflict. The main difficulty resides in organising any dialogue between these two
positions, since the epistemologies on both sides ave intolerant and exclusive, But
the difficulty is worsened because of the invisibility of the conflict.

5.3 Confliots berwesn cosmelogies are invisible : it s like u collision of jcobargs

Cosmologies are by nature implicit. As a rule, we do not see the glasses through which we
observe reality. The true reasons for intra-culturs] conflicts (arising from implicit
interpretations of the world) are not thercfore openly stated, ner are they consciously
explained.

The major difficulty is that' neither the "modems" nor the "agranans” are aware of the

'implicit cosmology which underlies their thinking. The fact that conflicts are

"underground" simply makes them all the more acute. It is as if two icebergs, were
colliding without the observer understanding what is happening. It is in fact the
submerged parts of the icebergs which collide whﬂst the parts above water never come
into contact,

Moreover, since these cosmologies are not consciously acknowledged, the cause of the
confliet cannot be pinpointed and the "agrarian” oosmolqu of this or that Islamic group is
identified with the religion of Islam itself. This is, of course, easier than recognising that
the same kind of conflict exists within one's own culture/rehgon :



6. Three pblicy errors.

6.1. L stop telling people to- "modernise". otherwise we will provoke religious

wars

Politicians are mistaken to tell the agrarian poor, both in the West and in the Third World,
to "modernise" instead of saying "let us move together towards a post-industrial society".
Without wishing to do so, we are confirming the validity of Huntington's avalysis, i.e. the
theory that the conflicts of the future will be between cultures or even between religions.
We are exacerbating the conflict between the "agrarians” and the "modermns" because, as
we have seen, the "agrarians” are increasingly reluctant to undergo moderdisation and
development, which is interpreted as an attack by the West on Islam or Orthodoxy, for
example. We are thus providing all the ingredients for fliture wars of religion. If we
continue to tell the Orthodox, Catholic, Muslim or Jewish "agrarians" that they must
"modernise”, we will create a conflict, we will receive a negative response because they
understand this to mean that they must "secularise”, i.e. give up that which constitutes
their very essence: the link with their God, the transcendental dimension of life. The only
possible response from their point of view is NO. That is why they reject the modern
world and turn to what they know, the philosophy of their ancestors,

6.2 Man does not live by bread alone '

The second mistake in the Western approach is that it is too matedalistic. It is wrong to
think that people, even when starving, think of nothing but food." On the contrary, having
nothing more to lose (excluded and proletarian), all they have left is their dignity, their
cultural identity and their belief in the transcendental. Thus, if our plans for their
development and modernisation give them the impression (sometimes rightly) that they
must "sell their soul" in order to modemise, we are going to encounter resistance from
their leaders, to whom only one path is left open: a return to their "agrarian” values. They
are forced into a choice between their soul and modernisation. That is when they return to
the church, the temple, the synagogue the mosque.

63. D restimate theimportance of women.

Those who have most to gain from modernisation are certainly the women: for them, what
15 at stake is an improverent in their status in relation to men, the enhancement of their
rights (e.g. family rights), better relations with the man they love, a place for their children
in the society of tomorrow (rather than that of yesterday), relief from domestic drudgery,
eto.

But women cannot accept the modemn way of life 1f they must give up their God. The
majority will not sell their souls. That would not be a good example for their chllqiren
Faced with the choice between modernisation-secularisation (breaking with their
background) and a return to the agrarian way of life (stability and symbiosis witkr their
environment), most of them will opt for the latter. -

In the dialogue of religions and cultures WAReR can and will play a very important
role. A special emphasis musi be given ta their voices their networks and their
theologies,



CONCLUSION ;
TOGETHER TOWARDS A NEW POST-SEC ULARISED SOCIETY ?

Why not speak the truth and tell our partners outside Europe, belonging to the other great
cultures of the world: "We, for our part, are products of a secularised industrial society
and we realjse thar one can no longer discuss politicad issues without also discussing the
questions. of meaning, spirttuality and cultural identity. We are therefore asking you to
Join us in a debate concerning the future of our societies. 1o do so we must set aside our
superiority complexes and our "rational" intolerance. We all must also abandon our
dream (which is clerical rather than mystic) of imposing our view to the worl

Mare Luyckx

* Samuel HUNTINGTON : *4 clash of Civilisations ? ' Foreign Atfairs, Surnmer 1993,
" James Duvison HURNTER: "The culture wars: the struggle (o redefine America”, New York Basic Hoks, 1991,
& See for exatnple Richard John NEUHAUS & Michael CROMARTIE "Piety am:’ poimc.r Fvangelicals

angl fundamentalisis confront the world™, Washington 1987, Ethics and Pelitics policy Cenier,
Washmgton DC. (202) 682.1200,
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Relations between the Muslim World and Europe
at Al al-Bayt University, Mafraq, Jordan,
by Professor Dr. Christopher Toll,
Stockholm and Copenhagen

Your Royal Highness, Mr. President, Ladies and Gentlemen!

Regretting to be unable to attend this conference in person, I am grateful
for the opportunity to address you on the important issue of the relations
between the Muslim world and Europe. I shall do that, as requested by the
organizers, in my personal and in my academic capacity: as president of an
international foundation presenting a biennial award for efforts, inthe
cultural field, to further peace and understanding in conflict areas, and as a
scholar interested in Islamic and Arabic culture. |

The international Hiroshima Foundation, of which I am the president,
presents awards to people, who in a cultural field have made efforts to
further peace and understanding in conflict areas. -

Among earlier -award winners are a Palestinian doctor, who together with
Israeli and Palestinian intellectuals has worked for mutual cultural
understanding: an Israeli women’s peace organization which has worked
together with Arab women’s organizations for peace in Israel/Palestine,
and the late Aziz Nesin and professor Dr. Mohammed Talbi, a Turkish
sedularized writer and a Tunisian pious and practicing Muslim who have
fought for peace, freedom of expression and respect for others and thus
have shown that fundamentalism, fanaticism and terrorism are opposed no
less in Islamic countries than elsewhere.

Since all efforts towards understanding and respect between people of
different cultures are always made by individuals, within organizations or
without them, the rewarding of such individuals, encouraging -them to
continue their efforts and facilitating their work economically, is one way
to further mutual cultural and religious understanding. Also the conference
in Stockholm last year expressed the wish to fight mutual misconceptions,
fanaticism and terrorism.



But although these menaces to mutual understanding and respect are
creating headings in the newspapers, I do not think, as a scholar, that they
are what separates our cultures, since instances of fanaticism and terrorism
can be met with under any culture and are, on the whole, not
overwhelmingly numerous. What separates us, in my view, is rather the
conception that the western world is on the height of its culture while the
Islamic culture had its heydays a long time ago. This conception creates a
feeling of superiority in the western world, earlier expressed in colonialism
and missionary activities, and today in aid, and a feeling of inferiority in
the Muslim world, expressed either in imitating or in rejecting everything
European or American. '

Let us instead imagine that the western cultural superiority is only
apparent, that in reality western culture has also declined, so that culturally
Islam and the west are in the same boat and have the same problems to
struggle with.” This idea could lead to a reduction of the tensions and to an
increase of the understanding and the will to cooperate among Europeans
and Muslims. This is an alternative to the Huntingtonian prediction of a
clash of the two civilizations.

Which were the prerequisites of the rise of Islamic culture?

The Hellenistic culture of the countries surrounding the Arab peninsula has
had an immense importance, shown in the influence of the famous schools
in Alexandria, Beirut, Antioch and Edessa and the Persian Gondeshapur, in
the translations of scholarly work from Greek, Aramaic and Persian into
Arabic and in the many Greek, Aramaic and Persian loan-words in the
Qur’an and in the pre-Islamic poetry. There was a layer of bilingual people
who made administration and scholarly discussions possible. The meeting
of the Arabs with Hellenism and the Arabs’ obligation to compete
culturally with their neighbors was thus one reason for the rise of the
Islamic culture.

Another reason was that the Arabs had a language well fitted for cultural
and scholarly productions, or which was made to fit by eminent authors
and able translators.



But these factors, the Hellenistic culture and the Arabic language, had
existed before without any of an Arab culture. What had been added? The
religion Islam which put its imprint upon the culture to the extent, that we
are used to call it the Islamic culture. The Qur’an encourages curiosity and
stresses the importance of the search for knowledge, an importance that it
kept in the Muslim community so that the Orientalist Franz Rosenthal is
able to speak of a “Knowledge Triumphant” which distinguishes Islam
from all other cultures. Another reason for the interest in scholarship was
the practical use of sciences such as medicine, astronomy, astrology and
alchemy. The usefulness of Nature is taken for granted in the Qur’an and
thus, Science became a means to understand and to use Nature.

But the spread of Islam did not only spread Arabic as a language of culture
and scholarship and a new mentality on the basis of the Qur’an, with a
spirit positive towards innovation. The most important condition of the rise
of Islamic culture was the free and common market established by the
Arab conquests. |

Within a hundred years all frontiers in the Near East and North Africa had
been opened for commerce, the high custom wall (12,5%) along the
Eastern frontier of the Byzantine empire, with export prohibitions and
commerce dircted to certain cities, was broken down. The heavy taxes
disappeared which had seized the gains in order to finance the wars
between Emperor Herakleios and King Khusrov. Now the money remained
in the country to support the Arab soldiers and to be reinvested,
stimulating the increased productivity, i.a. the building boom caused by
the Arab immigration and resulting in the cities Fustat (old Cairo) in
Egypt, and Kufa and Basra in Iraq, all three old army camps.

An enormous common market had been created. Not even wars could stop
the commerce - safe-conduct was granted the caravans by the fighting
armies, e.g. in the war between the Fatimids in Egypt and the Abbasid
Caliphs after 969 or in the wars with the Crusaders.

When the frontiers disappeared, old and new goods, old and new
technology was spread, and production increased and gave rise to



After a last prosperity under the Buyids (AB. 950-1050) and the Fatimids
(969-1171) the Near East came under the Seljuks who introduced taxes
and customs. The deterioration of the coins shows that economic
conditions had worsened. Despotic regimes confiscated the riches. The
introduction of guilds from the 12th century limited free enterprise. The
prosperity in Egypt was destroyed in the 15th century by state monopoly,
taxes and customs. As Ibn Khaldun had said in the [4th century: when
taxes become high and the expected profit is not forthcoming, the
mainspring of cultural activity disappears. Another economical factor
causing the decline of culture was that riches were tied up in pious
foundations, i.a. to protect the heritage of the merchants from confiscation.

An often mentioned cause of decline is the dogmatic influence of religion,
badly understood, and the cult of authority within the different sciences
which stifled new thinking. This explanation can be combined with an
economic one: originality and creativity flourish in a free society, where
they are supported by independent people whose income and wealth are
the result of creative work. In a society with an extended bureaucracy, as
already in the Byzantine Empire, where most people are dependent on the

‘state, private initiative, originality and creativity are stifled. Thus the
Byzantine Empire had fallen, and thus also Islamic culture became rigid,
adhering to what had once been obtained without power to add anything -
with the exception of a few brilliant cultural figures during the following
centuries. But they were neglected by their contemporaries and had no
followers. Was that so, because they were isolated, because they lacked an
opposite party, a patron who could have committed himself to their work,
paid for its diffusion and helped to make it famous?

Thus the Islamic culture was born: the meeting with Greeks, Aramaeans,
Persians and Indians, with Christianity and Judaism, contributed the
matter, which was present already before Islam. Islam contributed the
mentality, encouraging creativity and commerce. The Arabic language
provided a common cultural language, replacing Greek, Syria and Persian.
And a common market and rich patrons provided the necessary economic
conditions. | '



One condition for culture is, of course, the existence of people with a
creative imagination and an obstinate curiosity and an energy strong
“enough to realize what they have visualized and to search for answers to
the questions they have put to themselves. But these people do not create
in a vacuum: their creativity has to be supported by people who are
interested in what the artists, the authors and the scholars bring about, and
who are able to pay for the results. The creators of culture have to live
someone has to pay them. ‘ '

But what is needed is not only rich buyers of. culture needed are also
cultured buyers, who know what they want to have and are competent to
judge the value of what the artists produce, to demand something from
them, and to stimulate and to encourage them. Nobody is incited to do his
best if he is forced to cast his pearls before swine, and criticism has no
value if the critic is not competent. The best encouragement for the creator
of culture is that a critical patron is willing to pay for the created work in
order to live with it. | |

This is also shown in the cultural history of Europe. Italian and Flemish art
was created by artists, but a condition of its creation was that the works
were ordered and paid for by rich and cultivated merchants, merchant
- princes and aristocrats, who knew what they wanted and saw to it that got
it, and thus supported, criticized, stimulated and encouraged the artists.
The factors behind the fall of the I[slamic culture could be summarized
thus: the meeting with the Europeans gave no new substance: the mentality
was changed towards dogmatism: the disintegration of the caliphate, the
introduction of taxes and customs and of guide and pious foundations
prevented riches from coming and remaining in the hands of individuals.

" Arabs and other Muslim peoples, while looking back on their rich culture,
are painfully aware that it is past, and Orientals and Occidentals alike have
the feeling that the western world for a long time has, culturally, been
superior. But maybe there is a cultural decline in the Western world too, so
that the peoples of the Near East and the peoples of Europe actually are in
the -same boat, although in the west one is not as aware of the fact. In
science and technology the west may still be superior, but it is a superiority



which will soon be caught up with. And science and technology are only
part of a culture. |

‘Maybe there is in the west too a certain dogmatism: science ought to be
useful, universities are places of education rather than of learning, art
ought to serve a purpose, to express a message, the state, not the
individual, is to plan and to pay for the culture.

The disintegration of Europe since World War I, the establishment of
frontiers, customs and taxes, have radically changed the conditions for the
users of culture also in the west. Nationalist, socialist and national socialist
dogmatism and terrorism which have overshadowed anything similar in
the Islamic world, have afflicted Europe with great catastrophes - the
revolutions in France and Russia, several dictatorships and the second
World War and has physically and economically eliminated the repository
of culture. There are hardly any of the rich and cultured patrons left, who
demanded and paid for a culture they themselves wanted to enjoy. The
culture has been put in the hands of uneducated politicians and
bureaucrats, who do not have its products in their homes and do not pay .
for them themselves. The citizens, who in the end have to pay for the
culture, are not obliged to like it and cannot influence it, if they ever get in
touch with it. This means that there are no demands on the artist - he is
without any competent opposite party, who can force him to do his utmost
and tell him whether he has succeeded or not. He does not live on
satisfying high demands but on public assignment and grants distributed
by his colleagues, which contributes to nivellation: the generally accepted
is what pays, not originality. People with money but without education and
taste and the background of a cultured upper class buy art from recognized,
preferably dead artists, who do not need the money, which thus does not
contribute to culture, | |

If western culture is thus in decline, Europe and the Near East have a
common -interest in bringing both our cultures to flourish again. The
conditions are perhaps- not too bad: we are living in the middle of an
immense meeting of cultures, thanks to the increased migration in the
- world: the fall of dictatorships and political systems could lead to less
dogmatism and more independent thinking and an interest in creativity: the



disappearance of frontiers, the establishment of markets and the revival of
liberal views could recreate a private economy, which makes it possible for
rich- and cultured patrons to inspire and encourage a new cultural creativity
in Europe and in the Muslim world. '
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This article compares the current situation in the Islamic world with
the accumulated rules of civilization-making. "Although it has a
theoretical attribute, the article is also endowed with an applied content.
The understanding of cultural parameters, power and wealth in the
present world of Islam, on the one hand, and their comparison with the
axioms and laws of civilization making on the other, constitute the foci
of this article. In other words, the article has a future-oriented outlook,
attempting to take into account a particular time juncture in the future and
then reflect upon the kind of sequential and backward planning that is
needed to reach a civilization that is Muslim in the future. Hence, the
main question of this research is put forth in the following manner:

" What actions should be realized and planned for and with which
sequence so that in the next on or two centuries, the Muslim civilization
can become activated?

This main question entails the following assumptions:

1. The emergence of civilization is dependent upon if-then (or
conditional) rules. For instance, suitable geography, wealth, access
to resources, responsibility, determination, tfaining and strategy

- constitute the generalities of civilization-making;

2. Civilizations are generally dependent upon the actions of determined
human beings with clear and applied worldview and equ1pped with
the instruments of power of their time;

3. Civilization is shaped by collective work and logic, elite consensus
and the emergence of social organization;!

4. Planning for the establishment of a Muslim civilization is now much
more difficult since the potential Muslim civilization confronts dan

- institutionalized Wcstem civilization from within and at the global
level.

The hypothesis that this research brings forth is: The Muslim civilization
becomes realized when Muslim theoreticians derive a suitable theoretical
blending of science and Islamic morality and improve it overtime with
repeated modeling.

\
iz w2



If we delve into this hypothesis, it implicitly raises a methodological
1ssue in civilizational thought. Sensitivity to methods and methodologies -
in reaching civilization is very fundamental. Due to the non-scientific
way of thinking that has been prevalent among Muslims for centuries,
they have never become sensitive and responsive to methods,
applications and practical ideas. As such, a rhetorical non-applied culture
has become institutionalized among them. Civilization and civilization-
making are both products, and a product is the result of application,
acton, method, and in scientific language, a model. This model is not
permanent; models must be modified overtime. Some Muslims,
Muslims thinkers and those interested in a Muslim civilization have
made a mistake of thinking that a social system and civilization is born
and created instantaneously. This is while, throughout the history of
_ civilizations, we witness the gradual intellectual growth, sequential

thinking, gradual reform and detailed attention to the particulars of
social, economic and political thought.

Basically, the creation of a Muslim civilization is itself a relative and
gradual process. Thoughts, perceptions and methods are brought forth
by human beings who are themselves not perfect and, naturally, must be
put to work in a relative manner. The fact that human beings set to do
something is itself a relative matter and relativity is automatically related
to time, quality, methods and details. Civilizations cannot be built upon
aspirations. Ideas must first be solidified and consensus must be reached
around them. Ultimately suitable methods will be gradually built and
amended.

- The second point in relation to the above hypothesis is that without
science, the intellectual and value foundations of Islam cannot be
realized. The suitable forging of morality and science is given attention
for this reason. Religion offers a worldview and science an instrument;
science by itself is not immoral and, under conditions in which religion
gives it direction, it can be highly useful. No qualitative activity in any
arena can bear fruit unless it is equipped with a scientific foundation.
This pdint is itself one of the rules of civilization-making in the present
era. The communist experience was dependent upon science and method
but was inflexible in understanding human motivations and value
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foundations, and this led to its defeat. Religious thought and action that
are based on morality require human models to adapt to human existence
and activities and offer necessary responses to his many needs as well as
the diversity of human strata. As a result, access to contemporary
science, which has become a significant component of discussions on
development, is not only necessary but paramount in reaching a social
system. Of course, in another discussion, we have distinguished the
customnary rational foundations of development from practical models of
development. Qur interest is in the understanding and implementing of
the rational foundations of development. Social organization, legal
system, depoliticization of the decision-making process, tolerance,
ability to enforce hierarchy, economic tranquility, dynamic educational
system and so on are considered to be among the rational foundations of
development.2 The wheel of civilization and international processes have
become such that the elimination or neglect of these rational foundations
is not possible. In our view, so long as the ideas or collections of
preferred thoughts by any nation, including Muslims, are not forged
with the aforementioned methodologies and rational foundations, they
will not go beyond the rhetorical stage and reach the efficient and
civilizational stage. The experience of the recent few centuries in the
Muslim world clearly manifest this process.

Civilizational Axioms: An Overview

Every activity is in need of a structure of motivation. Who is the
motivator for a Muslim civilization? If the Muslim civilization is
expected to emerge in the light of the current situation of Muslims and
structure of the international system, who will be responsible for
civilization-making? When there is talk of the world of Islam, the
“applied” aspect of this expression must be clarified. Considering that
78 percent of the Muslims in the world are illiterate, the responsibility
for Muslim civilization-making naturally falls into the hands of Muslim
intellectual elite who must have consensus of view and method.
Civilizations are built by intellectual elite, theoreticians and instrumental
elite who have the capacity to lead. Human beings with lofty goals, life



and energy, methodical and processed thinking, confidence in the
future, care and delicacy and strategy,can carry out such a formidable
task. .

Can we even consider the history of Islam, its beginning and the
civilization that was established, without the Prophet’s character, status-
and spiritual and intellectual capabilities? The Prophet and the
companions that were trained by him, established new thinking and
methods for their own time. Islamic thought solicited determined
enforcers. Proposing of various social, political and economic rules in
keeping up with the resources and methods of the time are reflective of
extensive and deep efforts made to create Muslim civilization. From the
manner of invocation and worship to raising children, from methods of
redistributing income to the manner of approaching friends and enemies,
to mechanisms for protecting internal and external interests are all noted
in the Prophet’s life. The Prophet did not merely offer rhetorical
commands; rather he made efforts through a variety of methods in
educational, counseling, supervisional spheres and, in this way, a
generation was cultivated and a civilization was maintained for long.3

In all civilizations, the importance of human beings and elite is
decisive. In the Amenmeht period in Ancient Egypt (around 2644 BC),
- an administrative system was built that lasted nearly 500 years.4 In the
Assyrian state, the most complex elite thinking force was spent on
military and offensive power and the army constituted the most vital
administrative apparatus in the country. The Assyrians believed that
government is the nationalization of potential and existing forces. The
basis of art of war for the Assyrian states was in rapid attacks and
causing divisions in the enemy line.5 In addition, given the tense
environment of the Assyrian civilization, the Assyrians were very strong
in creating psychological warfare and weakening enemy spirit. As such,
they naturally perceived the survival of their civilization in the
weakening of rivals.$
Concerning the role of Cyrus in Ancient Persia, Will Durant says

“Cyrus-the founder of the Achaemenid dynasty-made the
Median and Persian soldiers so organized that they tumed into
an undefeatable army; dominated Sardis and Babylon; and



ended the rulership of Semite tribes over eastem Asia in such a
way so that they could not erect a state and govemment for
thousand years; he annexed all the countries that were
previously under the domination of Assyria, Babylon, Lydia
and minor Asia and from [this collection he created] the largest
political organization prior to the Ancient Roman state and one -
of the best-administered states among all historical periods.””

Naturally, science in its present meaning did not exist in past eras.
However, positivist thinking directed governmental and civilizational
processes using instruments of the time. Whenever we return to the
past, civilization takes an individual dimension while the closer we get to
the modern era, civilizations and strong governments are resuits of
organizations, consensus, universities, research centers, innovation of
methods, centers for the formation of thoughts, communication and
managerial skills. In my view, among the various theories that explain
the Western civilization,® the theory that sees the “effective coalition of
industrial investment, financial and intellectual elements” as the basis for
the formation of Western civilization is the most valid. In this section,
we do not intend to examine the positive and negative aspects of the
transformations, rather we want to discover commonalities among
civilizations. This strata composed of financial, productive, and
intellectual elements, decides to create a global industrial empire and,
hence, with the establishment of the textile industry in Britain,
strengthens the engine for a particular social order through capital
accumulation. This solidified strata acquires its economic thinking from
Adam Smith and its p_olitical thinking form Hobbes. Its social order
-flourishes with the aid of ideas from Rousseau and Montesquieu.
Contact and interaction, common understanding, collective effort and
work, construct the largest materialist civilization in history. Under
conditions in which speed and communication are considered to be
determing factors in international relations, these serious, concerned and
determined individuals set on to reach their objectives and create a
framework at the global level. Accordingly, so long as Muslim elite
think local, act rhetorical, do not understand the sanctity of method and



do not build models for their thoughts, there will be no civilization.
Rhetoric is the beginning of every task but its content must be
transformed into institutions and models. :

Civilization is the result of collective work. As long as Muslim
thinkers and Muslim elite do not find common understandings about
their status in the world and the global situation, and do not work
through intellect and thought and then methed and methodology, a
Muslim civilization will not emerge naturally and logically on the basis
of long-lasting rules of organization and history. Due to their weak
position in the past centuries, Muslims instead of basing their work on
accumnulation of power and extending their economic, political, cultural
and spiritual power, have viewed the power of their rivals in a
deterministic and conspiratorial manner and such an approach has
psychologically led them away from diligence and imbued in them the
disposition to maintain the existing situation. Even under current
~ conditions in all Islamic countries, in which some Muslims are seeking
to organize religious governments and implement religious commands,
few think about enhancing the power of Muslims in all of its dimensions
and creating a social order. As soon as Muslims gain political power,
they must think about efficient management and the creation of a society
based upon justice which itself is in need of theories, consensus,
common understandings, material power and resources for the
cultivation of educated human beings and self-operating structures.
Access to such a situation is not the work of even average individuals;
only capable, judicious and select human beings can take on such
important civilizatzonal roles.

The result of this first factor in the elaboration of our hypothesis is

that civilization-making requires determined individuals who are

interested in power in the positive sense of the word, have patience and
tolerance, are equipped with sequential thinking and have global
perspectives, Given the ethnic and national multiplicity that exists among
Muslims, filling the existing gaps and deriving a comumon civilizational
agenda among them, intellectually and organizationally, is a great

challenge.. Ultimately, this is dependent upon the horizon and complex -

personality of Muslim thinkers who are intent on civilization-making.
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The second factor in the elaboration of our hypothesis relates to the
clarity of civilization-making ideas. If contemporary Muslims are merely
faced with the rhetoric of religious thoughts, they would surely feel
elated, serene and proud. But if the same Muslims enter the arenas of
social order, economic needs and political beliefs, they will be faced
with widespread contradictions. Basically, under current conditions, the
social order of Muslims does not belong to them, and from Morocco to
Kazakhistan, ‘serious contradictions exist between the mind sets and
realities of the environment in which they live. The permanent and
effective resolution of these contradictions is not an easy task.
Fundamentally, the extent to which the existing social order in the world
of Islam is in harmony with stable religious and Islamic ideas and
principles, must become specified. This harmony has not been given
attention either by governments or Islamic thinkers. Muslims have
generally taken the path of differentiating between their spiritual and
material lives. As such, spiritual life originates in Islam while material
life is linked to international factors. For civilization-making, on the
other hand, the spiritual and material dimensions must grow and develop
within a unified framework and encompass the whole of Muslim lives.

Of course, we should not forget that model-building that combines
. morality and science requires the most complex applied minds. In the
today’s world of communication, information and technology, it is a
great challenge for a social order to interject ethical restraints in trade,
industry, politics, citizenship and social responsibility and train
individuals in such a way so that they would not step beyond moral
limits. In the present international system, there are no ethical limits in
politics, economics and use of science and technalogy. Indeed, if there
were such limits, astounding capital accumulation and profits would not
have been produced. If the great volume of Islamic teachings are not
turned into a model, they will continue to have their rhetorical character
as in the past. Speeches and advice cannot construct models and
transform commands into consolidated intellectual and practical systems.
The task of educated classes is to engage, with determination and
scientific perspective, far from political considerations, in intellectual
and behavioral model-building. If statesmanship and strategic planning
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in a social system become public, they are exposed to public sentiments
~and perceptions and ultimately strategies cannot be shaped.
Statesmanship is the task of the intellectual few. Common people can
participate and relay their perspectives to the decision-making apparatus
through a party system, organizations, specialized associations and
lobby groups. The model-building of the Muslim civilization must be
distanced from public sentiments and governmental excitements. It
needs to be shaped and directed through debate, discussion, knowledge,
depoliticization, reason, logic, sufficient informatidn, and scientific and
inductive method.

Every civilization relies on its own particular intellectual instruments.
Our understanding of civilization has three elements:

1. A social order which originates from a particular model and
cultural system;

2. A political organization which is based on might, knowledge, and
efficiency; |

3. Variety and continuation of innovations for the maintenance and
extension of the civilization. ,

In the West, such a civilization was created by the owners of wealth
and capital. The wealthy in the West directed the type and content of
cuiture and politics and established a social order in conformity with
profit making and capital accumulation. Even cultural liberalism and the
growth of innovations and artistic creativity on the one hand, and the
seriousness of scientific approach, scientific thinking, scientific method,
and expansion of the academic and research centers on the other, have
" been promoted and planned within the context of a social order, directed
and managed by the owners of capital and, on the whole, an organized
private sector. In the non-scientific civilizations of the past, the center of
gravity was constituted by the aristocrats, landowners, military officers
and, to a limited extent, men of letters, poets and artists.” By center of
gravity, we mean those responsible for the maintenance and expansion
of the civilization. Where does the performance, policies and oscillations
of a civilization get registered and by whom? In what kind of an
institutional setting, issues are debated and discussed and then where are
decisions made about their resolution and suitable methods? Every




civilization is in need of committed individuals. Looking at the worldly
aspects of issues in civilization-building and the concrete life of
mankind, no element has been more decisive and motivating .than
proprietorship. Every civilization needs a proprietor; a group that is
concerned with the maintenance and expansion of that civilization. In the
world of Islam, where is the intellectual instrument of a Muslim
civilization and who are the people who guide it? Which people, and
with what characteristics, are fit to shape the Muslim civilization? What
kind of coalition needs to take shape? Where is the geographical center
of this potential civilization? Who designs-the intellectual and theoretical
foundations of this civilization and with what instruments, methods and
principles? And to what extent the Muslim civilization wants to be
separate and distinct from the international system and to what extent it
desires to dissolve in it? '

The clear outcome of this discussion is that civilization-making is in
need of theory as well as determined and trained elite. Civilization-
makang is not the result of accidental factors. One of the stable axioms of
civilization-building which is very much related to the present situation
of Muslims is the principle of peace and stability.10 Stability makes
growth possible. At present, Muslims live in the most crisis-ridden
societies of the world and this automatically undermines the necessary
incentive and process for creativity, growth, novelty and innovation.
Theoretical poverty and socio-political instability have made most
Muslim societies weak and hopeless. ,

A statistical review reveals the position of Muslim countries
internationally. There are approximately 992 million Muslims in the
world constituting one-fifth of the global population. Sixty-five percent
of this population live in Asia, thirty-five percent in the Arab world and
ten percent in Africa. There are 44 Islamic countries, among which
Indonesia with 180 million people and Qatar with approximately
310,000 people are the most and least populous respectively. The world
of Islam holds 42 percent of global oil reserves, 25 percent of natural
gas reserves, 40 percent of oil exports and 70 percent of global
phosphate. Qut of the 14 strategic points in the world, 7 are located in
the Muslim world. These are: Strait of Hormuz, Bosporus Strait, Bab el



Mandeb, Suez Canal, Dardanelles, Malaga and Gibraltar. But in spite of
this wealth they live in poverty. Muslims constitute only two percent of
scholars ‘and specialists in the world and since the early 1980s have
bought more that 60 percent of the weapons sold to the Third World.!!

Basically, theories of international relations consider the qualitative

aspects of power to be much more important than its quantitative
dimensions. Muslims have no difficulties in relation to quantitative
dimensions and are easily able and fit for a civilization. But it is in the
qualitative dimension of power that Muslims face theoretical poverty. An
international relations’ scholar has conceptualized perceived power in the
following manner.!2

Pp=(C+E+M) XS +W)

Pp = Perceived Power

C = Critical Mass = (Population and Temitory)
E = Economic Capability

M = Military Capability

S = Strategic Purpose

W = Will to pursue National Strategy

As can be seen in the above formula, the aggregation of qualitative
indicators are considered distinct from quantitative indicators. Without
giving attention to the depth and importance of qualitative indicators, one
cannot attain capability, power, might and civilization through
quantitative indicators. The clarity of ideas and strategies, equipped with
applied thinking, can give direction and purpose to quantitative
indicators. What is extremely weak in the world of Islam, and strategy
must move in the direction of strengthening it, is the aggregation of
- second class of the indicators, that is, will, and conceptual and strategic
clarity.13 '
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CONCLUSION

The emergence of a Muslim civilization is dependent upon serious
changes among Muslims, particularly the elite groups. No civilization or
even serious change is accidental; rather common, accumulated and the
moral nature of Islamic values, historical axioms must consciously be
accepted by a people and its elite so that the emergence of a civilization
can be made possible. A Muslim civilization is much more difficult and
complex than non-religious civilizations since the forging of principles
of morality with science and power is in need of deep and
multidimensional formulas and models as well as pafu'cula.r training. All
civilizations have been formed through resources, capital and
quantitative elements on the one hand and training, education,
responsibility, determination and strategy on the other. Given the moral
nature of Islamic values, civilization-making is much more difficult in an
Islamic sense. The movement of history is the result of the spirit, will
and ideas of capable individuals. The Muslim civilization is not an
exception in this regard. Far-sighted individuals, consolidated elite,
theoreticians and scholars are the ones who will make such a civilization
flourish with practical ideas and vision. The current situation in the
world of Islam on the one hand, and the global socio-political conditions
on the other, are considered to be very strong prohibitive factors facing
the Muslim civilization.

One very significant factor that Muslim groups need to settle is their
approach toward the West. Are confrontation or integration indeed the
only choices? But some Muslims need to first understand toward what
end do they want to confront the West? Accusing, rejecting or remaining
impartial toward the West not only will be considered an obstacle but
will also tend toward losing a golden opportunity for self-reflection,
reconstruction and self-generation. Although various theories speak of
the gradual decline of the Western civilization in the next half a century,
but neither Western decline nor its continuation should create doubts in
the Muslim’s vision of the future. Therefore, the kind of interaction and
understanding must be determined with extreme care and dexterity. It is
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about three centuries now that Muslims have been confused by the kind
of approach they should adopt toward the West and have not been able
to establish a dynamic social order on the basis of their own intellectual
principles. Speed and communication are in fact against any kind of
potential civilization which is determined to compete with the West. The
theoretical confusion of the Muslims benefits the West since the latter
does not fear the resources and possibilities of the former but is
concerned about their organizational power. If the variety of existing
Muslim approaches vis-a-vis the West does not lead to unformity, it is
natural that the intellectual common ground for the Muslim civilization,
which can constitute the common denominator for all Muslim thinkers,
will not be prepared. |

The second prohibitive factor is the internal situation of Muslim
couniries. Political dependence, economic instability, legitimacy crisis,
identity crisis, educational crisis, poverty and deprivation create the
context for increased dependence of Muslim societies. Civilization-
making means elimination of crises, weaknesses and instabilities, and
access to national surplus. As long as Muslim societies are static and the
present crisis-ridden governments of the Islamic world are unable to
reform, impelling them toward action based on theory, enhancement of
power and applied thinking, there will be no hope for overcoming the
current crises. It is the responsibility of elites to set upon and realize
such a great task with applied thinking and incrementalism,

In our view, the most important indicator of a civilization is the
existence of harmony and internal congruency between the thoughts and
beliefs of a nation, and their social order. This social order is made
possible with increasing power and the resolution of conceptual
contradictions. Spirituality and ethics on the one hand and power
enhancement on the other, must move hand in hand. All ideas and
values must be supported and equipped by power so that they can
become concrete. The West has used its power in the direction of its
civilizational aims; the Muslim civilization can use power to maintain its
might but also to extend spirituality. The centralization of theory and
method among Muslim elites and those concerned about a Muslim
civilization, reduction of internal crises within Islamic countries and
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~ collective resolution of the intensity of confrontation/understanding with
the West, can set the stage for a brighter and more powerful future for-.
the Muslims and initiate the process of backward planning for the
emergence of a Muslim civilization.
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How can mutual tolerance and respect be promoted ? A paper
presented at the conference on relations between the Muslim world
and Europe at Al. al-Bayt University, Mafraq, Jordan, June 10 - 13,

1996 .
Ingmar Karisson

Racism, intolerance and a narrow nationalism are currently gaining
strength through-out Europe, in reaction to a level of immigration which is
insignificant compared with what we are likely to encounter in the future.
These problems are already so serious that they can only be solved by joint
European endeavors and a consistent European immigration and refugee
policy. One essential prerequisite for successful integration is that we build
up our knowledge of the diversity of Islam and the varied nature of
Muslim immigration. Now that the red peril has disappeared, we are often
urged to believe that it has been replaced by a green Muslim threat. There
is clearly a risk that this image will be exploited to reinforce a feeling of
European unity something which is now at a low ebb in all west European
states after the europhoric years of the late 1980’s. In view of the fact that
there are already more than !5 million immigrants with a Muslim
background in the European Union - a number acceding that of the
Scandinavian members - and that immigration from the Muslim world is
going to continue, we must rid ourselves of this false negative scenario as
soon as possible a scenario which is often depicted in terms of uniform,
fanatical Muslim masses preparing to storm the bastions of the West’s
welfare system under green banners of Islam, with scimitars in one hand
and the Koran in the other .

A policy designed to facilitate the integration of Muslim immigrant
groups must be based on the following prerequisites.

* There are already large Muslim communities in most west - European
states. These communities will not only expand but they will also demand
greater political influence as increasing numbers of Muslims become
naturalized citizen and become enfranchised in their home countries .

* Muslims are not as easy to integrate and not as willing to allow
themselves to be integrated as previous immigrant groups. An Islamic
identity encompasses customs and traditions which deviate from those



which are regarded as normal in the societies in which many Muslims are
now living. Demands will be made for special rights and for a special
status, in addition to the entitlements enjoyed by the native population. In
many cases, these demands will not only be difficult to'satisfy, but also
impossible and this will lead to tension.

* Undesirable and undemocratic political tendencies in their countries of
origin may be channelled into their new home countries by Muslim
communities. Both the governments of Muslims states and the various
sects and organizations will attempt to exploit the immigrants for their own
purposes . ' ' |

In the light of these factors, what is the best way to integrate Muslim
immigrants? Although Jews and Christians are accepted as "people as of
the book", Islam has always been a dominant and hegemonistic religion in
historical terms. In Europe, Muslims must learn to live as a minority and to
accept the fundamental pillars of modern European societies, that is to say
pluralism and a secular social system characterized by tolerance of people
with a different political or religious viewpoint.

The objective must be integration which is as rapid as possible, taking into
account and respecting those who, while respecting our values, wish to
maintain their own cultural and religious identity. Taking into account
special - religious features must not; however, extend to excusing pupils
from aspects of their education which do not suit their parents. Just as a
full education in one’s own religion must be regarded as a private matter,
immigrants must also take responsibility for home language training -
something which is currently hindering integration. Muslims must
themselves become active in working for young people, so as to give a
generation which has grown up in Europe a cultural background of their
own. while, at the same time, integrating them socially into their new
environment. The Muslim communities must cooperate with each other
and avoid fighting out their theological disputes openly on European
territory.

As a result, a "domestic" leadership will have to emerge, thus permitting
the elimination of the label attached to Islam as an alien and dangerous
cult. This domestic leadership will not only consist of Muslims born in
- Europe, but perhaps also of native converts. Most Muslims consider that
they must comply with law and regulations in their new home countries,
but this willingness is undermined in many quarters by external appeals by
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organizations which prefer a "pure" Islam, without compromise. Asa
result, we must not tolerate the establishment of parallel political
institutions. :

Furthermore, we must not be too easy - going in dealing with religious and
political fanatics who utilize their exile in Europe for subversive activities
directed against their home countries or for internal disputes. Under no
circumstances should tolerance be extended to totalitarian views or ideas,
while we should ‘demonstrate sympathy for Islam as a religion and ensure
that the prerequisites for the exercise of religion are as favorable as
possible, we must also demonstrate firmness as regards compliance with
our own laws. At the same time, we must beware of regarding all religious
expressions as signs of fundamentalism, or unwillingness to adapt and to
become integrated into European societies. A process of Islamization
amongst immigrants is only dangerous if it comes into conflict with the
horms of a pluralistic society and a democratic state. For many immigrants
from Muslim countries, religion and a general sense of piety are one way
of counteracting the feeling of rootlessness which they experience. Thus,
religion may be a by - product of the break with their own cultural
background and not necessarily a protest against the new society in which
they are living. Hence, greater religiosity is not the same thing as suspicion
and intolerance of a secularized European environment but may, instead,
create an - inner tranquillity which promotes tolerance and hence
integration.

Individuals who devote themselves to preaching a doctrine of hatred
directed against Europe and against Christianity, and who abuse our
pluralistic societies, must be dealt with firmly and rejected. But at the same
time, we must not regard radical Muslim groups as an expression of an
overall campaign to attack the Western world from within. There is no
such plan and, furthermore, there is no Muslim leadership capable of
drawing up such a campaign. Antagonism and enmity between different
sects are often stronger than hatred of the Western World. Apparently,
only 6 percent ofthe Arabs in France regularly visit a mosque and only a
few of the 60 - 70,000 Muslims in Sweden who practice their religion are
fundamentalists. As far as the vast majority are concerned, the cultural and
identity - supportive aspects of their religion are most important factors.
Only a liberal and tolerant Islam can be integrated into Europe, and such
an integration is only possible if it is paralled by economic and social



integration. If this is to be achieved, those who are willing to become
integrated must feel they are welcome and that they belong here. The
feeling of "where do I belong? "is one of the primary breeding grounds for
fundamentalists who want to create and expoit a spiritual ghetto under the
banner "you have no affinities either here or with your corrupt and morally
decadent government in your home country - you have to fight against
both of them. :

If Muslim immigrants are to be able to feel they belong it is essential that:
* Islam is recognized and regarded as accdomestic religion. There is
nothing which intrinsically indicates that a Muslim cannot be as good a
Swede as a member of the Pentecostal Brethern or an adherent of the
Jewish faith, or that mosques cannot be as natural a feature of Swedish
cities as churches have always been in Aleppo, Damascus, Mosul or Cairo.
*Education in the Islamic faith is not only improved, but is made
mandatory in our schools. The demonic factor needs to be eliminated on a
mutual basis. Ignorance breeds prejudice and hatred. As a result, the media
must also rectify the stereotyped and oversimplified view of Islam which is
currently conveyed. |

* Society protects everyone who wants to be integrated into European
society, but who is under threat and under pressure not only from local
‘extremists and groups which are hostile to immigrants, but also from
Muslim extremist gioups.

* Immigrants are given an opportunity to formulate and articulate their
views and wishes, _

* We pursue development, cooperation and foreign policies which are
designed to reduce the pressure of immigration and to make immigration
more manageable in human and political terms.

If immigrants are integrated in this way, the Islamic community in Europe
can become a bridge between Europe and immigrants countries of origin.
This would enable a fruitful triangular relationship to develop between the
Islamic communities, their native countries and their new home countries,
since many people living in the Diaspora want to maintain close contacts
with their origins .

On the other hand, if integration fails anid immigrants with a Muslim
background feel that they are subject to religious tutelage, forced into
ghettos and socially marginalized, with continuing high rates of
unemployment we will have reckon with the emergence of underground
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fundamentalist Koran schools in our immigrant suburbs, with teachers who
urge their pupils to fight with all the means at their disposal against what
they regard as an oppressive Swedish society . ' _
Instead of a modern, tolerant "Euroislam" we will see a development of
"Ghettoislam", supported by fundamentalist forces in the [slamic world.
. Radical mullahs throughout Western Europe are currently attempting to
exploit the psychological, cultural and material problems of Muslim
immigrants for their own purposes, and politicians such as Jean - Marie Le
Pen, Franz Schonhuber and Jorg Haider are giving them wind in their sails
as a result of the polarization which. they have advocated in France,
Germany and Austria.

If developments move in this direction, we must reckon that militant the -
Muslim organizations will also endeavor to pursue their struggle with
Western world which they regard as the incarnation of all evil - in Europe.
In this case, a " holy war " can become a reality in Western Europe sooner
than we suppose, not in the form of a military struggle between the West
and the Islamic world or the clash civilizations that Huntington has in
mind but as a kind of permanent guerrilla warfare in the ghetto - suburbs of
our major cities . ;
One of the aims of the conference on relations between European an
Islamic culture and-on the position of Muslims in Europe that was held in
Stockholm a year ago was to initiate a discussion on how we with common
efforts can prevent this scenario from happening. No task can be more
important and we very grateful to Al al - Bayt University for giving us the
opportunity to continue and deepen this discussion.



Islam and Democracy - Bridges Between the Civilizations
Bassam Tibi
Director - Center for International Affairs,
University of Gottingen - Germany

Thinking about Islam and Democracy in a Global Context

The point of departure of this presentation is our world’s reality of the simultaneity of
structural globalization and cultura] fragmentation. This simultaneity is the hallmark of
our age, in particular of the present crucial historical period at the turn to the new
millenium. By the formula employed, Iaddress the fact that our world is shrinking in
terms of interaction and mutual awareness through networking on structural grounds,
however without an unfolding of a unity of outlooks concerning systems of government
and options for the future of humanity. The corollary of this statement is that different
civilizations need to establish bridges between them in the pursuit of world peace. My
basic contention is that democracy and human rights are the needed bridges. '

Some exponents of political Islam argue that “democracy is an import from the
‘West to the world of Islam” and thus dismiss it as one of the so-called “al-hulul al-
mustawrada/ imported solutions”. In my view, an open-minded interpretation of Islam
and of our holy scripture smoothes the way for embracing democracy by our Islamic
civilization. In the following presentation 1 want to elaborate on this approach, and
support it both with arguments and evidence. .

To state that democracy has Greek origins sounds like the reminiscence of

traditional wisdom. To say that Islam and democracy are at odds and to support this
statement in referring to the non-Islamic sources of democratic thought sounds like an
anti-Islamic prejudice. Not surprisingly, this statement comes from some pivotal
exponents of Political Islam, Students of Islamic heritage and history are, however,
familiar with the extremely positive attitudes of Muslim phllosophers in the classical
age of Islam vis-a-vis the Greek legacy.
Aristotle was named by these philosophers the “Mu’allim al-Awwal/ The First Master”,
whereas the most significant Muslim philosopher, al-Farabi, was ranked as al-Mu’allim’
al-Thani, only second to Aristotle. In giving the top ranking in Islamic intellectual
history to a non-Muslim Muslim thinkers have proven how open-minded and how
flexible Islam originally is.'

In view of this remarkable Islamic historical background it sounds strange to -
read the following statement by one of the most preeminent exponents in Political -
Islam, the late Abu al-A’la al-Maududi. In his book “Islam and Modern Civilization™
Maududi expresses his conviction this way: '

“I tell you, my fellow Muslims, frankly: Democracy is in contradiction with your

belief... Islam, in which you believe, ... is utterly different from this dreadful

system ... There can be no reconciliation between Islam and demogracy, not even
in minor issues, because they contradict one another in all terms. Where this




system (of democracy) exists we consider Islam to be absent. When Islam comes

to power there is no place for this system”."

As a liberal Muslim I place my thoughts in the philosophical tradition of
classical Islamic rationalism. Within this framework, I am inclined to ask: Is this
contended incompatibility of Islam and democracy correct? I then wonder, why are
Islam and democracy described as being at odds to such an extent? Given the
intellectual openmindedness of Islam as an assumption on which my point of departure
is based, the quoted sharp rebuff of democracy in the name of Islam seems to me very
questionable. ‘

It is true, in terms of Iman/ belief there exists only one Islam shared by all
Muslims. In Islamic history there were, however, many different approaches to
understanding Islam and thus varying schools of thought. What school of thought in
contemporary Islam is reflected in the quoted statement by Maududi? Clearly Political
Islam. There is, however, an alternative, a true synthesis between Islam and democracy
that can be presented on Islamic grounds.

At the very outset of this inquiry it is pivotal to make clear the distinction
between the interpretation of Islam as a religious belief and Political Islam. To be sure,
Islam is also a basis for a variety of local cultures and for one allencompassing
civilization around which these cultures rally in terms of worldviews. Now, the
contention adverse to democracy, namely that Islam is a specific system of government -
opposed to democratic rule, is a quite recent one. For instance, the term Nizam Islami/
Islamic system occurs neither in the Qur’an nor in the Hadith/ tradition of the prophet. It
follows that this term provided by Political Islam is not an authentic Islamic concept. It
is most important to draw a clear distinction between these two totally different
understandings of Islam for further advancing the argument that Islam and democracy
are not at odds, as suggested by Maududi.

0 nquir

The reference to compatibility or incompatibility is in each case related to the
employed point of departure from which Islam is viewed. The argument that classical
Islam was able to embrace Greek philosophy with very few problems smoothes the way
for a favorable debate on Islam and democracy. At first glimpse, we may ask whether or
not the question can at all be asked in such a general manner.

To begin with: In the world of Islam there exists a great variety of local cultures
united by ethical standards related to similar norms and values, as well as by a
corresponding worldview. The Islamic unity in terms of Weltanschaiiung and diversity
in terms of local cultures can be addressed as the [slamic civilization. It is true that there
are dividing lines between the world’s civilizations. Due to their universalisms, the
West and the world of Islam clash in particular; the very simple reason for this is that
both claim universality for their worldview and the related concept of order. Given,
“however, that people who belong to divergent civilizations share the very essence of
belonging to one humanity, there must be a common core of ethical values that can
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unite this very humanity for the sake of peace in our world. In my view, democracy and
human rightsi“- are the core issues in this international morality.

Our present post-Cold War world is characterized by the rise of ethnic
nationalisms and religious fundamentalisms in all regions of the world and its major
religions.iv The politicization of all religions regrettably does emphasize the dividing

lines within humanity.” The vision of a world in dignity and peace embraces the
universality of democracy for the simple reason that democracies do not wage war
against one another. Basically, democracies resolve their conflicts peacefully through
negotiations. In the light of this argument world peace among divergent civilizations
requires this envisaged ethical convergence, which is not tantamount to an overall
sweeping universalism. To question universalism and to honor cultural pluralism is not
the same as endorsing cultural relativism. There are limits of pluralism due to the fact
that neo-absolutisms and relativism” do clash and endanger world peace. Reversely, a

cross-cultural, i.e. universal consent on democracy provides the grounds for world
peace. European relativism and fundamentalis neo-absolutisms must clash, whereas an
enlightened interpretation of Islam and European modernity could come to terms."™

Despite given assertions, postmodern politics result in division. Through
emphasizing heterogeneity and incommensurability cultural relativism undermines the
needed bridges between competing world ctvilizations. The notion of a united humanity
goes beyond relativism in furthering that a shared international morality essentially
requires the universality of a shared ethical core. Itis a precondition to world peace
between civilizations that human rights and democracy are ethically agreed upon and
institutionally upheld by all the participating entities. Viewed in this manner, the clash
of civilizations seems to be, as the Belgian expert on democracy in Asia, Michele
Schmiegelow, rightly argues, “a clash between fundamentalists of all denominations”.
In clearly and distinctly distinguishing between Islam as a true belief and
fundamentalism as a political ideology, we may then ask: Where is the place of Islam in
the envisaged synthesis ‘with democracy? I maintain that an openminded interpretation
of Islam could lead to embrace democracy full-heartedly. :

| henticit Leaming Fro her

Civilizations '
Islam has a rich history of its own achievements, as well as of interaction with and -
learning from other civilizations.”" The hub of the Islamic civilization in located in

West Asia, i.e. the region that Europeans ethnocentrically place as the Near and Middle
East in their own geopolitics. Islam is also a basic religion in South and Southeast Asia.
The secular state of Iridia has hitherto successfully demonstrated that Muslims, Sikhs,

" and Hindus, as well as others can share the secular citizenship of the same state while

living peacefully within its territory. India, however, provides a case for illustrating that
fundamentalism is today a threat to that peace. The anti-Islamic driven Hindu-
Fundamentalism is the source of the threat being a case in point. India is a model for the




peaceful coexistence of people belonging to diverse civilizations under democracy as
the common: umbrella. But India is also a model for the “coming anarchy”” in our

crisis-ridden world, as recently heralded by Kaplan. Indonesia is a case of another Asian
country where an enlightened and tolerant Islam currently seems to embrace democracy,
while providing and institutional guarantee of inter-ethnic and religious peace between
the existing five divergent religious communities. Given that Indonesia with a
population of 193 million constitutes not only the largest Islamic nation in Asia but in
the entire world, the Indonesian model could be particularly significant for other
Muslims. In this context the question can be asked whether the favorable conditions for
democratization in Indonesia can serve as a model that generates demonstrative effects
throughout the Islamic civilization, i.e. also for West Asia being the center of the
Islamic civilization. It remains to be hoped that the Indonresian model, despite all of its
limitations, can affect the experience with democracy in other parts of. the Islamic
civilization. In this presentation, however, my focus will be on the Arab world as the
cultural center of the world of Islam. _ .

The search for an accepted frame of reference compatible with Islamic views is
my point of departure. In view of the fact that democracy is a recent addition to the
political concept of Islam we need to inquire into the Islamic awareness of this novelty.
Muslims have encountered this to them utterly new concept in the context of
globalization and through exposure of their own civilization to cultural modernity.”

Early Arab Muslim liberals were at pains in embracing democracy and in
reconciling it with Islam. The first Muslim Imam leading Muslim students going to
Europe, Rifa’a Rafi’ al-Tahtawi, expressed his deep admiration of the French culture of
democracy. He was to witness the July revolution in Paris in 1830 and was impressed to
see the representatives of the toppled regime being granted basic human rights after
their arrest. For Tahtawi this was an evidence - as he says - “for how civilized the
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French are and how their state is bound to justice”.” Early Muslim modernists and
reformists were critical of Europe due to colonial incursion into the abode of Islam.
They nevertheless continued their efforts at a reconciliation of Islam and cultural
modernity. In the Islamic liberalism of Muhammad Abduh and others in the early
twentieth century, democracy was on the top of the agenda of Muslim thinkers. The
reasoning of Abbas Mahmud al-Aqqad™ served as path-finding.

To date, enlightened Muslims are able to draw on their own history to find a
historical record of learning from other civilizations. Islamic rationalism of the medieval
period was in fact a synthesis of Greek legacy and the Islamic civilization (see note 1).
One has to bear in mind that this Islamic rationalism was one of the major sources of
inspiration for the European renaissance being one of the basic pillars of cultural
modernity. . It can further be argued that this very modernity is the major source of
democracy. Again, the Renaissance is among its initial $ources and this very same
legacy grew from the interaction between Islam and Europe. As the Berkeley scholar
Leslie Lipson puts it:




“Aristotle crept back into Europe by the side door. His return was due to the
Arabs, who had become acquainted with Greek thinkers... The main source of Europe’s
inspiration shifted.”™" ' '

An earlier encounter predates the cultural interaction addressed. In the course of
the Hellenization of Islam medieval Muslim philosophers adapted rational Greek
philosophy and Islamized it in terms of a synthesis.

It is unfortunate that the Greek legacy transmitted to Europe by Muslim
philosophers vanished in the world of Islam itself. Some historians refer to this fact to
explain the ensuing decline in Islamic civilization. '

In modern times early Muslim liberals were at pains to resume the vanished
Islamic enlightenment for coming to terms with democracy and to adopt its norms and
values in an Islamic context. As the Oxford Muslim scholar Hamid Enayat puts it, their
failure was caused not so much “by conceptual incoherence as by absence of specific
social and economic formations”. In continuing this line of reasoning, Enayat argues,
the major internal obstacles are: “educational backwardness, widespread illiteracy, and
the prevalence of servile habits of thinking and blind submission to authority.” As he
continues, there are, however, external obstacles as well. They are related to “the
reluctance of the United States and some West European powers to the realities of the

post-colonial era”” The late Hamid Enayat emphasizes this while acknowledging that

the West, despite all its lip service, has not been favorable to the process of
democratization in the world of Islam. Enayat passed away and could not observe the
West’s behavior in the post Gulf War developments to witness a further evidence to his
argument.

There are many Islamic countries with a record of democratization in the early
postcolonial period. The rise of one-party authoritarian regimes marked the end of
democratization. There were some remarkable signs of electoral democratization in
Algeria, Jordan, Egypt, and Morocco.™

- Before I move to discussing more closely the available openings for a
substantive synthesis of Islam and democracy in a tradition of enlightenment | want to
quote some views by representatives of Political Islam. As shown in my introductory
remarks, this stream in Islamic civilization argues against democracy. There, I have
cited the late Pakistani Abu al-A’la al-Maududi as arguing Islam and democracy were at
odds. Another authority is the late Egyptian Sayyid Qutb. He supports the claim of the
quoted contradiction and views the contended conflict on a global scale:

“After the-c?nd of democracy to the extént of bankruptcy the West has nothing to
give to humanity.”"'

In the pursuit of the legacy left by Maududi and Qutb, Yusuf al-Qaradawi is one
-of the most influential writers of Political Islam in our time. He invented the already
quoted formula “al-Hall al-Islami/ The Islamic -Solution” versus “al-Hulul al-
Mustawrada/ The Imported Solutions”. al-Qaradawi places democracy at the top of the
“imported solutions” which he dismisses as a “democratic liberalism”. al-Qaradawi tells
his readers: “Democracy is a Greek term which means the government of the people”



and then continues that “democratic liberalism came into the life of Muslims through
the impact of colonialism. It has been the foremost dangerous result in the colonial
legacy™ " As the reader notices, al-Qaradawi’s dismissal of the Greek legacy
deliberately withholds the positive record of Hellenism in the heritage of classical Istam.
My consent to a synthesis of Islam and democracy 15 based on this very record.

The rejection of democracy by representatives of Political Islam 1s directed
toward the idea of popular sovereignty. Are these really authentic Islamic political
views? Is it true that Islam and democracy are “in contradictionin all respects”, as
Maududi contends? And last but not least: Why cannot contemporary Muslims emulate
with their ancestors at the height of classical Islam in learning from others? Islam and
Islamic history teach us that there is no contradiction between authenticity and learning
from others in the search of cultural patierns in our age of globalization. Our prophet
prescribed: “Utlubu al-’Ilm wa lau fi al-sin/ Seek for knowledge even in China”. The
prophet knew best that China did not belong to the abode of Islam.

Toward a Synthesis of Istam and Democracy

On an cthical level there are many theoretical affinities between Islam and
democracy. On this level [ deem it possible to find commonalities between the [slamic
civilization and the other civilizations in the pursuit of the needed international morality.
I do share the view of the late Oxford Muslim scholar Hamid Enayat that it is “neither...
inordinately difficult nor illegitimate to derive a list of democratic rights and liberties”

from Islamic sources “given a fair degree of exegetical telent™. ™" Thus the contention.

just cited, i.e. that Islam and democracy are at odds, does not hold as a firm argument.

Aside of the reference to the holy scripture there are also historical facts that run
counter to the ideology of an “Islamic state”, i.e. to the pattern presented by Political
Islam as an alternative to the democratic state. Students of Islam who are familiar with
Islam Shari’a law know that there are four Islamic traditions related to the Hanafi,
Shafi’i, Hanbali, and Maliki legal schools. In their respective traditions of law-making,
these Madhahib never attached the implementation of Shari’a to the state. As Hamid
Enayat puts it, in Islamic history the Shari’a “was never implemented as an integral
system.™

The goal of “rethinking Islam” is an adaptation of religious doctrine to changed
historical realities. Rethinking Islam involves, as I argue in one of my books, a cultural
accommodation to social change, not simply a conformism in a pragmatic manner,™

With regard to democracy, the repeatedly quoted Islamic scholar Hamid Enayat makes
the point: .
“What is blatantly missing ... is an adaptation of cither the ethical and legal
precepts of Islam or the attitudes and institutions of traditional society to
democracy. This is obviously a much more complex and challenging task than
the mere reformulation of democratic principles in Islamic idioms. It is because
of this neglect that the hopes of evolving a coherent theory of democracy

appropriate to an I[slamic context have remained largely unfulfilled 7™

-




In reiterating my conviction that it is not only possible to avoid a conflict
~ between Islam and democracy, but also to develop a synihesis between both of them, I
want to come to a close of this presentation in stating that the need of Muslims for a
“coherent theory of democracy appropriate (o an Islamic context™ " is not only
restricted to the interest of the Islamic civilization. In our contemporary world, as
shrinking to a global village, there is an overall need for an ethical core of political
values shared by the entire humanity. Democracy is one of the simultaneity of structural
globalization and cultural fragmentation. [ believe that a true understanding of Islam
would enable us to contribute to this goal in the pursuit of world peace.

See the most recent record of this Islamic heritage: The Political Aspects of Islamic Philosophy.
Essay in Honor of Mushin Mahde, ed. by Charles E. Butterworth, Harvard Middle Eastern
Monographs, Cambridge/ MA 1992.
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ISLAM AND THE WEST - CONFRONTATION OR COOPERATION?
ASGHAR ALI ENGINEER

Islam means establishment of peace on one hand and, surrender to the will of Alfah, on-
,tlhe other: Islam; ‘tO‘b‘eg'in' with; was much more than a religion, a social revolution. It created,
among its followers, What we call today soctal consciousness towards the weaker sections of
society and sensitised them towards their suﬁ'eririgs. Islam had great liberative impaét oh
marginalised sections of society. The Holy Prophet of Islam was deeply disturbed by the sufférings
of weaker sections of Meccan society. On one hand there were pbwerful and rich merchants who
were busy accumulating wealth through international trade and on the other there was acute
suffering among the widows, orphans, slaves and poor. _

The holy Qur'an sensitised them towards sufferings of these sectionS of society and
exhorted them to take care of the poor and needy, orphans and widows, indebted and slaves. The
Qur'an says:

"Hast thou seen him who belies religion?
That is the one who is rough to the orphan,
And urges not the feeding of the needy. (see 107:1-3)
Again condemning the accumulation of wealth it says:
"Woe to every slanderer, defamer!
Who amasses wealth and counts 1t
He thinks that his wealth will make him abide.
Nay, he will certainty be hurled into the crushing disaster;
_ And what will make thee reélize what the crushing disaster 1s?
It is the fire kindled by Allah, |
Which rises over the hearts." (Qur'an; 105: 1-7)

The verses quoted above from Holy Qur'an make it very clear that Islam was a social
revolution éxtremely sensitive towards sufferings of weaker sections of society. The accumulation
of wealth without improving the lot of the poor and needy comes for condemnation. For example
The Allah says in the verse 9:34, "And those who hoard up gold and silver and spend it not in The
Alfah's way - énnounce to them a painful chastisement."

The verse on zakat also emphasises distributive justice. The zakah needs to be spent on

orphans, widows, needy and poor, indebted and manumitting slaves. It is state treasury bait al-
mal which will collect and distribute among the weaker sections of society. This was the most



modem concept of welfare state. The world took another fourteen hundred years to evoive this
concept. For Muslims this was a feligious obligation. Had the Muslim statcs'follo_wed these
revolutionary teachings of Holy Qur'an they would have avoided many sei‘ioﬁs economic
problems. It is unfortunate that in many Muslim countries too, in imitating the western concept
of maximising production and profits, the Quran's teachings have often been neglected. Today
the UN agencies have developed the concept of human development as real measure of economic

development but the Qur'an had emphasised the idea of human development long ago.

* The feminist movement now is emphasising the idea of sexual equality. Again, the Qur'an
gave a lead i_n this field also. The Qur'an's intention was to establish sexual equality on human
plane. It clearly declared that wa lahunna mithiul ladhi alayhinna i.e.women have rights similar
to those against them (i.e. obligations) in a just manner (2:228). This is a ringing declaration of
the equality of sexes more than fourteen hundred years ago. Until then the society had demanded
only the duties from women and had not conceded rights to them. The Qur'an was the first
revealed book giving them rights equal to their duties. Women were given specific rights in
marriage, divorce, inheritance, property rights and maintenance. Her rights have been clearly

defined by the Qur'an. They have not been left vague in any manner.

~ The Qur'an also clearly propounded its doctrine of equality of men and women in the eyes
of Allah in the verse 33:35. It says: "Surely the men who submit and women who submit and the
believing men and believing women, and the obeying men and obeying women, arid the truthful
men and truthful women, and the patient men and patient women, and the humble men and
‘humble women, and the charitable men and charitable women, and the fasting men and fasting
women, and the men who guard their chastity and women who guard, and the men who remember
Alfah and women who remember - Allah has prepared for them forgiveness and a mighty reward."
There cannot be clearer statement in favour of equality of men and women than the one contained

in the above verse.

Islam, as potnted out earlier, is a réligion of peace, not of violence and aggreésion. There
is great deal of ﬁﬁsunderstanding in this respect, not only among non-Muslims but among Muslims
‘themselves. Jihad is hardly encouragement of aggression. The Jihad only meant fighting for the

protection of the rights of the oppressed. Thus says the Qur'an, "Permission (to fight) is given to
those on whom war is made, because they are oppressed. And surely Allah is Able to assist



L]

them." (22:39) It is clear that permission te rr_léke war is given only to those who have been
oppressed and are victims of violence. All the statements in the Qur'an regarding jihad are of
similar nature. "And fight in the way of Allah", says the Qur'an, "against those who fight you but
be not aggressive. Suréiy Allah loves not aggressors." (2:190) Or in verse 9:36 Allah says, "And

fight the polytheists all together as they fight you together."

Also, the Qur'an warns the believers not to kilt anyone without any reason. Thus it is said
in 6:151"...and kill not the soul which Allah has made sacred except i the course of justice. This
He enjoins upon you that you may understand." Thus one cannot take life exdept when demanded
by justice. The western world has grossly misunderstood the very concept of jihad. It has been
projected, unfortunately, as fanatical and aggressive war for spreading Islam. Nothing can be
further from truth. Jihad, as pointed out above, was allowed, not for spreading religion but for
fighting oppression and injustice. No religion can ever be spread through even coercive means,
let alone through the war. "Sword in one hand, and the Qur'an, in the other” is a total distortion
of Qur'anic teachings. The west deliberately spread such a stereotype about Istam during the days
of crusades to give Islam and Muslims a bad name. However, this has stuck and even today a

section of peaple in the west believes this.

Qur'an never upholds the idea of coercive spread of religion. Its seminal statement in this
direction is, "Call to the way of thy Lord with wisdom and goodly exhortation, and argue with
them in the best maﬁnér..." (16:125). The Qur'an also declares unambigubusly, "There is no
compﬁlsion in religion" {2:256). Not only this, the Qur'an warns against exerciéiﬁg coercion in
matters of religion. It says, "And if thy Lord had pleased, all those wha are in the earth would
have believed, all of them. Wilt thou then force people tillihey become believers'? (10:99). Thus
it is mere unfounded accusation against Qur'an to say it requires Muslims to spread Islam through
coercive means. Not only that the Qur'an prohibits the believers from abusing gods of others.
Thﬁs, it warﬁs the believers: "And abuse not those whom they call upon besides Allah, lest,
exceeding the Hmits,' they abuse Allah thfough ignorénce. Thds, to every péop_le have We made

their deeds fair-seeming; then to their Lord is their return so He will inform them of what they

did." (6:109)

The Allah does not even approve of aggressively destroying any place of worship. He has
charged the people with the duty to protect all places of worship, whichever community it belongs



. to. The Qur'an says, "And if Allah did not repel some people by others, cloisters, and churches,
and synagogues and mosques in which Allah's na:ﬁe is much remembered, would have been pulled
down. And surely Allah will help him who helps Him." (22:40) .The Qur'an respects others way
of worship too and requires their places of worship to be protected. It will be an un-Islamic act
to destroy others places of worship. The Qur'an also makes it clear tﬁat " ..whoever submits
himself entirely to Allah and he is the doer of good (to others), he has his reward from his Lord,

and there is no fear for them nor shall they grieve." (2:112)

Islam, it should be noted, was the first religion in the world that required its followers to
respect other religions and live in peace with them. Thus the Qur'an declared that "For you is your
religion and for me is my religion" (109:6). Islam accepted pluralism without any reservation and
required Muslims to live in peace and harmony with.othér religions. Thus, it says: |

"If Allah had pleased He would have made you a single people, but that He might try you

in what He gave you. So vie one with another in virtuous deeds. To Allah you will all

return, so He will inform you of that wherein you differed." (5:48)

When religious intolerance was the order of the day Islam laid stress on tolerance, mutual
harmony and peace. It specially extended hand of peace towards what it calls ahl al-kitab (people
of the book) and required Muslims to accept the truth of Torah and Bible and respect them as
revealed scriptures. Unfortunately as the Jews of Madina rejected the hand of friendship extended
by the Messenger of Allah, the Christians remained friendly. The Qur'an acknowledged this in
verse 5:82 The verse reads as under: |

"Thou wilt certainly find the most violent of people in enmity against the believers to be

the Jews and the idolators; and thou will find the nearest in friendship to the believers to

lbe those who say, We are Christians. that is because there are priests and monks among

them and because they are not proud.".

However, this does not mean that the Qur'an denounces the Jews in general. This verse
has reference only to those Madinese Jews who, in conjunction with the unbelievers of Mecca,
conspired against the Prophet (PBUH) and his followers. Otherwise, the Qur'an respects Judaism
as much as the Christianity. Thus, the Qur'an says: |

"Surely those who believe, and those who are Jews, and the Christians, and the Sabians,
whoever believes in Allah and the Last Day and does good, they have their reward with their



Lord, and there is no fear for them, nor shall they gneve." (2:62)

Thus it'urill be seen that Islam is very rational, liberal and open religion. Even in matters
of race, colour and teritorry it does not consider anyone superior or inferior unlike wﬁite racism
in the west. The Qur'an says: ' |

"And of His signs is the creation of the heavens and the earth and the diversity of your

tongues and colours. Sufely there are signs in this f’of the learned."” (30:22)

-. According to the Qur'an the diversities of colours and languages are the signs of God to be
cherished. Thus be it diversity of religion, tongues, race or colour, Qur'an welcomes it and makes
them signs of Allah. This the most modern attitude, in fact the post-modernist attitude. The west
had all along been a mono-religious, mono-racial society. It is in the post-modern period that it
has realised the importance of pluralism: The Asian sbcieﬁes, on the other hand, had always been
pluraljstic and derived its strength from this pluralism.

Islam AND WEST
The question then arises why west has taken hostile attitude towards Islam. Here I would

also like to point out that it would be wrong to think that entire west has been totally hostile
towards Islam. In fact the reality is much more complex. There are several trends in the west.
There is certainly a trend of hostility in a section of media as also among policy makers, scholars
and government bureaucracy. Unfortunately sometime the media in the Islamic world also
oversimplifies the western situation and sees nothing but hostility in the western situation. In the
west too, there are scholars, sociologists and political scientists who have great regard for Islam.

Robert N. Bellah, a noted sociologist of religion, observes about Islam:

There is-no questionrbut that under Muhammad, Arabian society made a remarkable leap
forward in social complexity and political capacity. When the structure that took shape
under tﬁe Prophet was extended by the early caliphs to provide the organizing

principle for a world empire, the result is someﬂling that for its time and place is
remarkably modern. It is modern in the high degree of commitment, involvement, and
participation expected from  the rank-and-file members of the community. it is modern
in the openneés of its leadership positions to ability judged on universalistic grounds and

symbolized in the attempt to institutionalise a non-hereditary top leadership. Even in the
earliest times certain restraints operated to keep the community from wholly exemplifying



these principles. but it did so closely enough to provide a better model for modern
national community building than might be imagined. The effort of modern Muslims (o
depict the early community as a very type of equalitarian participant nationalism is by no
means an unhistorical ideological fabrication. In a way the failure of the early |
community, the relapse into pre-Islamic principles of social orgallizaﬁon, is an added
proof of the modemnity of the early experiment. [/t was foo mbdem to succeed. The
necessary social infrastructure did not yet  exist to sustain it.” {Robert N Bellah, ed.
Beyond Belief (NewYork,1976),pp-150-151] (emphasis added)

Similarly Emile Dermenghem observes with remarkable clarity:

..and it is up.to the living forces of religious thought to provide an open and dynamic
mystique. The bases fer it exist. Istam, which has contributed to the spiritual life of -
humanity and has enriched its culture, offers permanent values from which all have
profited Intermediate nation as the Qur'an says, it has its role to play between east and '
west. If it has, like all religioﬁs and moral codes, its "élosed " and "static" aspects in
Bergsonian sense, it also has what is needed for an open religion. (Mohammad and the
Islamic Tradition, New York,1981,pp- 87) '

Also, Ernest Gellner in his Muslim Society (Cambridge, 1981,p-7) says candidly:

By various obvious criteria - universalism, scripturalism, spiritual egalitarianism, the
extenssion of full participation in the sacred community not to one, or some, but to all,
and the rational systematization of social life - Islam is, of the three great monotheisms,

the one closest to modernity.

Thus about west also let us not make simplistic judgement. Different sections of western society
have reacted‘diﬁ‘erently to the developments in the Islamic world. It should be noted that the
prejudices against Islam in western society is more because of political rivalry rather than religious
doctrines. In the medieval ages too, because of crusades - which too were political in nature
though apparently fought on religious grounds - and power struggle in Spain, the Christian world
became prejudicial to Islam. The Muslims and Christians fought against each other in several

countries both of east and west. This generated a strong sense of rivalry between the two
communities. The legacy of that prejudicial attitude has been revived in our own times because



of some developments in the Islamic world.

It is very importént to understand the political developments in the contemporary Islamic
world to properly understand and evaluate the western att_itgde towards Islam and the Islamic
world. Apart from the wars fought between Muslims and Chﬁstians in the medieval period the
nineteenth century developments are also an important determinant of western attitude towards
Islam. The Westém world colonised the Islamic worid when it was passing thi'Ough the period of
steep decline. There was stasis in the Islamic society all around. Thus, it could be easily
subjugated by the western countries. The western world, owiné to capitalist revolution, had
acquired more dynamism and the colonies proved quite profitable and the plunder and loot in

Asian and African countries further strengthened the capitalist revolution in Europe.

The Muslims felt unite humiliated but could not measure upto the western political
domination. The mutual conflicts and western conspiraéies kept them divided and some of theﬁ
even became coliaborato‘rs of thé west. Jamal al-Din Afghani, the greatrtlﬁﬁker and dynamic
leaders also became victim of Turkish palace conspiracies and failed to unite the Islamic world
Against the Eastern domination. The sense of humiliation on the part of Muslins also added to
the bitteress towards west. There were some resistance movements in the early twentieth
century which made western colonialists think that Muslims are violent and fanatics. In fifties the
Algerian liberation movement from French rule further added to this image. It is a universal law
that when the oppressors commit violence, 1t is thought to be necessary and legitimate. But when
the oppressed fight for their legitimate rights they are denounced as bloodthirsty monsters,
aggressors and fanatics. Some such thing happened with the Muslim freedom fighters also during
the twentieth cenfury. As they also used an Islamic ideology and political idiom, Islam also came -
to be condemned as vio]em, aggressive and fanatical. The medieval stereotypes about Islam and

Muslims were revived.

The déveldpments in the Islamic world in seventies and eighties are also important in this
respect. The Middle East was in turmoil during this period. The west wanted to retain its political
and mjhtary hegemony over this region as it contained large reservoirs of oil so crucial to western
~ economy and the war machine. Israel was considered its military outpost in this region and

therefore was backed to the hilt by the USA. The Shah of Iran also became a guardian of the
western interests. He was armed to the teeth by Amierica. The Palestinians were also fighting for



their survival. In late seventies the people of Iran rose against USA. The lead was given by
Ayatullah Khomeini. The Shah was perceived as an agent of American imperialism. The people
of Iran rose to a man under the leadership of the Ayatullah. It was an unprecedented uprising of

the people of a country against another country that indirectly sought to dominate it.

Nawrzﬂly the American interests were deeply hurt as the Shah was playing ah important |
role in safeguarding these interests. And as thé Islamic ideology was invoked, to mobilise the
people, American media began to conjure up a picture of militant Istam: an Islam that was again
on the rise to subdue the unbelievers. One headli_ne of an American paper when Iranian revolution
was taking place was "Soldiers of Allah on the March". Islam again became associatéed with sword
and bloodshed. Tf)e term fundamentalism began to Ee used. This term, in fact, was first applied |
to certain American evangelists who believed the words of the Bible to be literally words of God.
Thus it could hardly be applied to Islam as it is fundamental belief of Muslims that Qur'an is the :
word of God. .th only this fundamentalism was applied in pejorative sense. It suggested

fanaticism and terrorism.

The western media portrayal of Islam created a strong impression that Islam is militant and
fanatical. This proje’ctipn-of Islam was far from objective. In fact all Muslim countries from
Indonesia to Saudi Arabia were not 'united on any political issue. These countries had different
interests and their Islamic response was also shaped by their own political situation. Let alone all
Islamic countries, even all Arab countries were not united in their approach. Saudis differed from
Iraqis and Iragis from Syrians. The Gulf war of 1990 also divided the Arab countries into two
camps. The Salman Rushdie affair also caused division oflopim'on. Though all Muslims were
upited i condemning the novel Satanic Verses there was no unanimity among them about The
farwa issued against Rushdie However, the fatwa was used by the media to project the
bloodthirsty image of Islam. It was not made clear that the furwa had no universal support among
the Muslims. The Arab countries v‘;vere not very enthusiastic about it. They maintained their
studied distance from it. Even other Muslim countries like Indonesia, Malaysia, Bangla Desh etc.

never issued any statement in its support.

It is also important to understand the real significance of the farwa against Rushdie. It was

not so much as killing of a person as confronting the west seen by Khomeini and his supporters
as denigrating and supplanting Islam and imposing its own cultural imperialism over it. As pointed



out before, Iran was in revolutionary turmoil and was challenging western political hegemony. It
was during this period that the novel was published. It was, naturally, seen by Khomeini as a
western conspiracy. The novel moreover, was published when Iran was forced to sign the cease-
fire treaty with Iraq. Khomeint was really in favour of continuing the war but was forced to agree
to the cease-fire, It was humiliating for him and he felt demoralised. The fatwa uplifted his spirit
and again gave him a cause to fight for. Thus the Khorneini‘s response was more political thah
religious. But the western miedia projected it as a religious response and saw it yet another proof
of Islamic fanaticism. The west backed Rushdie on the groundé of human rights to the hilt. And
thus the Muslims were seen as violators and the west as supporters of human rights. This
polarised situation created further misunderstandings between the two worlds. The fatwa,
neediess to say only furthered the confrontation. Had the fatwa not been issued, it would not have

caused so much misunderstanding about Islam and Muslims.

Sometime agd Prof. Huntington proposed in one of his articles that after the cbllapse of
communism, there will be confrontation between western and Islamic civilizations. Perhapé in
Huntington's ‘view Islamic civilization was as different from western civilization as communistic
one. Or perhaps, west is always in need of some external ideotogical enemy. For years since the
first world war it was communism that was p'rojected as an external enemy and since it was no
more, another ideological enemy had to be invented and Prof. Huntington invented one. Whatever
it may be Huntingtou proposition created a controversy and various western and Muslim scholars

expressed differing views.

As pointed out at the outset of the paper, all western scholars or bureaucrats were not
unanimous in their views. Different academics and bureaucrats took different views. A section of
western media is downright hostile to Istam and Muslims. Tt depicts Islam as-fanatical and war
monger, militancy being integral to it. Even if an individual Muslim indulges in violence it is
p'rojectéd as inspired by the tenets of Islam. The film media also stereotypes Islam. Recently a fitm
The Executive Decision released by Warner Bros. resorted to such a stereotyping about
Islam Protesting against the depiction of Muslims in the film, Dr. Chandra Muzaffar of Malaysia

wrote to Warner Brothers:

It is this typé of stereotyping that aggravates relations between the Muslim world and the -‘
West. One wonders why other communities which have also produced individual



“terrorists' are not stereotyped in similar manner. Has one ever showed a Serb slitting the
throat of a Catholic Croat or a Christian Bosniak with the Bible in one hand and a knife

in another? Are Irish Catholics as a community depicted as a terrorist group in any Warer

film simply because there are Irish freedom fighters who have resorted to violence in

pursuit of their cherished goal of independence from Britain? How different are Chechen
freedom fighters from Irish freedom fighters? (Just Trust Letter written'to Warner Bros.
on 21 March, 1996)

Here it will be quite interesting to quote observations of Robert Pelletreau, Assistant
Secretary of State for near Eastern Affairs, USA in a symposium organised by Middle East Policy
Council held on May 26, 1994, Among other things, Mr. Pelletreau said:

In examining the impact of the resurgence of Islam on these issues, I find that reasoned
debate and deliberation is often muddled. by confusion over terminology.

The term "Islamic fundamentalism" is ﬁ'eqﬁently, and often imprecisely, used to refer to
any number of Middle East phenomena, ranging from the Saudi Arabian government, to
Muslims seeking to re-interpret their faith in constructive ways, or to simplify their values
or purify th;eir lives or to protest corrupt govemmenis or corrupting western inﬂuencés,
across the spectrum to groups that claim religious motives to justify acts of terrorism and

violence. It bears being used with requisite caution.

He further said that: "In the United States public concern has been raised by the World
Trade Centre bombing, by attacks against foreigners in Egypt and Algeria, and by the rhetoric and
. actions of Iran and Libya. In our media, references to Islaﬁl ami Islamic fundamentatism tend to
be found most often in‘reports on political violence, ethnic strife, or acts of terrorism." He further
said, " In this context, the image of Islam in the mind of the average ﬂevn)spaper reacer is often one
of an undifferentiated movement hostile to the west, and ready to use violence and terrorism to
achieve its ends." Mr.Peﬂe&eau also said that ".... we view Istam with great respect. Islam is one
of history’s civilizing movements that have enriched our own culture. In many areas where Islam
has taken root the past 1,400 years, the arts and sciences have flourished. The Islamic community
conststs of nearly a billion adherents, including several million of our fellow citizens (i.e. the U.S.

 citizens). Any movement that broad with a history that rich cannot be neatly stereotyped.”



Among western scholars too, everyone does not agree with what Prof.Huntington has
proposed There are others like Prof. John Esposito who refute the thesis of Huntington. In his
paper "Islam and the West" presented in Tokyo; Japan in a symposium held on 14-15
December, 1995, He says: '

According to many Western commentators, Islam and the West are on a .collisioﬁ course.
Islam is a triple threat: political, demographic and religiosocial. For some, the nature of
the Islamic threat is intensified by the linkage of the political and the derﬁographic. Much
as observers in the past retreated to polemics and stereotypes-of Arabs, Turks or Muslims
rather than address the specific causes.of conflict and confrontation, today, we are
witnessing the perpetuation or creation of a new mﬁh. The impending confrontation
between Islam and the West is- presented as part of a historiéal pattern. of Muslim
belligerency and aggression, a historic clash of civilization, Past images of a Christian West
turning back the threat of Muslim armies to overrun the West are conjured up and linked

to current reahtles by governments or groups as diverse as those of Turkey and Bosnian

Serbs.
- Then Prof. ‘Esposifo concludes in his paper with the following observations:

Contemporary Islam is more a challenge than a threat. It challenges the West to know and
understand the richness and diversity of Islam and the Muslim experience from North
Africa to Southeast Asia. Muslim governments are challenged to distinguish between
religious extremists and moderates, to be more responsive to popular demands for political
liberalization and greater popular participation, to tolerate rather than repress Oppoéition
movements and organizations (including Islamic organizations and parties) and build a
strong civil societies. At the same time Western powers are challenged to stand by the
democratic values they embody and to recognize authentic populist movements and the
right of the people to determine the nature of their governments and leadership whether

they choose a secular or a more Islamically oriented path.

There are many other scholars like Esposito in the West who will share this perspective. The
Islamic world need not be unnecessarily apprehensive of Huntington's perspective. In fact he

should not be taken seriously at all. His understanding of Islam and Tslamic society is seriously



flawed. What is, however, important for the Islamic world is to liberalise and democratise and

enshrine in their constitution the real essence of Islamic values as set out in beginning of this

paper. Islamic scholars, specially the "ulama, will also have to engage themselves seriously to de-
medievalise Islam. Islam's concern for human fellowship, justice, peace, equality and pluralism
will have_ to be re-emphasised. After all ‘adl, ihsan, rahmah and Hikmah (justice, benevolence,
compassion and wisdom) are the key words of the Qur'an. These kéy words are as abiding as our

planet.
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THE WEST AND ISLAM : FROM CLASH TO COOPERATION
ABDURRAHMAN WAHID

The relationship between the West and Istam has taken the interest of historians as
well as scholars from other disciplines. Not only scholars, the so-called *ordinary
observers” also wrote and discussed many books, articles and papers on the subject, a
few with impartial and objective treatment of the subject, but too many with bias and
quite a large number with outright bigotry. From both sides malices and accusations are
heaped upon each other, so the whole atmosphere is now so much poisoned at present.
The political situation, in which the Arab-Isracli despute is dragged into that
relationship, brings chaos to the already very strained dialogue between the West and
Islam in the past one and a half centuries . Instead of sober evaluations of each side’s
contributions to promote common interests shared by both, we now see terrorism and
mutual strength are levelled against each other. In the middle of that all, individuals and
groups dedicated to promote peace by creating understanding between the West and
Islam are perplexed, if not feeling dejected and disappointed, sometimes even involved
in the prolonged desperation. :

- Historically the - West came to know Islam through military and political
confrontation, from the battle of frontiers to the decade-long Crusade in the Middle-
Ages. But through long cultural encounters both in Spain, Levantines as well as North
Africa, a kind of mutually beneficial cooperation between the West, as represented by
Christian communities and Kingdoms, and Islam developed throughout the centuries. -
Education, culture and the continuous search for a common identity resulted in the past,
in such great triumphs such as pluralistic nature of the Middle Eastern societies in which
manifestation of the Western civilization are incorporated in the common sharing of life
by so many different Christian, Islamic and Jewish sects and denominations. They
borrow vocabularies and methods of formulating faiths and believes from each other
freely, to the point of developing cultural boundaries which overlap each other. The
-symbolic historical events of the Hagia Sophia being converted from a church into
mosque in Byzantium and the Cordoban Mosque into a church in Andalusia proved
conclusively that the nature of the relationship between the two camps is ambivalent:
competition and cooperation taking turns almost automatically.

The domination of the Moslem World by Western Colonial powers brought
unalterable changes in the life of the Moslems everywhere, From the Nigeria in western
coast of Africa to the Philippines Island in Southeast Asia. The world of Islam, as
described by Arnold J. Toynbee in his famous lectures in the BBC back in the fifties,
found its open back and flank attacked by the naval forces of the west coming to the
east, i.e. Southeast and South Asia. The feeling of being stabbed in the back produced




pains and sense of humiliation on the part of the Moslems through out the whole spread
of their world. In fact, from this acute feeling of humiliation spring philosophies with
negative impacts still felt today in the Moslem World by large groups and segments of
the society. All kinds of attributions are applied to the west, from systematic eradication
of Islamic culture, to being replaced by a secular and materialistic civilization for the
~ Moslem, to an outright campaign to Christianize them, such as the so-called
“Christianization of Indonesia in 50 years” programme attributed to the decision of
general assembly of the Indonesian Council of Churches back in 1971 which is, of
course, false. ‘

The West responds by heaping all kinds of sarcastic comments and denigrating
statement on the Moslems, with attributes of fanaticism, fatalism and inability to accept
changes, all pointing out to the fossilization of the Islamic society. Hence the need for
the “opening-up” of that society, by bringing in the westernization process. This
process, in the form of shaping the Islamic society into a modern one by discarding its
traditional way of life and adopting “modern outlook” in the form of fundamentally
changing the value orientations, world view and attitude of the Moslem, is now being
reacted to by the call to retain the dignity of the Moslem from degradation into
secularization of their life through rejection of individualism, hedonism and the personal
of individual members of society. This call takes the form of partial or total rejection of
western way of life, and varying degrees of “Islamization project”. This natural and
psychologically understandable phenomenon is often at present ridiculed as Islamic
fundamentalism. This generalized labeling makes the proponents of different types to
call for the “Islamization of life”, of course, as bad Moslems, compared to those who
adapt themselves in a prominent way to the western way of life. This attitude certainly
makes the current status of the West’s relationship with Islam more complex. Seenas a
whole, the relationship is being dominated not by the sprrit of dialogue, inwhich the
participants listen and try to understand each other’s problems in a sympathetic way, but
by a series of monologue where the participants do not even listen to each other.

At present, this relationship with each other is at a most critical status. The political
independence of Moslem countries conceal the fact that they are dependent almost
totally on the west, from dividing the physical boundaries between those various -
countries to mobilizing the international market place to optimize their profits at the
expense of the Moslem World. This imbalance in power, however, cannot stand the
emergence of the consciousness for independence, or more aptly, distance, from the
West in the social life of the Moslems. There is deliberate attitude of manifesting
Islamic teachings in the everyday. life of the Moslems growing rapidly within the
Islamic society throughout the Moslem World, especially among the youth. They
developed austere personal morality, which includes wearing beards for the males and
“Moslem dress” for the females by hiding all parts of the body under the clothes except
for the face and hands. The fact that this attitude is taken by a generation steeped in
western education, including Ph.Ds and Masters in math and engineering as well as
“soft disciplines” such as economic and social sciences, brings an eerie feeling of



apprehension about the relationship itself. Should a more permanent from of
“misunderstanding” between the two civilizations be seen as something evil and
avoidable, or should we believe that this kind of misunderstanding is the First part of a
multi-stage process of reaching repprochement between the West and Islam.

. The first view , of course, dictates that the unavoidable confrontation between the
. West and Islam is rather a historical imperative, such as the concept of “class of
civilizations” espoused by Samuel P. Hutington in his controversial article several years
ago. This view prescribes confrontation between two civilizations with resulting
annihilation of the loser such as what happened to communism in the hands of the West.
Being seen as to define itself better than communism, the spectre of a clash between two
relatively comparable civilizations, without any guarantee that the West could win it,
brings much worries and concerns to many people in the West. A militancy of varying
degrees is now . developing among western nations in Europe and America. Prophecies
from Dom Sayers seep into mental attitude of quite a large segment of the western
civilization which could develop into outright fear of an ensuring hatred against Islam.
This, in turn would certainly hamper a mutually beneficial relationship between the two
, in the form of increasing living standards, level of education and the mastering of
technology needed to develop Moslem countries into modern states and strong nations,
The global wunsuitability of the political, military and economic balance currently
existing among all nations would certainly be aggravated further by the prevalence of
this confrontational view. '

The second view, which stresses similarities rather than differences between two
civilizations, sees the importance of the sharing of the religious background of both
sides. The West originated in the two monotheistic traditions of Christianity and
Judaism sharing the background of Abrahamic tradition, enabling the three great
religions to learn from each other’s experiences, both the bitter and the sweeter one, and
finding support from each other’s faiths and believes. The dignity of life for human
beings, as a part of Abrahamic teachings of their choice between evil and goodness,
enable Moslems, Christians and Jews to regard each other with mutual respect and
understanding. The need to adjust the teaching of their respective religions to the ever-
changing realities of life, which dictates them all to always redefine from time to time
which values to keep and which to be modified by those very changes . Methods and
frameworks to deal with these needs should be tested and then implemented, to get the
right balance between the need to maintain sacred and the pragmatic need to adjust to
reality. The right balance is always respected as the imperative of Islamic Law
" (Shari’ah) in developing decisions concerning the Religious Law (figh) of any events or
cases, as evident in the categories of adjustment established by various schools of law in
Islam, such as Al-Istihsan in the Hanafite Law School and the Al-Masalih and Al-
Masadah among the Safi’te juryconsults (fugoha) clearly indicates preference
methodology for mutual adjustments -between the sanctity of Islamic Law itself and the
realities of life, which is called the method of Al-Istigra’. These 12 centuries-long
traditions of effort to find similarities instead of differences between sacral imperative
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and reality in everyday life shows a certain degree of propensity for accomodation rather
than confrontation.

The task of building frameworks for accommodation is not an easy one. It has its
own risks and dangers, which could destroy the very essence of Islam, for example
rejection of the spirituality lying behind any single sacred believe. Warnings against
evasion of the right imperative by finding all kind of reason to lighten that very
imperative, which in the science of figh is turned as Hiyal Al-Ahkam, had been issued
by concerned juryconsults throughout the centuries. Hence the need to find the right
balance between the sacred and the profane in Islam. Islamic muystisicism (sufism)
actually places the psychological function of compensating spirituality and tranquillity
in the face of the inability of Moslem for total adherence to the letters of their sacred
law. Borrowing from other civilizations the ways and means to reconcile the ideals and
- realities of their respective faiths would enable the Moslems to undertake a long journey
to find that right balance between the sacred and the profane. The centuries long
discipline of usul Al-Figh (Islamic legal value) and Quwa’id Al-Figh (legal maxims)
clearly demonstrates the ability of the Moslems to face this serious challenge to the
integrity of their faith. How to operate these frameworks of adjustment between the
sacred and the profane in a world where secular values inherent in the concept of the
modern nation-state is prevalent constitutes the fundamental task by Moslem intellectual
and traditional scholars (Al-’Ulama) all together.

That task is complicated further by the existence of the mutually exclusive
comparative of the main value system in operation in all Moslems countries at present,
if not in the world as a whole. A kind of triangle between the values dictated by national
interest of any single Moslem country develop tensions within the Islamic community
everywhere. Moslems can never accept the validity of the conversion from lslam to
another religion as defined by the Universal Declaration of Human Rights; since it
touches the domination of centuries-long and dearly held law of apostasy (FHukum Al-
Riddah), which deems such an act as a capital offense punishable by death, while.at the
same time national interests of different countries oscillate between those imperatives.
Hence the high degree of variety between those countries in treating the case.
Absolutely no legal actions by state against the perpetration in Indonesia and capital
punishment in Saudi Arabia. This example shows the underlying basic tension between
the imperative of those three sources of value systems applied in one way or another in
"all Moslem countries at present . This fact highly dramatizes the etérnal conflict and
competing loyalties felt by all Mosiems not only in the Moslem World; but even in exile
-where Moslems live as minorities such as in the United States and western Europe.

The skeletal description of the psychological and theological situations faced by
different Moslem countries proves that we Moslems need to rethink about our agenda
for social changes very carefully. We have to be able to differentiate between the impact
and the reason for all kinds of attitudes and behaviors taking place in the Moslem World
today. Extreme militancy of certain groups of Moslem activists, often called Moslem
fundamentalist by those many people in the West as well as in the Moslem World,




should not be seen to be separated from its nature of being a reaction against what they
believe as gross violation of religious values in the face of encroaching materialistic and
hedonistic values without any trace of spirituality from the West into the emergence of
the so called “Islamic fundamentalism”, but we should instead concentrate on finding
ways to alleviate the psychological burden resulting from those competing loyalties and
opposing imperatives. The fact that no tradition of strong non governmental
organizations (NGO’s) in the Middle-East, for example because of the prevalent
domination by the government in all aspect of life, creates a vacuum of platforms for
responsible alternative voices to the policies of the government, The ensuing result is
the lack of dialogue between the state and its citizens, which in Eastern societies
encourages the emergence of underground alternative policies against those of the
government, with retaliations against those voices whose resistance is in the form of
outright terrorism.

The West should understand that the confrontational situation in its relationship
with Islam would bring further alienation within the Moslem World,and any clash
between the two civilizations would widen the existing leverage, which means there is
an imperative for developing cooperation between the two. Throughout that kind of
cooperation the two civilizations, including the Moslems, Christians, Jews as well as the
atheists living in the West and in the Moslem World mutual understanding and respect
could be developed , in which the respective peoples could learn from each other’s ways
of soIvingl their main problems. Together they could develop a new framework of
accommodation between the sacred and the profanes, since this accommodation is the
only answer to the entire array of problems and crises faced by both sides now. )

15.04.1996.




The role of mass media and literature,
our education institutions and other opinion makers.

by
Fil. kand. Sigrid Kahle, Uppsaia, Sweden

Your Royal Highness, ladies and gentlemen,

How is the opinion about Islam formed in Europe? |

in 1980, | made a small investigation of my own. | was on leave in Sweden from
Tunis, where | had just moved from Sudan. | was dismayed about how little there |
was in the Swedish press about Islam. | asked a press clipping agency to send me
everything written about islam for one month. To my horror, they sent me every slip |
6f paper where the word "Islam” was merely mentioned. | tried to stop the flow of
clippings, but on it went, costing me a small fortune! Among ail those clippings,
there was just one serious article on Islam. "No news is good news”, you might say,
or as the Swedish poet Geijer has it, '

' | "Every ailment has its cry,

health alone is silent!.”

When you compare the silence about Islam fifteen years ago with the intense
covering that Islam gets today, the result is stunning. The prihted media are fuil of
Islam: news, comments, politics and religion; negative or positive; horrified or
admiring. | can’t help quoting that snobbish éaying: "Say what you like about me as
long as you spell my name right!” Whatever the reason, it is a fact that no Swede
today, indeed no European, can avoid. knowing the foIIowing Islamic words: Koran,
shari‘a, sunni, shia, imam, ramadhan, fatwa, mosque, Jihad, hijab. Quite ordinary
people will know names like al-Fatah, Hizboltah, Abu Ammar; Benazir Bhutto,
Mubarak, Qaddafi, Sadam Husain and cultured people will know about the Arabic
writer Naguib Mahtouz, the Persian poet Hafiz, the Kurdish-Turkish Yasar Kemal,
Adonis the Lebanese, and many more. It is a fact that we do know things about
Islam now which we didn't know before, thanks to media.

A change of attitude _
Within fifteen years, the attitude to Islamic countries has changed from ignorance
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or indifference to curiosity. if we analyze this change we will find the fdllowing )
positive factors: The immigration of hundreds of thousands of Muslims to Europe . H
over the past two decades has turned them from exotic strangers into neighbours

next door. A less one-sided view of the relationship between Israel and the

Palestinian Arabs has emerged. Catastrophes such as the war in Afghanistan, !
former Yugoslavia and Chechenia made onlookers compassionate. It opened their ‘
eyes to the predicament of Muslim populations. Political events such as the Iranian 5
revolution of 1979 forced journalists to study the political and religious background

of Islam. The uprising in Mecca in 1982 and the Gulf War of 1981 made people

begin to ask questions about the Arab world and the history of Islam.

The following factors producéd a negative effect.: The upsurge of phenomena
rightly or wrongly termed "fundamentalism” (a/-usuliya). The introduction of hudud
punishments carried out in public in some {slamic countries. Female circumcision,
though uri-;lslamic, being sanctioned by certain orthodox Istamic clergy. Terrorist
acts and killings in the name of Islam by extremist groups. The upset about Imam
Khomeiny's fatwa condemning Salman Rushdie to death, the murder of the
Egyptian Farag Foda and the forced divorce and persecution of the Egyptian
professor Abu Zaid. The persecution of dissident writers, censorship and the r
suppression of opinion in certain Muslim countries. The occasional violent religious
upsurge in secularized Turkey. All this caused an uproar aiso in Sweden.

Adverse influences

Betty Mahmoudy's bestseller "Not without my daughter” in 1987 created new
prejudices. It was hard for serious books to compete with its caricature of a Muslim
society. Many superficial books about Muslim women by Western journalists
appeared. The impact of such books, however, started a controversy at the end of
which the West knows a great deal more about women and Islam, in particular
since Muslim sociologists, Koranic experts and feminist Muslim theologians came
to the fore to explain their position. The upsurge of Western feminist theology has
created sympathy for the stand of Muslim women. The women's conferences in
Cairo and Beijing brought Western women new knowledge about Islam through the
contact with Muslim women from very different countries. All this has a positive
eftect for Muslim women in Europe.

In Sweden, one negative factor has to be mentioned: a Muslim immigrant was
given a licence for a broadcasting station called Radio islam. This initiative created



great hopes among those of us who were welcoming more information and
knowledge about islam. Unfortunately, Radio islam was used merely as an
instrument to incite hatred against the Jews and was accompanied by the spread of
publications as bad as the worst publications of the Nazis. The head of Radio Islam
was brought to court and convicted of "agitation against an ethnic group”. He spent
six months in prison. This brought Islam in miscredit in Sweden.

The Image of the Cther

Underlying the mistrust and suspicion is of course the fact that Europe is |
basically secular and the world of Islam basically religious. Europe has gone
through the process of Enlightenment with its strong belief in the freedom of the
individual whereas the community and the collective outiook are typical of Muslim
countries. This does not mean that there are not religious people in Europe and no
secularized believers in individual freedom in the world of islam. This brings us to
the inverted question: How is public opinion about Europe formed in the world of
Islam? We know very littie about how others see us. It is only in a crisis that we turn
around and ask in an offended tone: "What! can you have anything against us?”

I myself am only well acquainted with the media in those Muslim countries in
which | have lived. It is my impression that my country Sweden, if ever mentioned in
Muslim media, is generally judged favourably, due to our longtime pro- third-world
policy, and the reputation of our late prime minister Olof Palme and individual
~ Swedes who may have made an impact upon a Muslim society. | remember,
however, that during the time of President Zia ul-Haq, Pakistani army officers were
warned about the moral laxity of Swedish society and in particular its women. |
have also read reports about how badly we are supposed to treat our old peopie.
Orthodox Islamic propaganda has maligned the openness of our society, showing
little understandmg of our concept of personal freedom. )

| should say that Sweden with its 9 million inhabitants is mostly absent in Muslim
public opinion and media. Lack of conflict is often due to lack of contact. it is the
civilizations that deal with one another most that quarrel most. On the other hand,
complete lack of contact creates myths and make people susceptible to
propaganda. | can imagine narrowminded muliahs telling simple believers all sorts
of horrors about Europe. It is now up to the Muslim participants in our discussion
groups to name the points where Muslim newspapers, radio, television, books and
pamphlets are critical of European culture, civilisation and general behaviour and
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to analyze the reasons. It certainly would be most useful for Europeans to discover
how we are locked upon from the perspetive of a normal citizen in any Muslim
country. if indeed we are "looked upon” at alll.

Summing it up, it seems that getting angry about the problems of another culture i
tends to makes you more curious about it and forces you to look close rat the
causes of its problems. which paradoxically may lead to greater understanding
eventually. In this sense the media do us a great service — by showing us
something rather than nothing of the foreign culture. So now let us look into the
role of mass media. Instead of complaining about the role of mass media in
- contorting the image of Islam in the West and of the West in Islamic countries, we
should stop and ask: what has been done so far by mass media in order to improve
the image of each other’'s worlds? Has the covering by media on either side been
only negative or also positive?

The role of mass media
The Press

Again | will take my examples from Sweden. | will not consider purely political
articles but only the cultural pages, and only what has been published over the past
two years. The liberal Dagens Nyheter, the largest Swedish daily paper, has
featured 150 cultural and well researched articies on Islamic subjects during 1994-
1995, its cultural page also Is a main forum for the Swedish Rushdie Committee, ‘
which has made the paper all the more anxious to show its objective and
favourable treatment of Isiam, while strongly criticising certain aspects of it. (The
Swedish Rushdie Committee has held a series of lectures about Islam, in order to
show that it is against the fatwa but not against Islam.) Dagens Nyheter has a strong
pro-immigrant stance and has favoured the building of mosques in Sweden. It has
engaged a young female Swedish-Palestinian columnist. It publishes interviews
with Swedish Muslims and reviews books by Muslim authors.

Svenska Dagbladet, the second largest Swedish daily (independent moderate)
has the longest record of any Swedish daily paper in publishing serious cuitural
articles about Islamic religion and culture. | myself contributed some of those
articles and bear witness 10 the fact that such articles were not considered of
primary interest even when the Arab world became politically relevant to Europe in
the 1950's. The Iranian Islamic Revolution in 1979 started oft the demand for



articles on all aspects of Islam. The Rushdie case increased the demand. _

. Nowadays, Svenska Dagbladet favours the building of mosques and free schools
for Muslims. It is the only paper that encourages a Christian—Muslim debate. [t
interviews prominent Muslim authors and personalities and reviews books on the
religion of Islam, while stressing women'’s rights and the freedom of speech for
authors anywhere. It is an adamant critic of anti-democratic tendencies and
disrespect of the UN human rights declaration in any country.

Aftonbladet , the social-democratic tabloid, has turned out about 40 lengthy
articles on Islam during the past two years; in 1994 it published six pages of Juan
Goytisolo's series of articles from the West Bank; it carried two pages about
Hourani's The History of the Arab peoples. It devoted a whole issue to Tahar Ben
Jelloun's Handbook in the art of understanding the Arab World. The paper takes
every opportunity of showing its pro-Muslim immigrant stand and likes to phocus
the predicament of refugees and the problems of ordinary people. It is not anti-
religious. The editor of the North Swedish paper Socialdemokraten said the other
day that it was easier to get journalists to write about Islam than about Christianity
nowadays. The religious strictness of Swedish Muslims, long an object of wonder,
is beginning to induce respect. '

Expressen, until recently the most widely read independent evening tabloid, has
often been tempted by sensationalism as far as Islam is concerned. The cultural
page has conducted a veritable war against the Iran of the ayatollahs. In the name
of the principles of freedom and democracy the paper has clamped down on the
oppression of women, cruel punishments and terrorism in the name of Islam — but
without any explanation or analysis, and without balancing it against other items.lt
was bound to sow hatred. One very thoughtful reporter on islamic affairs has,
however, emerged and been given more space. Under the new chief editor a series
of well measured and sensible leading articles about Muslim affairs have
appeared, as well as features pleading for tolerance and understanding of Muslim
demands. |

A few ugly examples of outright persecution of Islam as a religion in sectarian
organs must be mentioned. | do not read those papers and have made no study of |
their contents. In how far such media have been able to sway general opinlion
negatively should be investigated. The Church of Sweden is interested in a
dialogue with Islam but small extremist Christian groups feel threatened. A political



party called New Democracy won its popularity on the platform of hatred of
immigrants, but since the entire party has failed and exists no more, it is difficultto . .
know in how far this popular hatred still exists. To judge by the resurgence of racist
youth organizations agitating against immigrants, however few their adherents, this
irrational hatred may still be glowing underneath the surface. | dare say that official
Sweden and all its media stand united in condemning it.

Radio and television

Radio Sweden has been on the forefront when it comes to highlighting the
Middle East and North Africain in a fairly objective manner. Not only does it have
excellent, well-read, experienced correspondents on the spot; it also brings cultural
background programmes, lectures, discussions and interviews; Islam is featured in
its religious programmes, there have been a great number of discussions and
interviews about the controversial question of central mosques in big cities.There
are regular programmes in Arabic, Persian, Turkish. Voices of Swedish Muslims
are heard, not only in programmes about Islam. The stand of Radio Sweden, a state
enterprise, is emphatically pro-immigrant, anti-racist and for the freedom of religion.

Swedish Television, state owned, is beginning to have a considered policy
about Islam, stressing mutual understanding. Films bought from abroad showing
fanatic violence of Muslim governments and groups have been shown, but are
generally analyzed and discussed afterwards. The programme Documents from
abroad aims at analysis and background. Educational television has shown many
balanced programmes on different aspects of Islam. Educational radio has an
advantage over television in being able to give contributors more time, whereas
television seldom gives anyone more than a few minutes to explain a point, which
does not favour the analysis of problems in depth. Commercial channels still rush
for negative aspects of traditional Islam. ' |

Television as a medium is susceptible to exaggerations, it favours action and
colourful events. Violent conflicts are more spectacular than the gentler human
aspects and cultural products. Culture must be considered supremely important in
television. But how often does a television film made by a director from a Muslim
area reach us? We need more co-operation. Swedish television has recently been
invited to co-operate with the European cultural television programme 33at and
ARTE, which shows cultural programmes of the highest quality from the whole



wolrd. Indo-China, Japan, Korea, Latin America and South Africa are already
members. Why should Muslim media not co-operate with ARTE, "the largest cultural
institution in the world” in order to benefit from its high quality cultural programmes
from the whole world? In religious quarters European cultural influence might be
feared, but it would also mean a great chance for Muslim countries to influence
Europe culturally.

Unfortunétely, the difference in outlook between secularized and religious
Muslim societies might cause complications between television channels. On April
12th, the British Broadcasting Corporation was forced to close its Arabic television
channel after it had permitted a Sa'udi-Arabian dissident living in London to
criticize the presumed violation of human rights in Sa'udi-Arabia. The closing of the
Arabic Television Channel of the BBC with its 250 employees is naturallly a step
backwards in our overall efforts to be informative and create understanding
between our cultures and civilizations.

Mass Media Projects

A research project. ,

Complaints are heard ali the time about the supposedly damaging role of mass
media in forming the image of Islam in Europe, and vice versa. Therefore, the most
important project to my mind is a research. project to be carried out in our
universities: to work out statistically and to scrutinize what has been published,
broadcast or televised over a period of time in any two sample countries, say,
Sweden and Jordan, Germany and Saudi-Arabia, Belgium and Malaysia, France
and Pakistan, ltaly and Iraq, Switzerland and Iran etc. and submitting it to teh
follwing questions: '

- How much of the material was political, commercial,
sociological, ideological, religious, cultural? How much of it was
based on serious analysis? Was it superficial or based on a
knowledge of history and social development?

. Where have prejudices and tendentious contorsions been at
play? If the image was negative, can the reasons for this be
analyzed? Was it wilfully negative, part of a smearing campaign? or
was it steered by vested interests? Was it speculative? Was it due to
a political crisis? some unpleasant event? Was the negative
description perhaps justified?




if the image was positive, was this due to genuine interest or a
conscious effort, or does the credit go to the infiuence of some
respected personality, a lucky political event, or was it simply an act
of natural curiosity, or of political good will? If positive and negative
trends vary, to what influences can the fluctuations be traced?

Once the material has been analyzed, moral questions should
be asked. What is the role of media in reporting terrorist actions?
What are the media ethics in regard to terrorism? Considering its toll
in human suffering, should it be shown at all?

If the role of the press is of providing independent, truthful
information to the public, where is the limit where human lives are at
stake? s limited reporting preferable as it enables counter-terrorist
agencies fo operate effectively? Would lack of reporting not
undermine the credibility of the press and of democratic values?

Exchange of journalists. .

My conclusion is that we should not worry too much about unfavourable reporis
about our own world in foreign medias but accept the challenge of criticism and
answer it. State censorship should be excluded. No state interfering in the creation
of an image of one’s civilisation can match what individuals are deoing on t their own
accord A good way of Improving one's image Is (o leeve it 10 the joumalists.
Journalists are individualists anywhere. Left to see-and judge for themselves, they
would eventually arrive at a just and fair image. They should be given the
opportunity to do so.The best project therefore would be the frequent exchange of

journalists.
The role of literature

Television notwithstanding, books remain the main transmitters of culture in the
world.They are the principal channels of thought and story-telling between East and
West. Muslim élites who read English and French have easy access to European
literature, more so if they also read German, Spanish, italian and Russian. But how
many Arabs couid name a Polish or a Swedish writer? There probably is more -
knowledge among Muslim élites about Western literature than among Western
élites about Arabic, Persian, Turkish, Urdu etc. literatures. Large parts of the
population of Muslim countries have no access to European literature unless it is
translated into a vernacular language.



The cohesion of European culture depends in no small measure on the
determined efforts to translate books from one European language into another.
The high quality of the translation is encoufraged by rewarding it financially and
submitting it to expert criticism. Every kind of scientific, philosophical or medical
book should be translated. The stress should be on fiction which conveys more
about a society and its individuals than books of sociology. To know the classics
and modern authors of another culture is the best way to a deeper understanding.

Who is qualified to translate? The linguistic differences between Oriental
languages and European languages go especially deep. Both cultures have to be
known equaily‘ well. Naturally, some Européan states with more inhabitants than
Sweden can translate more books. It is not enough to translate and to publish, you
also have to make sure that books from lesser known languages are being
reviewed properly, so that the book is actually read. Without government subsidies
this sort of activity is hardly possible. In Sweden the Swedish Institute is concerned
with this type of cultural work. |

A question of quality

How does one know if a translation is good? An unauthorized person who
translates a famous Swedish poet badly into Turkish or Arabic can ruin the
reputation of that poet forever. There are many examples of bad translations that
have done more harm than good. | myself have edited books and written
introductions into languages that | don’t know myself such as Bengali, tagallog,
malayalam, where | simply had to trust the translator's skill. When | arrived in a
country where such a book had been sold | asked people about the translation. In
onhe or two cases they said that it was not good at ali. An essay of mine translated
into Arabic tumed out to have changed both form and tendency in the process! An
author is powerless in the hands of a bad translator. -

Who decides which books are to be translated? | heard an Egyptian orientalist
complain that European translators pick up the wrong books and neglect the best
Egyptian books because they know the wrong people. And how much European
thrash is translated in Egypt? The publishing houses seem to be working on an ad
hoc policy. And as for spreading Arabic Htérary works to Europe, | am afraid that
Arab countries care little about it. When | bnce suggested to a wealthy sheikh in one
of the Gulf countries who complained thatf no Arab had received the Nobel Prize (it
was before Naguib Mahfouz) that he might institute an "Arab Nobel Prize” in his
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own name, he answered: " would giadly donate money to any social cause, but
culture...no, that would not be worth my while!” ‘

| In contrast, Pakistan has decided to go in for literature in a big way. "Literature,
culture and democracy” was the heading, when its democratic Government invited
about 600 writers from 105 countries to a huge, very successiul literary conference
in Islamabad, which was carried out with unparallefled efficiency and hospitality in
1995. Each partaker was presented with a generous gift of books by Pakistani
authors. This indeed is an example to be emulated, although the size of the
conference does not always have to be so grand. Writers and publishers shouid
meet more often and Oriental book fairs be arranged in Europe. -

Academic Project: A carefree survey within a specified culture of
what has been translated and by whom, who arranged for the
translation, who checked its quality, what might have been
translated and was not, and an investigation into the manner of
distribution and publication might provide a good basis for knowing
how 1o go about a translation policy in the future.

Swedish models ‘

| would like to mention a few things that have been done in Sweden recently in
to promote the culture and literature of Isiam. In 1983, the University of Lund held a
Swedish-Arabic Poetry conference where ten outstanding Arabic and ten
outstanding Swedish poets met intensively for three days, réading each others'’
poetry in the original and in translation and discussing differences and similarities
for an audience of students of Arabic but also open to the public. A lot of publicity
surrounded this encounter. This pioneering venture was followed by many private
invitations to poets from the East over the years. Our Arab guests had promised a
new poetic encounter in an Arab country, but no country came forward, and so it
remained a one time affair

An important initiative was when, in the university town of Lund, a Lebanese
immigrant started a publishing house, Alhambra, whose books are for display here
in Amman juét now. For years, it has brought out amazing works in Swedish:, such
as lbn Khaldoun: aI-Muqaddima, Ibn Muqaffa: Kalila wa Dimna, Amin Malouf: The
Crusades as seen by the Arabs, Jaques Berque:‘T'he Egyptians, as well as modern
Egyptian and Lebanese authors (Albert Cossery, Emile Habibi, Sonallah ibrahim,
Magali Morsi, Nabil Naoum) and a pocket encyclopedia (Que sais-je?) including
scholarly works on Islam. Working under tremendous difficulties, with some support
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from Swedish cultural funds, he may yet have to give it up. Such an effort might be
worthy of support also from the Arab side.

A Survey of Arabic Literary History on the grand scale, published in Swedish by
professor Tryggve Kronholm in 1985, may help building the interest in Arabic
literature among students and the reading public. Arabic scholars like Axel Moberg,
Gosta Vitestam, Christopher Toll and Kerstin Eksell have paved the way by writing
and translating, but it is only in the present generation that one can speak of a
revitalizing effect of Arabic literature. The interest in Persian literature is at present
at a low ebb. A group of enthusiasts have founded a literary magazine, Literature of
Half the World, where stories and poems from many Muslim lands are presented.
Quite a few Turkish writers are known in Sweden, notably Yasar Kemal (about
twenty of his books have been translated) and Orkhan Pamuk. Sadly, our literary
contacts with countries further away such as Malaysia or Indonesia, are scant.

Muslim immigrants ought to show that Islamic culture does not only consist of the
religion of Islam but is far wider. Visual arts are an immediately capturing, important
medium between cultures and so is music. There have been at least two big
exhibitions of Islamic Art in Stockholm recently. And for several years now a
"ReCrient Festival® has been held,. featuring music, singing, poetry, lectures,
dancing, and traditional cooking from all over the world of [slam, organized by a
young Turkish immigrant to Sweden. The attendance has been very high. Swedish
composers, singers and musicians are markédly influenced in their creative work
by kawali singing, mystical poetry and instrumental music, and Turkish dervish
dancing had made a deep artistic impact.

Proposed projects in the field of literature:

1. Translations, translations, translations!

2. Contributions (translated into vernacular languages) by
European writers in Arabic, Bengali, Indonesian, Malaysian,
Moroccan etc magazines, and by writers from all over the Muslim
world in European literary magazines.

"~ 8. Financial and moral support of already existing publishing
enterprises such as Alhambra.

4. Making use of immigrants from respective Musiim countries as
transmitters of culture. Muslim immigrants to Europe could do more
themselves by communicating their culture to the surrounding
society, rather than looking inwards and tending to live in a kind of
cultural ghetto, as they often do.
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The role of educationatl institutions

Schools

Schools, dealing with children and youth and therefore with the future, are a
source for creating an image of the Other. Mutual ignorance in the youth culture can
be very dangerous, since we now know that it may end in murder of young people
by young people, when a different ethnic, religious or politiéal background may
have been played up by ruthless individuals. To counteract such bad influence,
each country has to find its own methods. How do we teach our children religion
and history? The importance of children’s books, youth books, and ordinary text
books scrutinized by experts so as to exclude false information, was stressed at our
conference on Europe and Islam in Stockholm in 1995.

Ignorance and lack of curiosity about the West can be found in educational
institutions in Muslim countries. | have often talked to school classes in Pakistan,
Sudan, Iraqg, even Oman, far away from the capital. Very rarely are teenager pupils
capable of naming more than a couple of European countries, one or two European
capitals, while displaying a complete ignorance about European languages and
cultures. | have noticed that in primary and middle level schools in most countries
the map of one’s own country is shown without the neighbouring countries and
without indicatingwhere the country is sitlated in relation to the world map. Since
programmes like the CNN can be seen even in remote villages now, the resultmg
image will be extremeiy confusing.

Swedish school children fearn a 1ot about foreign history and religion. The
curricufum is arranged that way. Teachers are encouraged fo attend courses on
Islamic subjects. Some of the classmates may come from different societies
Whenever a political event fills the daily newspaper the teacher would ideally pick it |
up during a history lesson. S’he would take the opportunity to teach something
about the country concerned. 1 was invited the other day to the Stockholm school,
where Crown Princess Victoria is a pupil, to talk about The Arabs! The interest and
curiosity of the pupils were heartening. In the Swedish provinces, particularly in the
far North, young people and their teachers are known to be committing themseives
enthusiastically to the immigrant cultures they find around themselves. Whoever
remains ignorant and prejudiced has no excuse.
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All the same there are youngsters in Swedish and European cities who harrass
young immigrants and show contempt for their culture. The aberration may have
deep sociological and psychological roots. It may have nothing to do with the
immigrants themselves. It may be the result of shortcomings in one’s own society,
where adults may have set a bad example. It is a problem how to deal with this.
Harshly or leniently? Everything should be done by society to prevent hostile
attitudes and to encourage a tolerant attitude towards people who look, behave and
think differently. Youth exchange programmes may not be on to;_j of the agenda
when so many people from different cultures already live in other countries. It is up
to each society to solve this problem before it is too fate. '

For university students there are exchange programmes. Unfortunately, literary
and humanistic studies in Western countries seldom include the literatures of Asian
or African countries. Islamic culture is handled by the language departments and
the theological faculties. Indigenous teachers of the languages, visiting lecturers
and scholarships for study visits to Muslim countries are growing features but much
more should be done. A new problem is how to motivate growing Muslim
populations in European countries to enter academic studies. Once this happens,
Islamic culture will automatically become more prominent in the Universities.

Academic Scholarship

We come to the difficult subject of Oriental scholarship and Islamology in
European universities. The scholarly study of somebody else's religidn in a
religious society is problematic. Professor Rudi Paret, whose German Koran
transtation is highly regarded, was writing his famous book Muhammed and the
Koran in 1953, when an orhtodox Muslim from Multan in Pakistan cameona
scholarship in order to study scholarly methods of editing Arabic manuscripts. In his
European isolation, Paret had looked upon his research on the text of the Koran as
a purely scholarly effort. Confronted with a pious Muslim, he changed many of his
interpretations and statements. |

The outcome is not always so beneficial. In 1929, when the first Encyclopedia of
Islamwas published, there was a suggestion of transllating it into Arabic. A great
controversy developed about one of the very first entrances, the name of Ibrahim.
The Muslim scholars did not agree at all with European scholars about this
patriarch, holy to all three religions. The Azhar University in Cairo considered the
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article heretic, which exasperated the European Islam experts..Controversies-also
arose when the Encyclopedia, mainly written by Western scholars, was translated
into Urdu. Many articles were written by Muslim scholars and in so far the Urdu
Encyclopedia edition has deviated from the interpretations in the original
Encyclopedia of Islam. '

However great European scholars of former generations like 'Brockelmann,
Wellhausen or Noldeke are still considered to be, there are orthodox Islamic
scholars or ulema who would frown upon the work of any Western scholar of Istam
who is not a Muslim, including these "giahts". Less orthodox Muslim scholars who
admire some Western scholars nevertheless may get shocked when they read
them. A friend, Dr. Moinul Haq of Pakistan, was very anxious to read Ignaz
Goldziher's Muhammedanische Studien and had it translated into English, ohiy to
be disappointed, as many of Goldziher's views were shocking from a Muslim point
of view. If a Muslim scholar were to write a book about Christianity, it would be just
as difficult for him to be entirely objective in his description of Jesus.

Among the more fanatic fractions of Muslim orthodox or fundamentalist
scholarship and propaganda, unjust assumptions about the work of European
Orientalists are sometimes being made today. Most recently, the London-based
Arabic magazine al-Hayat, financed by Sa‘udi Arabia, published an essay by an
Arab studying at a European university on Western Koran translations, in which he
viciously attacked som prominent European Orientalists for their research on works
by Islamic heretics. Among those attacked | not ohly find some of the-best European
Arabists alive, but also my own father H.S. Nyberg, who died in 1974, for having
done research on al-Mu‘tazila and having edited a medieval work about the heretic
ibn Ar-Rawendj. How dangerous it has become t¢ do objective research on
religious texts for a Muslim is shown by the case of Abu Zaid of Egypt.

Differing attitudes to the nature of objective scholarship and criticism should not
be allowed to disturb the relations between Musiim and European scholars of
Islam. A trust in the good will of European Islamic scholars by Muslim tslamic
scholars, and a certain intellectual and emotional affinity on the part of European
scholars of 1slam, respecting differences of method and approach, ought to replace
the tendency to allege ill will. To consider joint scholarly publications is probably
premature The best would be to hold conferences on controversial scholarly
research._lf cannot be the exclusive privilege of Muslims to do research on Islamic
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texts, as little as any Muslim can be excluded from research on the Bible and other
Christian writings. All texts belong to all humanity.

The role of opinion makers

Who are the opinionmakers? Politicians, sportsmen, television speakers?
Retuming tourists? Diplomats? Filmstars? Only today, Brigitte Bardot has scared
the readers of Le Figaro by conjuring up a Muslim invasion of France, a France
where the mosques wou!d' soon outnumber the churches, and ended up by
condemning halal and kosher slaughter. On the Muslim side, who are the opinion
makers? The Muslim brethren? Tagfir wa hijra? Louis Ferrakhan? Hassan al-
Turabi? It is hard to counteract powerful opionion-makers who with media at their
command are able to spread misinformation leading to hatred. They should be
followed closely, but the correction of a malevolent product should not come from
an official source. The best reply is to answer positively, to make better fiims, write
better books and think better thoughts than the opponent.

So, who are the opinionmakers? | dare say that we who are collected here might
be regafded as opinionmakers. It is up to us to improve mutual understanding. We
are attempting to do that in this our host country, the Kingdom of Jordan, which with
its politics of peace and reconciliation has helped to change world opinion on the

question of Palestine.

Sigrid Kahle
fqud  Kalale

Utmyrby, Boglésa April 22, 1996

(This is a keynote speech for the Conference on Relations
between the Muslim World and Europe at Ahl al-Bayt University,
Mafraq, Jordan, June 10-13, 1996.)

Copy to Lars Lonnback
Utrikesdepartementet
Stockholm
Fax 08-723 11 76
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HOW BEST TO IMPROVE THE IMAGE OF ISLAM ? |
Summary of the paper
Smail Balic

Historical prejudices and clichés taint Islam. Especially the prejudices
born in connection with Othmanexpansion in Europe are deeply ingrained
and of lasting effect. Object of this chapter of European history could only
be to Islam's advantage and open the way to a change in consciousness.
The non-Muslim partner should be made to understand, e.g. that the
starting point of Othmanexpansion was not the Jihad but the belief in the
Othmandynasty’s calling to world supremacy. It was an idea developed in
the Mongolian tradition and taken over by the Turks. Needless to say, it is
not Islamic. Its realization required belligerent actions not only against
Christians but also against Muslim states.

Jihad did, indeed, lend itself admirably as an instrument of
justification. The OthmanEmpire was essentially geared to world
supremacy. Even in its military power non-Muslim elements had a
considerable share. At the second siege of Vienna (1683 ), Balkan
‘Christians made up nearly one third of the besieging power.
~ Dissemination of Islam was not its motive. Christians and Jews were
able to continue unmolested in their religious activities. The Calvinists in
Hungary held the religious attitude of the Turks up as example-to the
Europeans. The patriarch and metropolitans of the Greek-orthodox church
were practically civil servants. This would have been impossible, had it not
been admitted by Islam teachings. Also in many other ways had the
Empire oriented itself according to the Islam. The interpretation school of
Abu Hanifa ( 8th century ) played a vital role in this. Its teachings testify to
increasing striving to humanness; slave relief is upheld, trading in eunuchs
condemned, cruelty to animals seen as contrary to the spirit of the religion,
sparing prisoners of war and other defenseless urged. Abu Hanifa even
took the view that the life of every human being is equal in value.

In all other respects regarding the conduct of war the generally valid -
principles of the sharia were observed, i.c. killing women, children, the .
aged and insane, maiming enemies, killing peace mediators, prolonging
war right up to the conclusion of peace, poisoning wells and drinking
water is unlawful and not allowed.




Hand in hand with clarifying the history, the image of Islam must be
enhanced through the conduct and behavior of the Muslim peoples. Ways
and means must be found to protect Islam against the abominable misuse.
It is inadmissible that, in the name of the religion, innocent people be
murdered. National means must be used in the struggle to achieve for.
national goals. Today we find ourselves in a position where innocent
Muslims ( as in Bosnia ) are made to pay for the misdeeds of their co-
religionists somewhere in the world. The lack of differentiating and the
tendency, especially among Christians, to look for collective guilt, are
disastrous. The entire people are held responsxble for the death of one
single person. This is not in the spirit of post-Council reasoning. We have
to learn to differentiate. -

Through Communism a numbel of instruments of peaceful
coexistence were lost : on the Balkans, the principle of good
neighborliness and building relationships of brotherliness. If these values
could be brought back to mind, it could help to assuage the roused
passions. Churches and mosques could play a positive role in this. In the
history of the OthmanEmpire, the istimala-system was repeatedly used for
the purpose of conquest. It is a policy of reconciliation. It has since fallen
into oblivion. Professor Halil inalcik mentions it in his historical writings.
In our ecomonical times, this ancient practice of the Islam would need to
be revived. This would require concerning oneself thoroughly with this
system.

The motive forces of the sharia used and further developed by
posterity are, apart from the Koran and Sunna (tradition), the ancient
Orient, the asiatisized Hellenism, the Syrian monastic Christendom and a
political pragmatism. The contribution of these human components in the
sharia necessitate it being freed from all jetsom.

The Koran, as scriptura sacra, contains eternal and timeless principles.
But it also deals with historical questions and provides specific answers.
And from these we need to filter out those that are valid for our times. The
Koran often speaks in parables, metaphors and symbols, just as it uses
myths as means of expression. This is why hermeneutics is needed. Also
the ‘ilm asbab an-nuzul - the discipline that looks into the outside sources
of the Revelation-has quite a few things to say. Blmdly adhering to the
- word is, therefore, out of place.



In this connection one must ask oneself what is the character of the
Sunna. Some high-grade scholars see the Sunna as an igtihad, that is say
the personal legal finding of the prophet. Thus the Sunna is accorded quite
a different meaning than is the case in the orthodoxy. The findings of the
igtihad are to be put in question; they can be replaced by other, more
modern ones. :
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WESTERN ORIENTALISM AND ISLAMOLOGY ON
THEIR WAY TO UNDERSTAND ISLAM.
Goulnar Baltanova
Prof. of Social Philosophy and Religious Studies, Head of the
Department of Humanitarian Studies of Kazan Technological
University, Tatarstan, Russia.
Abstract of Paper :

The history of Western Orientalism is the sort of intellectual
reflection of the long and complicated interactions between West and
Muslim Orient. It appeared parallel with the formation of the colonial
politics of the Europe towards Muslim countries of Middle East, Asia,
Maghreb. And it is evident that from the very beginning one of the
functions of the Western Islamic studies was to supply this politics in
terms of ideology. Certain stereotypes and misconceptions are existing up
to now and they are the object of the strong criticism from different points
of view - Western itself ( J.Waardenburg), western marxist (M. Rodison),
Antiwestern (E. Said), Islamic (A. Tibawi, Muslim scholars and
periodicals like “ Al-Tawhid”, “Islamic Quaterly” etc.). The most strong
accusations consisted in “colonialism”, “ neo-imperialism”, “the tool of
westernization”, “antislamism” and even “sionizm”. In order not to be
biased we need to say that Western Orientalism is the serious field of
research. With its own philosophy, methodology, instruments and
fundamental principles. It includes several directions and among them the
most interesting and recent - western scholars who have been converted to
Islam or tried to understand Islam from its own basic ideas (L. Massignon,
R. Garodi, R. Genon). The dialogue of European and Muslim scholars
where different and especially “ pure religious” (pro-Islamic or pro-
Christian) approaches could be discussed together is one of the ways for
two civilizations to understand each other.
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Western Orientalism and Islamology on the
way to understand Islam

 Prof. Goulnara Baltanova,
Kazan Tech. University, Tatarstan, Russia.

The problems of Islam and its role in the modern social and political
processes attracts the attention of the whole world Occident and Orient. It
could be explained not only by the fact that Islam is one of the largest
religions now, but mainly because it is the most active political and social
force, popular ideology.  The essence, character of the influence of Islam
on the modern world are interpreted in the different way by the Western
and Oriental scholars very often. The comparative analyse of different,
contradictive conceptions could help us to understand what do we think
about Islam, its past, present and future, could help West and Orient to
understand each other, and to avoid misconceptions and false stereotypes.
Islam is the second, most numerous, traditional religion in Russia and CIS.

- Russia is the fifth country in the world by the number of its Muslim

population (after Indonesia, Pakistan, Bangladesh, India). So the problems
of Islam-external and internal are well studied in the Russian religious
studies, politology and orientalism. Russian orientalism and islamology
were influenced by the Western science, they developed on the Western
methodological and theoretical fundament. At the same moment the real
history often Russia as the Christen-Muslim, Eurasian country rendered
large influence on the specific features of Russian Islamic studies. The
history of western Orientalism is the sort.of the intellectual reflection of
the long and complicated history of interactions between West and Muslim
Orient. It is possible to say.that Islamology was the subject of
"marketeering" politics all the time and in this case it could not be
compared with any other field of Religious studies.

The birth of Islam, its early history as well as its present situation are the
issue of scientific discussion as of political processes in the world. Western
Islamology as a part of Orientalism appeared at the end of XVIII century.
It was caused by the goals of the colonial tactics and missionary activity of
the Christian Church in the Muslim World. The word "Orientalist"
appeared in the English language in 1779, and was legitimised on its own
way by the French academy in 1838. J. Waardenburg, professor from




Lozanne University in the article to Encyclopedia of Islam (1992)
suggested to reject from the term "Orientalist" because of its negative
meaning and the use the term "Mustashricun" which means somebody,
who has devoted himself to the orient. The centers of Islamic studies were
established all over Europe in XIX - XX c. But it was USA who took the
initiative in the Muslim World in their hands at the second part of XXc.
Immediately the new centers of Islamic studies appeared in USA.
Orientalism was developed as the narrow-specialized discipline for the
researches up to the 50-s of the 20th Century. It was "consumed" by those
who were interested in the eastern languages. literature, history. In the
works of Goldzier, Kaetani, Gibb, Grunebum and others the early history
of Islam was studied, and the comparative linguistic analyses of Koran and
Sunna were given. But together with them there was a lot of antiscientific
and antiislamic literature where Mohammed was presented "as pseudo-
prophet and Islam as a religion of merchants. Beginning with Hegel the
idea of Islam as a religion which played its role and left the scene was
predominant. Islam was percepted as a symbol of backwardness, the main
reason of stagnation in the Muslim World .

In the 60-s and especially in the 70-s the serious changes took place all
. over Muslim Ummah. Among them the Jranian revolution, Afghan
resistance, wars, conflicts, new fundamentalists movements. That made
orientalists to changes their attitude to Islam its political and social
capabilities. The new socio-political trend in orientalism and Islamology
appeared. Politologists, economists. sociologists and social philosophers
started to deal with the problems of Islam. But even today the orientalism
and the researchers feel the press of ideological instructions (E. Said,
A.Azmeh, M.Rodinson) .

If we will turn to the theoretical and methodological fundament of
Islamology will see that it is based on the ideas of Hegel, Veber, Merton,
Durkheim, especially the last one. Due to the Durkhiem conception Islam
- was percepted as the integrative force of the Muslim society, and the idea
of the permanent secularization of the Muslim world was forgotten.

There are different, sometimes contradictive schools in the modern
Western Islamology. One of the most popular - Catholic school, with the
head of L. Massignon. He was named as one ofthe key-figures in the
modern Orientalism. Marxism rendered large influence on the
development of Islamic studies in'the West and in Soviet Union. But
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together with them the idea of absolute reiection of western categories
exist. The adherents of these theories are writing that we have to refuse
from traditional western conceptions, methodological principles when we
are speaking about Muslims and their civilization. The representatives of
the other group of the scholars are insisting on the eurocentric approach on
Islam on the contrary. : '
So, modern western orientalism is developing in the various directions
which we could determine as following :
academic, Socio-political, protestent, catholic, pro-Muslim, eurocentric,
Marxist. This variety could be explained by the fact that modern Muslim
world is not homogenous and different models of social, political
ideological, economic development could be observed there. But at the
same time several scholars are coming to the conclusion that this variety is
the withness of the methodological and theoretical crisis of Orientalism. It
is the result of its theoretical weakness, the absence of scientific, objective
philosophical and sociological conceptlon of what is Islamic, civilization,
Muslim social order. _
We’ve told already that from the very Beginning one of the functions of
Western Orientalism was to support to work out the politics and ideology
of West in Muslim World. This feature are strongly criticized from
different points of view-Western itself (J. Waardenburg), Western Marxist
(M. Rodinson), Antiwestern, anticolonial (E. Said), Islamic (A. Tibawi)
Muslim. scholars and periodicals like Al - Tawhid, Islamic Quaterly etc.
The most recent and very interesting trend are those orientalists of western
origin who have been converted to Islam and who have their own view on
it (R.Garodi) .
The most strong accusations agamst Orientalism consisted in colonialism
" neoimperialism”, the tool of westernization, "antiislamism" and even
"zionism". In order not to be biased we need to say that Western
Orientalism and Islamology are serious fields of research with their own
methodology and philosophy. During recent years the evident trend
appeared to create their own theoretical and methodological principles,
philosophy and sociology. The main source of this originality are the
specific features of Islam which could be defined as the socio-cultural
system .
We’ve told already that Russian Orientalism could be defined as the heir of
the Western science. And not only because of the common philosophical,



cultural roots, but because of the common features of their history. Russian
Orientalism appeared as the theoretical explanation and justification of the
colonail politics of Russian empire in Central Asia. Of course, we can’t
deny the positive contribution of Russian Orientalism to the Islamic
studies, and the works of Sablukov, Krachkovsky, Barthold and many
others are well known all over the world. But it is clear that Russian
Orientalism from the very beginning was planned to be the theoretical
basis of the politics of assimilation, christianization of the Muslim peoples
of Russian empire, ,

During the Soviet period the Islamic studies were under the control of the -

Communist party. Islamology had two aspects : external and internal. In
the relationships with the foreign Muslim world it had to provide the ideas
of peaceful initiatives of the Soviet State. Islamic studies of internal, so
called Soviet Islam were developed in the spirit of atheism, what meant
antiislamism very often. But now the ideological reform in Russia

rendered large influence on the Islamology and Orientalism. They had to

refuse from the atheistic spirit and are trying to find new philosophical and
methodological principles in order to explain the phenomenon's of Muslim
Renaissance, politicization and activation of Islam.

The dialogue of European and Muslim scholars where different and
especially "pure religions" (pro-Islamic and pro-Christian) approaches
could be discussed together is one of the ways of two civilizations to
understand each other, to cooperate and enrich themselves.
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Juriz-rudence has alwaevs

alcrg wliih thelr merchencdise Lo Curcpe. isc
been consicgsred thz most eigvelzd ares ©F koowledoe bsoczuszs it
provigces  acminisisealive sugcoorit 767 thE= govsrnence of human
benceviour. Joseph Schachi hes follaowing o say about Islamic Law:

"Islamic law 15 the epitame of Islamic thought, the most typical

maniiestation of the Islamic way of life, the core and kernel of’
[slam 1tseif. The very term "Fikh', "knowledge , shows that early
Islam regarded knowledge of +the Sacred Lew as the knowledge par
excellence." (1941, p.1)

Modesrn  Jurisits, out side the I[slemlc world ars not inte



ciscovering  the valus of Islamic conczpis, LheEreforeg, oo pot
aCCcorc Lhem cdug regard. One reascn oifen citzd 15 thet It 13
compliczaetad ang wtnerefore, ncoct Tamilizr. Bui we Tind & diffecrent
percestlion 1 ihe judgem=nt Cc7 Amaricen Judge, Justice
Frankiurter, in the mseiter of Terminizllo vs Chicago, savs, "This
15 & CQuUrit 0F review, noT & uvriounal unoouwnlsd oy rules. We do
not sit like & kaci uncer 2 trec dispensing jusitics accordinmg to
consid=ratiocns CfF indivicual expegiency” (157 US L at i {1949,
Simiiarly, Justice Dobis oFf the Fourith Circulc Court ofF RAppeals,
irn the matter oFf Clarke Vs Harleysvillis Mot Casusliy, says, He
sit, evitaer all, as  &n aopeliats couri, justicse
uncer the law, noct as &t ancisnt  ori2ntsl fadl, digocensing a2
rouch  ang  reecy eguliy sccording Lo Ths  Siligist2s 07 his ouwn
discreticon” . (123 & 2. 499 =t SO ihese PXCressicns revesl a
et o7 communicaticn gag. Scoh prejudices have not Grly rooe2a
The possibllivy ST Comperailive csses=ment oF lzgal principles,
but also the possibiliity of sSsneiit Trom Ths richness oF Juristic

guallty of Islamic jJjurisprucsnce.

v}
S
ot
0
(]
1]
I
I
ut
t
U
]
~
o]
1
=
n
0
Bl
h
[l
1
8]
g
b3
[t

"Gnother difificuliy Is that scme occicdental ~zaders are still not

i orejudices inherited f-om thelr medieval

the bitterness of the Crusagss and other wars

ageinst Saracens, they came to regard Muslims and in  particular

Mohammad, a5 i 1] and the continuing

ly removed Trom ccocicental think:

ra




3

The principle of 'legitimacy’ governs Islamic legal concepts. It

means that all actis, procedures, depositions and final decisions

of the public authority, at any level <can not be wvalid and

.legally binding as to the people they effect, save to the extent

they are consistent with the law. Cancepts of eguity and

principles of natural justice are the underlying currents of

Islamic Jurisprudence. What 1s known as "Social Security’ and

"Welfare’ 1in  the West, is the duty of the state towards its

pecple tinder Islamic law, since all the wealth of the naticon

belongs to the psople. Rny deviation of asssts or fumds from the

Feme of the welfare of the sntire  pecple, would render it

main t

illecitimate. Some times, when basic needs are ensurec, the test

of legitimacy <can be made to take a_back seat in the minds of

pecple, hence rulers have been able to get away with such

He rulers neseds
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improprieties. The thinking process 0

stimulation of being conscious to the miseries of cthers. To

ensure that no one, no matter what be the justificaticn, would be

allowed to subject cther people to undus agony and torturs, as we

see result Trom the conflicts, like in Bosnia end Middle East.

None of the religions of the world authorise any one to take away

the peacetul existence of others. The main 1ssues indeed giving

rise to conflict are sharing of land and watser and not opposed

religiocus -ideology. Vested interests have fturned them in to

issues of religious <conflicts. Innccent people suffer for t

ngs  of the few in power. The understanding of Islamlic and non

Jelamic word is the need of the day.
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Islamic criminal Jjurisprudence lays onus of proof heavily upon

the prosecution and in  the absence of such proaof, beyond =

reascnable doubt, the accused must Ge acguitised. The presumption

of impnocence as foumd in Common Law systems 1s the underlying

prirciple of¥ this branch cof Islamic jurisprudernce. The Hadith is

that .the Prophet (PBUH) said,

" Had men been believed only accgording to their allegations,

some persons  would  have claimed +the bGlood and properties

belonging to others, but the accuser is bound to presant positive

proof theresof" (Eassioni, 1982, p. &7).

As 1t is clear from the above that the victims of wrongs have

l1so to be compensated from the assets of the accused besides his

fLs

receiving the prescribed punishment. May be the victims of Basnia

‘need  such a heeling touch as to alsc recelve compensation to
rehabilitate themselves again. The primary and the supreme source
o Islamic law 1s the GQuran. There is no area of human behaviour,
not covered by Quran. It 1s a myth and lack of wunderstanding of
Islamic principles that Muslim women canm not be egqually empowered
as their counterparts in the West. They are chained to the
traditions, most of them originate from pre—-Iislamic times. There
is a complete chapter, besides references in octher parts as well,
on the rights of women and children. It clearly says:

"Women possessed intellect, wisdom and éDul,
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as man and women Cam2 Trom the same stock. (Quran IV:3}
There is no area o©of human dealing, not cover=ad by Guran. On
commercial inmtegrity, 1t says:
"Give Tull measure whsn ys= mE2asure,
and weigh with a belancs that is straight” (Quramn XVII: 34)

"Tariff  is an  Arabic word, slipped in toc Europe at the time of

Crusades, its wuse in intermational commercilal dealing and trads

to this day, i1s an indication of Arab influence on Eurcpean

s

commercial law.

On treaties, it has the following to say:
“(But the treatlies are} not dissoclved
With fhose Fagans with whom
Ye haQe entered into alliance
Q5d who have not subsegquently
Failed yocu in aught,
Nor aided anyene against you.
So fulfil ygur arrangements
With them to the end
Of their term: For God

Loveth the rightecus. {Quran IX: &}

On trusteeship, it says::

God doth command you

P e it —
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To rznder back your trusts

.

To thcse to whom they are due. (Quran IV: 58)

Cn guardianship, 1t says:
Those who unjustly
Eat up the property
0% orphans, eat up
A fTire into their own
Bodies: they will soon

Be enduring & blazing Tire. (Quran IV: 10) _

The rights ceontained in  the Universal Declaration of Human

o~

FRights, 1948, was the greatest step in the European history
towards the evolution of common set of standards regarding the
right to dignity of every human being. From the mere reading of
the Guran, we find that these rights are alsc enchrined fherein.

Some such numbers of relevant verses are stated as follows:

- Right to equality of mapkind (Quran XLIX: 13; IIIl: &48)
- Freedom of religion (Quran II: 238)

- Right cof respect for the

religions other than Icslam (Vi1S6; II: 136)
- Right to enjoy bounties ?
created by God ' (Quran VII: 32) : ;f
- Right to freedd% of movement (Quran LXVII: 15) : . ]‘

- Right to Asylum {Quran IV: 97-100)

it R gt T h et oA



- Right tc life (Guran ¥I: 151 & 35)
- Right otf thes unborn
female chile to life {Quran XVI: 158-9)
XXIV: 27-28;

- Right to privacy {(Quran

XXXIII: 33; XXIV: 3B)

- Right to respect & dignity {(Quran XVII1: 70)

- Right to Justice (Quran V:9; XVI:91;

LIIT:39)

- Right of fre=daom " (Quran V36 RXXIV:i33;

IV:92; XLITI:21; XII:40;
11:256)

All  these rights are available to all, irrespective o7 their

cast, colour, creed, gender and religion.

Not chly the indivicual human interaction but of nations is also

covered by. the Guran. Islamic Jurisprudence is very rich in

private and public international law also. The protection under a

treaty to the Christianms of Najran is well known, when FProphet

received &0 delegates from Najran. Future treaties of the Islamic

world always treated this treaty as a model. It is a pity that

whenever there is a conflict with the Islamic world, West only

lays emphases on texthbocks containing secular Western texts.

References to Islamic law is seldom made, like in 1979, while

dealing with the case of American hostages, American legal

experts, never cited a Single piece aof Islamic International law,

which is extremely rich in diplomatic immunities. Whereas history
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tells us that such an indifference is rather recent. There 13

solid evidence that Grotius was influsnced by Islamic law. His
contribution to the principles of Western International law has

the same principles as 7Tound in the Quran and Sunna.

Islamic classification of all human ections into five categories

which are differently viewed by God. These activities are: .

a. Fard iWhich is commanced

:First Degrese

B. Masnum, Mandub and Mustahab :Which is recommenced
:Eecond Decree .

C. aiz or Mubah tWhich 1s permissible
:Third Degree

D. Malkruh- :Which is wunworthy
:Fourth Degree

£. Haram tWhich is %orbidden

:Fifth Degree

Some how with the passage of time, the range of flexibility and

consequently, the scope for applicaticn between B, C and- D

categories cof duties has been changing. For example, going by the
above, there is nc doubt about how a Muslim is to act in the
matter -of behaviour towards athers, therefore, there is no place

for vioclations of human rights for any reason whatsoever, but in

practice, we know that there are blatant deviations from these

-
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principles for Jjustifiable and non—Justilfi

Muslims.

The Quran is the word of CGod, as revealed to His Frophet
and obligatory on every Muslim to read the

understanding and discovering as to what he and his faith are all

about. The Quran 1s the primary scurce of Islamic law anc all

other sources derive their strength from the Quran. Reading of

Quran is an act of piety, hence the need for reading, writing and

learning. Before the advent of Islam, literacy and learning were

]
;

rare ameong the Arab tribes. Due to the need for reading of the

Quran by every Muslim, the literacy became a nscessity for svary

cne. With ‘the passage of time, not merely literacy but also the

proficiency of the knowledge of Quran gained momentous because 1t
is a very scientific text and deszls with human interaction of

every level. The Prophet encouraged discussion and analysess. He

(PBUH) said:

"if there is a difference of opinion within the

community, that is a sign of the bounmty of Allah."

The right of dissent is the beginning of a scientific enquiry.

The records indicate that in every Muslim city, groups of peocple

met in the mosques o©r in the courtyards of private housss for

discussions. Their aim would be to discuss and find out solutions

in accordance with the Quranic principles, in respect of every




stantly arising. The difference of

rew problems, which were con
opinicn oOfF the minority group wiith the majcority stimulated
healthy discussion and prevented arrogance of powsr and

suppression of micority, simce the majority opinion was reguired

to meet the criticism 1logically, bevore being

Discussions were heipful 1In the development of jJuristic

abilities, wurgently needed in view of the rapidly expanding world

ct Islam 1in nmaticnal and international relations, all based on

unalterable text of the Guran. Thus the sophistication in the

Istamic legal wmethodology developed. The technigues of legal

’

reasoning 1ncluded primarily ‘"Qiyas’ (reasoning by analogy),
"Istishab’' (presumption o7 continuity), "Istislah’ (gconsideration
of public interestland ‘Istihsan’ (a concept of equity developed,

particulariy by thes Hanafi school, to offset the restrictive use

of the technigue of giyas. Sir Mohammed Igbal, an Indiam thinker,

went to the extent of saying that 1t is the duty of a Muslim to
encage - in such €nquiry, in order to facilitate the adaptation of

the law to the new age. An ardent scholar with deep knowledge of
Isiamic law and trained In the technicues of legal reascning 1is
kmown as ‘mujtahid’ and his c¢considered initiative 1is known as
‘i1itihad’. "Ijtihag’ provided Islamic law with a means .of
adaptation to the changing needs of fast developing and expanding
society. However the deocors of ‘Ijtihad‘ were closed in  the 10th
century for the fear of loosing the infrastructure of Juristic

discipline and preservation of the originality. The  process of

“taglid” cr imitation, whereby Jurists commented wupon the



exlsting juristic literature, compensated the lack of

availability of "Ijtihad’. ‘Sharia doctirines were ot considersd

suitable for the neeseds cof development, "hiyal’® or stratagems

gained popularity. The success of “hival’ literature was mainly

due to Hanafi scholars. Maliki and Shafi scholars opposed most of

the "hival’' methods of reasoning. Therefore, the call for cperming

the doors of "ijtihad’ has been received from various parts of

Islamic world. However, Ulemas are reluctant for goocd many

reasons. They need to examins the old and new Islamic

Jurisprudence, since Islamic jurisprudence constanmtly evclves to

meet the needs of modern times with in  the parameters ot Islam.

It is a legacy +to be cherished and celebrated by all generations

that this is such a wversatile jurisprudence. I strongly advocate

that this conference must explore the possibilities of opening

the doars of "Ijtihad’, to respond to the needs of technological

advancement and revolutionary metncds of availability of

information, in fast emerging plural societies of this shrinking

world. Failing which, our own children will have to struggle hard

to hear the wvoice of Islam sinmce cther voices will reach them

easily.

The efforts to Jjustify the need for opening the doors for

“ijtihad’, have been received from various qguarters, more

urgently from the forces involved with envircnmental auditing and

women. There has = been scattered response, what is needed is a

consistent concerted effort and scomer it is given, the better it




12

would be for the world. For example, the Turnisian Intergretaticn
of +the Guranic principles concerning Muslim women, who Thas

interpreted the Quranic reguirsment of trzating co-wives with

complete equality and impartiality, as being a practicel

impossibility, im view of modern sccial and economic conciticns.
Thus the Tunisian Law of Personal Status, 1957, managed to

prohibite polygamy. The Muslim Family Law Ordinance of 1961,

nassed by Pakistan, provided, for setting up of an artSitration

council, ccmpos=sd of tre repressentatives of each spouss and  an

=
e

“independent chairman, to find out if the

:

subsegusnt marriage is
g hope that all Muslim societies would

just-end necessary. I

nd maks suitable

(7]

follow such interpretations, as that of Tunisias

n their laws, to do away with this ferm of slavery of

amendments 1

woman, legitimised by marriage, is indeed a subtle form of

gomestic viclence against them with in the Tamily, rather than a

bliss eFf married life. Folygamy 1s rampant in cocor  and

politically backward societies, where volces of women have been

constantly ignored. The civil laws, often secular in nature, as

applicable in Eurcpean countries do not permii Muslim residents

to practice polygamy legally (though-the institution of marrisge

itself is on a steep decline in the West). In this regard, it is
pertinent to note that the fall out, for the consideratiocns of

the comity of nations, of the 4th Worlid Conference of Women, held

in Beizing, China, in September, 1995, needs to include the said

Tunisiar approach in their agenda for Muslim sccieties. The

Convention on Eliminaticn of All Forms of Discrimination Agalnst

EL
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Waomen of the U.N. has also a2 role gplay herein. The comments and

reaction of the Ngrdic countries to the exercise cof the opticn of

‘resgrvation’, while ratifying this Conventicn are very

noteworthy and goms to challenges ths games played by nations, for
getting round to stall the processes of empowerment of wamen.

Muslim scocieities constitute more than v cne third of the total

population of

development. How much I wish that bocth these U.N. conventions

!
should have . the foresight tc guote relevant Quranic provisicn,
N

relating to the empowerment of women, to deterred and toc deal

il

effectively with Muslim countries, thereby, sparing  them the

trouble of resorting and invcking the clauses permitting them to

ratify the said Convention with ‘reservations’. O7ten

the grounds that

ratification with ‘reservations’ is Jjustified on
‘ m‘kﬁg

the culture and laws of these countries are different from, the
: A

West, wherefrem, most of these Conventlions are mooited, hence not

relevant to theilr conditions. In reality, I have examined that

necne of the provisions of these conventions can be said to be in

conflict with Islamic principles of empowerment of women. The

damage done to the world af Muslim women can still be repaired,

if sincerity of purpose existis, May be, this conference can

explore the possibilities of {formulating an acceptable similar

document for Muslim countries and send i1t te the co-ordinmators?

As élready been pecinted out that Islamic Jurisprudence has had

rocom for analyses in minute details. The principles are well set

¥ the "world, wmost of it very -much behind iIn




1a
and the sight cf the main concern for eguity and fairness are not

lost. In order to have a different view point from the prevailing

or that of the other group, the command cover knowledges ot the

subjsct was essential, when Muslim world was iInteracting with
Eurocpe in the times o7 1ts glory. Therefore, learning and
knowledge of the Guran was of paramount i1mportance. The advent of
Islam, triggered off the torrent of learning in the Arablic world

anc other parts equally benefitted thereirom. Whersver Muslims

went, learning of Arabic Tlouristed. Ths Pronohet (FBUH) enjoined

his followsrs to seek learning anywhere, they could find it, even

tc go to Chime to s=sk 1it, 1f need be. The Arab traders Dbrought

{in my

the art of paper making from chinas in the eight century.

country, India, Islam Tirst came through Arab traders on the west

coast in the southern part, who were Treguent visitors to south
Rsie and the far east. They Tollowed both the silk routes
regularly). Earlier, the records were maintizined on sheep skin or

papyrus. Atter the availability of paper; scholars, could copy

and multiply the reading material, which went through Europe

through the Arab traders. The 'hajj’, the pilgrimage to Mecca was

a potent source aof information exchange, demand for books and

‘spread of knowledge, since Muslims from all parts of the world

came here. The movement of legal ideas is well recorded in most

literature pertaining to that period.

Channels of communicatibns from Muslim world through Italy to

Furope were eacsy and well organised. When Italy was under

o A R 1y -
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Byzentine control, Sicily was a Muslim province (831 to 1090),

therefore, Sicily became the gateway to Eurcpe for the Islamic

world. Muslim traders needed proisction, their trading agresments

needed to be honcured, credit facilities and related arrangements

needed to be worked out to the last minute detail in  {foreign

lands, gave rise to procedures and models of working documents.

When Muslim world led the internatiocnal trade and commerce,

Muslim jurists worked hard, to evolve rules with inmn the basic

concepts of Islam, thus those arrangements received reccognition

and thereby, became the natural extensicon of ths basic pringciples

’

of Islamic law, The schools of &saslerno, Otranto, Rossano and

Monte Cassing, were the first 1o receive Arabic learning. Later

the Arabic learning was taken to the north of the Alps through

T
the activities of scholars like John of Gorze, who tock with him
a horse load of Arabic books to Germany, from where the Arabic
science &nd Jurisprudence -reached England. Hereford in England
became thé foremost centre for the study of science and knowledge
mainly because King Canute (9953-1033) after conguering England,

brought with him Lotharingan and Flemish churchmen, who were

Arabic scholars and they settled in Hereford. The well known

amongst them was Roberit de Losinga, Bishop of Hereford. Later,
Adelard of Bath, cousin of Henry I; travelled extensively in the
Middle East and his work ‘Questiones Naturlas’® piaoneered an

intellectual revoletion. Roger of Hereford followed immediately

thereafter in quest of similar knowledge.

(&3
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Muslim rule at places in REurope helpsd Islamic law 1in being
received well elsewhere as well. Toledo (Spsin) was uwunder Muslim

rule from 712 to 108% and a2 centre of learning. Friedrich Heer's

{1968, p. 240) reaction of Toledo's culture and civilizsation of

that pericd is very apt. He says:

"It was the example of Toledo that. Eurcpe first learnt to

understand thsat learning knows no frontiers, that 1t is universal
b

global &and kuman, that it concerns mankind as & whole, without

respect aof race or religion. At Toledo, Arabs, Jews and Greexks

2

worked with Spaniards, Frenchmen and Germans, with Slavs from the

Balkens and last and not the least with Englishmen”.

Spzin and Sicily were centres of translation. Here Arablic works

cf scholars were translated in to Latin and tramsmitted in to the

rest of Europe. Works of Greek philosophers, including = those of

Aristotle were translated In to Arabic as well. Through theilr use

by Arab scholars, thesé works re—entered Europe. The libraries
and univeréities, provided the Nneeded impetus to this
inteliectual exchange. Lord Bryce (1%01) 'in his 'Essay on Law and
Religion’® narrates his visit to Al-Azhar University and describes
it as the splendid =zeat of knowledge and learning, especially of
Islamic jurisprudence. He also drew similarities 1n teaching
methods and curriculum with the European medievai universities. I

do hope educaticonists . and policy makers can make efforts to

evolve a composite educaticnal culture to spare the future

ITh
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generations the dangers of falling in to traps of prejudices.

Travellers and missionaries reached the Islamic worid atter

Crusades. They needed knowledge of Islamic laws for dealing with

the Muslim mind, though they understood each other well, atter

=11, they =&are all the children of Abraham! To lock at positively

a

at this period of history, Crusades provided a meeting point for

intellectual and

Isiamic and Western minds and thus & stream of

cultural richness invisibly flowed, thereby, enhancing immensely

the growth of knowlsdge of Islamic jurisprudence in the West and

’

its conssguentiasl influence. . San Alverc of Cordova sa2id, as

recorded by Thompson:

"Many of my co-religionists read the poems and stories of the

Arabs, ' and study the writings of Muhammedan theciogians and

philoscphers, not in order to refute them but to learn to express
themselves most elegantly and corrsctly in the Arab tongue. Alas!

All  the yoﬁng Christians who became notable for their talents

know only the language of literature of the Arabs, read and study

Arabic boocks with zeal, and at encrmous cost from great

libraries, and everywhere proclaim aloud their literature 1is

worthy of admiration. Heu, pro dolorre. Linguam suam nesciunt

Christianmi".

The Muslim scholars like Avicenna (Ali Abu Ibn Sina, 980-1027)

and Averroes (Ahmed Ibn Ruschd, 11256-98) are an important part of

VPt g
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the bridge of knowledge between Muslim world and Europe. They are
who brought Renaissance in the Muslim world. Avicenna

s
as Leonardo da Vimci. These Musiim thinkers

the men,

was as versatile

rolled out a different dimension of intellectual sngquiry of their

age, ceme to be known as the 'Thecory of Double Truth’, divine

truth and the human reasoning based thereon, influenced many like

Aguinas, who wrote 'Summa contra Gentiles’ mainly for the Muslim

audlence. The stimulation for emphases on reason, eventually lead

to Henaissance and Reformation, thus resulting in  the

transformation of European legzal systems. There is considerable

material available toc indicate that the thinmking of Locke and

Rousseau was greatly influenced by the works of Islamic scholars.

Rougseauw influenced the "Ethical theory of Kant and eguelly

inspired Hagel! for his thescory of the "State’. Montesgue wrote in

1721 "Fersian letters’, a clear insight in to the ways of Muslim

e

travelliers to Paris at that time or what he thought of them, It

was clear evidence of influence of Islamic erceptions.
p

Locke chowed keen interest in the lectures of Edwarc Pococke, the

first professor of Arabic studies at Oxford. As we know from

Locks s works that he was intellectually very concerned with

theory of soversignty, powers of government, methods of

governance and individual liberty. Therefore, he went deeply in

to the works of Arabic scholars relating to the concepts of

soverergnty and  law. Locke is considsred +to b2 the foremost

pocliticael sciemntist in  the concepts cof trusteeship of power for

(33

;
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"Mahomet (PBUH) had very scund opinions,

19

the beneiit of the governed, inalisnable -rights ot the

L.

<

individual, which no government can forfeit and removability of

he ruler, 1f he faileo to keep nis trust and these concepits were

the
known to Arab thinkers. The Quran clearly deiines the duties of
the people respensibole for governance. Thus the works of Locke

have indeed been inspired by Islamic thinkers.

The Islamic principle of consensus is parallel to Rousseau' s

cencept that each 1ndividual is the recipient of the delegated

power back and civil libertiss from the community and the

]

sovereignty which he hacd delegated +toc the community for being

governsc., Islam does not provice for the separaticn of moral ccode

Trom the political institutions. The criticism of Rousseau of the

political structure of Eurape made him procpound  that the

community Tormed the body political &nd “the body politic is a

moral being, possessed of a will’

Fousseau wrote in "Social Contract’ (19468, Book IV, p. 179):

taking care to give

unity to his political system and for as long as the form eof his

governance was undivided and, to that extent, good." He further

wrote, " But it is not for every man to maks the gods speak, or

to gain credence, if he pretends to be an interpreter aof the

divine word. The law—-giver’'s great soul is the true miracle which

must vindicate his missian. Any man can carve tablets of stone,

or bribe an oracle, claim &a secret intercourse with some

ok i T
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civinity, train & bird (o whispsr in his =ar, ©r discover some

other vulgar means of imposing himseslf con the people. 4 man  who

do such things may conceivably bring togethsr 3 company of

can
fools, but he will never establish an empire, &and his bizzare
creatlion will peristh with him. Worthless authority may set up

transitory boncds, bult cnly wisdom makes lasting cnes. The Law of

the Hebrews, which still lives, a&and that of the child of Ishmael
which he ruled half the world for ten centuries, still proclisim

today the greatrness oF the men who first enunciated them; and

even fhough proud philosophy and the blind spirit of faction may

’

regard them as nothing but lucky impostors, the true statesman

sees, and admirses in  their institutions, the hand of that great

and powerful genius which lies behind all lasting things".

The conferences like the one 1n Sweden last Jumne and now in

Jordan are a path to achieve much needed understanding. The

Swedish and Jordaniam initiative is highly commendable. These

efforts are profoundly wvaluable Ffor a permanent dialogue far

achieving international peace through the understanding of cross

cultures. Such efforts would indeed bte helpful in remaving age
cld prejudices for attaining balanced understanding and mutual

appreciaticn. There 15 ample scope for research in this area with

maodern perspectives. Universities and scholars need to get in to

action to place their contribution in this area at the disposal

of the waorld, I pray for the continuation of this chain of

efforts. Amen.
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Western Coverage of Islam: A critical Assessment

. The coverage of Islam in the Western media has always been problematic. It
is problematic because it has its roots in complex historical, political, social,

religious and cultural reasons. This plurality of root issues, and the subsequent
inabilify, or even 1e’chargy, towards trying to understand them, has led to
fundamental structural complezﬂtles in the coverage of Islam and Muslim
somemes in general. This has often given rise to prejudices that have, over time,

become ingrained in both psyches. This paper attempts to analyse the causes of
thls and su,,gest some long-term remedies.

When examining Western media attitudes towards Islam, it is important to
recocmse the cultural background of western journalists who, in a sense, reflect
the societies in which they are born. In the first instance, most Western
journalists are born into 2 society which, until recently, had little contact with
Muslims and Islam. Although Western society has undergone enormous change
smce the end of World War Two, Christianity played a major part in most
aspects of life until fifty years ago. At the same time, the encounters with Islam
were ones which were usually negative. The Ottoman invasion of Europe was
one which threatened the Christian identity of Europe and a similar motivation
was produced for the expulsion of the Arabs from Spain.

. Islam was generally characterised as uniform, always hostile to-
nion-believers and intent on the forceful conversion of the world, As far as the
education of the average Western journalist goes, history was until recently
taught from a Western perspective, Religious education, as required by law,
wag introduced not to teach people about non- ‘Christian religions but to
strengthen and help enforce the moral precepts and teachings of the Christian
faith. In purely Christian terms, the Qur'anic revelation as it was known would
have been regarded as at best fraudulent and at worst blasphemous and
offensive. This historical attitude, which was reflected by most early writers on
Islam - Wwith few honourable exceptions - has also been the reference point for
many Western journalists. Many are therefore carrying a negative cultural
baggage about Islam with them and precious few facts about the reality,
richness and diversity of Islam. This has had a determining factor in the way
Islam and Muslims are viewed and this, in turn, has given rise to cultural,
religious and racial bias, and probably produced a deep cultural antipathy and
fear of Islam, Oddly enough the secularisation of society has probably not
entlrely .helped. Many people believe that they have benefited by creating a
more secular society and any religion which is active, as Islam is, would be
régarded in a negative light, To Many liberal Western mteﬂectuals the
intolerance dnd violence of modern political Islam is highly reminiscent of theu'
own European history, They see the world of the Muslim as a closed universe,
mcapable of absorbing rationalist and scientific advances.

The other common encounter was in a colonial situation - industrialisation
motwated Westerners to believe that their society was superior in every
respect, including the religious. The legacy of modern colonial, and particularly
post-colonial, past resulted in a profound effect on Muslim natxons, cultures and
peoples But these powerful effects of history are not generally appreciated by
the average Western journalist. Decolonisation tended to place the Western and
Islamie worlds in opposing camps. I will come back to this point later.

1
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:The Western coverage of Islam has also been influenced by other political
events, including the Western support for Israel and the oil price rises in the
1870s. The Middle East is necessarily a media godsend because it is always
newsworthy. And it is always newsworthy because of dynamic political

developments in that region that are ever-changing and unexpected.

‘But arguably the most important and interesting Islamic phenomenon of
recent years was the Islamic Revolution in Iran. In international political
terms, this' has had a devastating impact on Western foreign policy
considerations that are now seemingly so polarised as to be irreversible.
Concomitantly, this had an absolutely profound influence on the Western
media's coverage of Islam, which pursued its own process of polarigsing Islam
and Muslims by using the visible militancy of the Islamic Revolution as a
yardstick for discussing all things Islamic, all things Muslim. This
represenitation of revolutionary Islam was so powerful, biased as it was, that it
was a key factor in determining how Shi'a Islam in particular, and later Islam
per se, was covered in the Western media during the 1980¢ and beyond. A
notable excéption was the coverage of the Mujahideen in Afghanistan during

the Russian invasion.

' Following the end of the Cold War, important events occurred, such as the
Rushdie: affair, the Gulf conflict where Saddam Hussein managed to persuade
many disenchanted Muslims that the West and its media were embarked on a
crusade against Islam. These events, in addition to what many in the West
perceived as the need to have a new foe after the collapse of communism, has
given Islam a much higher profile in the Western press. This was accompanied
by pictures coming out of Afghanistan of violent acts committed in the name of
Islam, as'well as the spread of the increased use of violence in settling political
disputes in other Muslim countries, notably in north Africa. The indiscriminate
and frequently murderous violence of an Islamist fringe have proven a boon to
the Western media who, in turn, have used such images to gain larger

audiences.

‘In this period of ignorance, one can hardly hear a news bulletin where the
word "Islam” is not mentioned but in a negative light, sometimes several times
in the same bulletin. The news is invariably either connected with war, violence
or a tragedy, or some other unpleasant disaster. The terms Islamic
fundamentdlism or extremisgin, the Muslim terrorist, the Muslim threat, the
Islamic ‘Bomb have become key buzz words used freely by the main news
agencies and followed by the rest. The words Islam, Islamic and Muslim are
used interchangeably even by some respectable and serious news organisations
and thus such "newspeak" has became part of the acceptable popular culture.
Muslim isocieties are often projected as archaic in their laws, undemocratic,
corrupt and violent. Such prejudice is bound to have an impact on the uncritical
mind and has lead to theories among many Muslims of a systematic and
continuing propaganda for which there are few rules.

'This is ultimeately leading to an alienation on two levels - that experienced by
the Muslim community itself and the negative self-fulfilling prophecies that
may be engendered particularly among the susceptible and the young among
the nowigrowing numbers of second or third generation Muslim minorities in
the West. The coverage of Islam, as seen by these minorities, is generally
covered ‘as if they are an inherently alien phenomena, both in culture and
dogma. Some of the coverage of their social, economic and political problems,

2
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stich as mmigratmn and education, has added to their sense of isolation. There
is.open hostility to their demands for state funded schools in line with Christian
and Jewish schools, for example The possibility of Muslim schools being
playgrounds for the training and recruitment of fundamentalists has been
projected I mlmany press reports. Even the first person who won the lottery in
Britain found his religion, Islam, on trial on the front pages of the tabloids.
Other stones, such as the marnage of a young Turkish man to a thirteen year
old English’girl on holiday in Turkey, was sensationalised with negative
connotations about the boy's religion, occupation and social class. One can also
detect elemdnts of racism, may be subconscious racism, as Islam is the religion
of many of these new mlgrants to Europe. In Britain, for example, Muslims are
unable to resort to legal remedies to address this problem as religions are not
covered by anti-racist legislation. If some of the writings were written about
Blacks rather than Muslims, they would have been hauled in front of the Race
Relations Board and the Press Complaints Commission; If they were written
about Jews, they would have been instantly accused of virulent anti-Semitism

and condemned

These problems for the new Muslim communities in the West was
compounded by the fact that, certainly in the early days, Muslims rarely gave
feedback to the newspapers about their feelings on what is written or broadcast
about them..This is partly due to lack of experience and organisation on the
part of the Muslim community and partly due to apathy and nonchalance. Such
an attitude has been greatly induced by the inward-looking nature of many of
the ethnic Muslim minorities. Many developed a siege mentality and do not
even read, let alone wish to respond to the tabloids. The lack of any clear
leadership and representative Muslim voice has not helped either as the Media
does not ﬁuow who speaks for the community. The Muslim response has thus,
up to now, been inadequate. Responses in the main have either been apologetac
or else radical and confrontational. The apologists are always eager to portray
an essentially non-threatening, introgpective and pious Islam which can
accommadate and reflect the prevailing standards of moral behaviour in the
West. The radicals, on the other hand, are always keen to appear in the media
and say what many in the media want to hear, thus further enforcing existing

stereotypes

Some of the more controversial aspects of Muslim culture wherein the
Western media have shown a particularly exuberant interest is the position of
women and the question of Muslim Fundamentsalism,

The question of women has always been a serious point of contention where
both sides have stereotyped each other's views and practices. In the West, this
debate is mainly driven by a secularist conscience that sees itself on a social
crusade to right wrongs in the name of sexual equality and freedom of
expression. The Hejab, which has become a visible phenomenon in a number of
Western cap1tals is seen by many as one of the symbols of oppression and
anathema toiany notion of sexual equality or gender freedom.

The coverage of Muslim Women has, therefore, been a negative one,
concentratmg on some of the more extreme abuses against women in some
parts of theiMuslim world and applying it to the whole. It has also been

. sensationalist in the way Western female conversion to Islam, either through

marriage or ptherwise, is depicted. Pictures of young girls wearing Hejab in
Islamic schodls makes for good television. The question of Hejab in schools and

3



1
!
{

R TEO™ LI WD e TN L L N P L RS DT VI o S PR ST ]

the ma.rnage of Imran Khan to the daughter of a wealthy Jewish socialite
attracted 1mmense media interest with some racist comments. In the case of
Imran Khan's marriage to Jemima Goldsmith, the media in Britain had a field
day with satirical cartoons depicting the newly converted Mrs Khan travelling
on pllgnmage to Mecca for her honeymoon.

’I‘he HeJab is seen as degradm:. to women because it is seen to not only
perpetuate patnarchal cont:rol over what the Islamic faith refers to as "half of
hurmnanity", but is seen as an irrelevant archaism in the post-modern age in
which faith | is relegated to near-irrelevance. Iranically, to the Muslim masses
living inithe| West, the Hejab has became, in many cases, a definitive symbol of
identity andis reoarded by many Muslim women as a protection against what
they see as the West's own unhealthy attitude towards womanhood. No atterapt
is ' made to explain these subtleties but instead the coverage is often in terms of
"The hejab lexists because women are exploited and women are exploited
because the hejab exists". In discussing no other culture are such questions so
illogically correlated and so pu:rposefully concluded.

The seoond point concerns the notion, an old adage recently repropounded, of
an inextricable link between fundamentalism (read extremism) and Islam.
Indeed, in no other religion is this suggested more strongly than in terms of the
Islamic faith. The root reasons for this go back centuries and it may partly be
based on a much more profound historic consciousness regarding religion in
Eurdpe. The ‘current Western'interest in Islam is, however, stimulated by the
prommence of political Islam'in the Middle East. There has been very little
attempt in the Western Media to see it in terms of a reaction to colonial rule.
Why is it that the freedom to struggle against colonial oppression in, say, Africa
or Latin America, is met with relative sympathy and understandmg yvet the
equally just: struggle emanating from the Muslim and Arab world is greeted
with fear and loathing? Criticism of double standards in the Western media is
one argument many times put forward by Muslim and non-Muslim ana.lysts

alike.

Fundamentalism, of course, has to remain the prerequisite for discussing the
various forces at play in the Mlddle East (whether these be political, economic
and social) because it acts as a catalyst in terms of defining the larger picture to
an audience: that is not expected to understand the complexities of an alien
culture, So qiuch easier to call a wog a wog, easier on the tongue, easier on the
brain and certainly easier on the recipient's ignorance. But to suggest that the
notion of fundamentalism is used primarily to paint the background picture,
the raison d'etre as it were, for the conflicts in the Middle East is perhaps an
oversx_mph.ﬁcauom It does not mean that fundamentalism, as a phenomenon is
not: there to be analysed. What one fundamentally detests is the simple
assumption that everything that happens in the Middle East can be explained
away easily in terms of fundamentalist religious forces - but this is just one
aspect of thejdynamic social ard political currents running through transitional
post-colonialination states.

The existence of Israel is seen very much as a media godsend because it
enables the story to be told according to inherent prejudices that have been
nurtured onla feeling of colleétive historical guilt over the holocaust and the
mythical coqcepts of the weak against the strong, the big versus the small,
David (in this case, Israel - a state borne from an international apology and

- forged on the notion of a victim state even before its founding) versus Goliath
f (the sprawhng sea of Araby with its power-hungry sharks). If Israel can be
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recogmised ias a loner amidst a hostile crowd then so much the better for an
American media trying to explain US foreign policy to a US audience nurtured
on some fankiful idea of "Superman" justice.

The extent to which events in the Middle East define media attitudes
towards Muslim communities in the West was most painfully apparent in the
aftermath of the Oklahoma bombing in the United States. Even the serious
BBC"N. ews%light" programme in London joined the bandwagon. In Britain, thig
undertow of hate was capped by one of the most astonishing pieces of
journalism I have ever seen. The Today newspaper published on its front page
the hearbrqnd.ing picture of an American fireman carrying a dead infant from
the wreckage, under the headline: "In the name of Islam". The paper refused to
apologise even it was quickly discovered that the perpetrators were not Muslim.

Oklahoma happened out of the blue but the assumption of Muslim
involvement was something that had been festering out of control for s long
time. To make the connection; however superficial, was easy and one could get
away with being wrong. What else did people expect? After all, was not Muslim
terrorism on everyone's mind anyway? So much easier to preach to the
converted - in this case an audience already sensitised to expecting the worst

from Muslims.

Perhaps g0, but the media jumping to conclusions was the chicken coming
home to roost in terms of the perception of news analysis in the West as a
whole. It also brought home an important lesson that many of us have
forgotten: the simple power of the media in being able to swing opinion,
instigate chaos and suffering, and then simply retire to a corner claiming
professional miscalculation, But can we, as human societies, really afford such

miscalculations?
How can s;uch attitudes, then, be countered?

I want toz-i}lustrate this question with & simple hypothesis: I recently took a

- newspaper article which was about Muslim fundamentalism and found that if I

replaced the:word "Muslim" with Jew" and the word "Islam" with "Judaism",
what [ got was a vociferously anti-Semitic diatribe. How journalists should be
thinking is in terms of "AntiMuslimism", as Professor Fred Halliday put it. In

- line with such a policy, those Jjournalists and presenters who consistently offend

should be exposed and marginalised. In this respect, the programme "Kilray",
presented by the ex-Conservative member of parliament, Robert Kilroy-Silk,

i particularly springs to mind for his tireless rantings against "Muslim
- fundamentalism”. Others, like Bernard Levin, who wrote some particularly
. scathing pieces for The Times, in London, and Conor Cruise O'Brien, both of
- whom are ptherwise deservedly highly regarded commentators, have
' themselves a duty to inspire understanding and create a forum for further
© dialogue; rather than fall foul of abuse and insult. There are, thankfully,
- already a number of individuals working in the media, some of the broadsheets'
. more senior correspondents, such as Robert Fisk of The Independent (London),
- for example, who show a more open and unfettered attitude towards Muslim

- and Arab societies.

On the pa?:rt of the Muslim minorities in the West, there should be more

feedback to press reporting of Muslim issues. Muslims in the West need to

‘come out of the closet”, if I may use that term, and become pro-active
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respondemg of the media world they inhabit rather than passive recipients.
Letters of protest or congratulation, or merely comments on news items and
programmes, must be registered with editors and commissioners so that they
might heed Muslim sensitivity next time. Along with this, objective analysis by
Muslim thfnkers and non-Muslim thinkers on Islam should be further
encou.raged To a certain extent, BBC Radio is already ta_kmg heed of Muslim
sensitivity and Muslims are given some airtime on certain religious days, We
ourselves are involved in thls process, as are others such as Professor Akbar
Ahmed whp presented the éxcellent television series "Living Islam"; Roger
Hardy who presented an objective eight-part series for radio "Islam, Faith and
Power"; and Michael Wood's cultural documentaries.
|

We have reached an apex in our mutual recognition of each other's existence.
What we halve not reached is a common understanding of each other's ingrained
préjudices and the reasons for their perpetuation. There is no magic cure. What
has to be spught is a gradual process of dialogue and education which will
develop anct nurture our respective understandm, g of each other. In addressing
the coverage of Islam, the greater onus is upon the Western media who must
critically re—e\:amme thelr coverage and particularly the use of terminology in
reporting Mushm issues.

Yousif Al-;Khoel
London Gth June 1996



HOW BEsT TO IMPROVE THE IMAGE OF ISLAM ?
smaal Bsluc

Historical prejudices and Clichés tai.nt Islam. Especially the prejudices born in
connection with Osmaﬁ expansion in Europe are deeply ingrained and of lasting
effect. Objectivating this chapter of European history could only be to Islam's
advantage and open the way to a change in consciousness. The non-Muslim partner
should be made to understand, e.g. that the starting point of Osman expansion was
not the gm but the belief in the Osman dynasty's calling to world supremacy. It
was an idea developed in the Mongolian tradition and taken over by the Turks.
Needless to say, it is not Islamic. Its realization required belligerent actions not
only against Christians but also against Muslim states. _

Gihad -did, indeed, lend itself admirably as an instrument of justification. The
Osman Empire was essentially geared to world supremacy. Even in its military
power non-Muslim elements had a considerable share. At the second siege of Vienna
(1683), Balkan Christians made up nearly one third of the besieging power.
Dissemination of Islam was not its motive. Christians and Jews were able to
continue unmolested in their religious activities. The Calvinists in Hungary held
the religious attitude of the Turks up as example.to the Europeans. The patriarch
and metropolitans of the Greek-ortﬁodox church were practically civil servants.
This would have been impossible, had it not been admitted by Islam teachings. Also
many other ways had the Empire oriented itself according to Islam. The
interpretation school of Abu Hanifa (8th century) pfayed a vital role in this. Its
teachings testify to increasing striving to humaneness; slave relief is upheld,
trading in eunuchs condemned, cruelty to animals seen as contrary to the spirit of
the religion, sparing prisoners of war and other defenceless urged. Abu Harifa
even took the view that the life of every human being is equal in value. -

In all other repects regarding the conduct of war the generally valid principles of
the sharia were observed, i.e. killing women, children, the aged and insane,
maiming enemies, killing peace mediators, prolonging war right up to the
conclusion of peace, poisoning wells and drinking water is unlawful and not
allowed.

Hand in hand with clarifying the history, the image of islam must be enhanced
through the conduct and behavior of the Muslim peoples. Ways and means must be
found to protect Islam against the abominable misuse. It is inadmissible that , in
the name of the religion, innocent people -be murdered. National means must be
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position where innocent Muslims (as in Bosnia) are madfe to pay for the misdeeds
of their co-religionists somewhere in the world. The* ia'ck of differeﬁtiating and the
tendency, especially among Christians, to look for collective guilt, are disasterous.
The entire people are held responsible for the death of one single person. This is
not in the spirit of post-Council reasoning. We have to learn to differentiate.
Through Communism a number of instruments of peaceful coexistence were lost:
on the Balkans, the principle of good neighbofliness and building relationships of
brotherliness. if these values could be brought back to mind, it could help to
assuage the roused passions. Churches and mosques could play a positive role in
this. In the history of the Osman Empire, the istimala-system was repeatedly used
for the purpose of conquest. It is a policy of reconciliation. It has since fallen into
oblivion. Professor Halil inalcik mentions it in his historical writings. in our
oecomenical timés, this ancie-nt practice of the Islam would need to be revived. This
would require concerning oneself throroughly with this syétem.

The motive forces of the sharia used and further developed by posterity are, apart
from the Qurap and Sunna (tradition), the ancient Orient, the asiatisized
Hellenism, the Syrian monastic Christendom and a political pragmatism. The
contribution of these human components in the sharia necessitate it being freed

from all jetsam. - .
ur‘ﬂ“ - - - - - -
The i’.ofan as scriptura_sacra, contains eternal and timeless principles. But it also

deals with historical questions and provides specific answers. And from these we .

&heran, ]
need to filter out those that are valid for our times. The Keran often speaks in

parables, metaphors and symbols, just as it uses myths as means of expression.
This is why hermeneutics is needed. Also the 'ilm asbab_an-nuzul - the discipline

that looks into the outside sources of the Revelation - has quite a few things to say.

Blindly adhering to the word is, therefore, out of place.

in this connection one must ask oneself what is the character of the Sunna. Some
high-grade scholars see the Sunna as an igtihad, that is to say the personal legal
finding of the prophet. Thus the Sunna is accorded quite a different meaning than is
the case in the orthodoxy. The findings of the igtihad are to be put in question; they

can be replaced by other, more modern ones.

"
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No doubt an outside observer might see in the sharia a serious
“obstacle to the acceptance of global ethos or of the Declaration

of Human Rights in general; But to a considerable extent sharia
consists of 1legal constructions of later generations. There-
fore it 1is also to a large extent the produﬁt of historical
development, so that it is possible to strip it of what has
been added at a later date and is not authentic. Islam's inter-

vention in the purely jurisdictional sphere, especially in the
field of criminal 1law, is not an emanation of religiousness,
of pious endeavor, but an aid afforded by Islam in ancient times
to serve its faithful. Law in oriental culture has a different
character than law in the western culture. It is an instrument

put in the hands of rulers or government to help secure social

ability on ethical laxity. Some offences are .considered pardon-

able.

The ancient Islamic jurists divided the world into two antagonistf
ic blocks: the dar al-isl@m (House of Islam) and the dar al-
harb (House of War). At one time, there was good reason for

this. In our times, such division is meaningless. Nevertheless

some voices still keep clam&?ing for such a division. In the
context of our theme, this legal construction is of importance

in so far as in the dar al-harb, according to the jurisprudents,

the Muslim is exempted from certain religious and moral obliga-
tions, This can be seen as the ideological inception of a double
set of moral standards. A double set of moral standards stands
for a behavior that condones things in public 1life that are
considered evil and intolerable in private 1ife. Such double
set of moral standards is no more alien to the Muslim than to
other people. There are sufficient examples of coreligionists

in whose house reigns meticulous ‘cleanliness yet do not feel

it any concern of theirs if mountains of refuse and garbage

heap up ouside their house.

The Islam is the conscious and responsible mastering of 1life
in the sign of - dedication to God. The premise for resﬁhsibility
is reflection. Reflection as to moral acting is ethics, in this
case Islamic etﬁiCS{ that, just as the. Islam, run through the

entire history of mankind.

Ethically ordered action requires 1) unfailing judgment of con-
science {('consult Thy heart and then act!‘' Muhammed) and 2)



earnest endeavor to act according to the standard given by God.

Self-discipline is the premise for ethical freedom. Anyone who
indulges his wurges in an uncontrolled and unfettered way, 1is

caught up in their net. In Islamic theological terms - he has
already become an idolater.

In religion man seeks God in order to find man. Service to man-
kind is the supreme way to serve God. Religion cannot endure
separate from life on earth, although to be valid for all times

it must originate in God.

By its morality, which is only one part of the religious world
view, religion works towards fulfilment of fundamental human

needs and hopes. Religion champions justice, love, truth, recon-
ciliation, brotherliness and unity; thereby contributes to the
mitigaﬁion of conflicts in everyday life. On the other hand when
religious doctrine of salvation claims exclusivity, i.e. to be

one and only saving one, it may, with its morality confined to

a particular denomination, become a source of interiorance; more
so, it may even bring about conflicts and, as history shows, tHeir

escalation into world-wide conflicts.

Christianity, with its commandment of love and the doctrine of
salvation, loosens the fetters of law and life. Not so Judaism
and Islam. The necessity to make life easier, on the one hand; and

to adhere to the letter of the law, in the other hand, led the

Jewish scholars to keep 'multing over' the law, to consider and

weigh it from different angles;so as to finally relate it and
make it bearable. This may be the origin of the current term of
"Jewish twist”. Similarly an entire literature of legal artifices -

the so called hiyal - originated in Islamic jurisprudence.

Even the finest doctrine will remain ineffective where good will
is lacking. It may even turn into its opposite. Despite the com-
mandment of love, Christians of Northern Ireland - Catholics and
loccked in bloody battle. Despite the Islamic

Iraqi and Iranian Muslims have been

Protestants - are
commandment of brotherliness,
inflicting death upon each other for seven years.

In conservative and rigoristic interpretation of religion there



are ideas and conceptions that hinder the development. Such hin-
dranceris, for exemple, the so-called taglid in Islam. It 1is the

blind emulation of the supposed life-style example of Muhammad

and his closest collaborators. Bassam Tibi relates this 'imitatio!

to a thought, expressed in the Qur'an, according to which Muslims

are the best community the world has brought fort. He holds

that this doctrine leads one to suppose that in the case of Mus-

lims there is a psychic barrier against learning from other cultu-
res, because they think themselves superior to them. Whether or
not this diagnosis is correct, can be left open. In any case the

concept of being chosen, taught by the Jewish religion, has not
harmed the Jews in the cultural respect. On the contrary.

Large parts of today's Islamic world are going through a stage

of development in which tradition is overstressed to the detri-
ment of spirituality. The form and the label are rated higher
than the heart. The essential feature of the Islam is in danger
of being stunted by formalism.

Regional constraints,human deficiencies,low levels of education.
antiquated ways of thinking, obsolete world views, national ri-
valry and such like - all this is precvided with an Islamic label
and Justified to the world public. Mistaken tradition and uncrit-
cal acceptance of casuistic heritage of jurisprudeﬁce are used

to establisch a semblance of legitimacy. It would be erreheogs

to see in these practices a reflection of authentic Islamic tra-
dition.

Sound tradition no doubt offers practicable models for social and
political 1ife. Not so the rigid and static fixation on law-

not uncomﬁonly mistaken for Islamic tradition and which has an
alienating effect.

Tradition generally sees religion in opposition to critical re-
search and critical investigation. Tradition is recognition and
cultivation of old pragmatical values. Although it is essential to
man's understanding of himself as a historical subject, by its
very nature it tends to stunt the development of his own creative
forces. Rigid adherence to tradition would seem to be a means

o protecting one's identity; in the end, however, it leads to loss

of this very identity.
Islam is often understood as antiquated models of thinking and



obsclete structures; but these are merely remnants of an an-
cient oriental cultural heritage, not essential elements of the

doctrine. Islam of the masses often takes an a folkloristic

charakter.

Looking backwards makes being a Muslim more difficult. Many Mus-
lims attach a time-transcending importance to early medieval so-
cial structures born of pre-industrial ways of thinking and long
befor the religion.

The 'sunna' always did play an enormously strong conservative
role in the world of Islam. The Qur'an certainly had not inten-
ded it to play this role. The contents and emphasis of the
'sunna' were occasionally changed in thé course of being han-
ded down, so that finally the 'sunna' became a ‘'reflection of
the religious, social and political conditions of those by whom
it was handed down'. In this form - as a digestible product,"

so to speak - it reached the learning faithful.

The responsibility of the faithful lies in invoking Allah, not
iﬁ invoking a human being. As representative of God on eérth,
‘man is placed-in a responsibility that encompasses the whole
the whole of his life as'that of his World in which he has his
Life' 7, ' |

Fundamentalist thinking in theology enconters inadequate under-
derstanding. In the Muslim case it additionally burdens the faith-
full from the very outset with the feeling of being-strangérs‘

in their own homelands and hinders integration which is absolute-
ly necessary for self-assertion. One can not pefmanently keep

the young people in contrariety to existing standards.It is a
question of how to integrate into the social process whilst at
the same time retaining an impeccable religious and ethical Isla-
mic personality. This requires effort on all levels and a me-

thodical approach. Opening new mosques will not be enough. Main-

taining a wide awake religious consciousness depends on many

factors. In no way will it be achieved by insisting on the past
and its preserved values. Only the readiness to take the respon-
sibility in shaping one's own future will set planning in the

right direction.

1) Heinrich Leipold : Offenbarung und Geschichte als
Problem des Verstehens. Giitersloh 1962, -p. 151.



It is a fact, that in the eyes of the non-Islamic world today

Islam is regarded as a militant religion. That is partly due

to certain misunderstanding of its teachings, partly however

also to behaviours of Muslim peoplés. In this
should be made of the Islamic perspective of creativity in

the 1life of the faith and of the readiness to make sacrifices
for it, which is properly called gihad, yet which is often mis-

understood as 'Holy War'.

context mention

The second factor which gives Islam a by and large rather un-

favourable image is the idea of the Elect On€, which is to be

found in Islam, as it is in the whole of the Biblical tradition.

In one place it is even written that Muslims are the best com-

munity of like-minded people which God has created (Qur'an 3:110).
‘However, one ought to bear in mind that this is only insofar

the case as they are "enjoining what is right,forbidding what

is wrong, and believing in God" (ibid.) Yet this particular con-

dition does not play too influential role in the life of the

great masses of the Muslim population.

As z third important factor which has an adverse effect on a
better image of Islam in the world may be listed the doubtful
attitude towards human rights in Islamic jurisprudence. After
all, the shari'a continues to be equated to a large extent with
Islam, even though this is is not admissible, because the gﬁé—
ri'a or total codex of Islamic rules of life is largely the

work of later generations. Yet this circumstance is not given

appropriate attention in Islamic teaching.

Futhermore, the concept that the idgél period of Islam was that
of its founding fathers, i.e. in the conditions as they were
in the earliest days, causes a certain uneasiness within Islam
today. Such a conception can indeed be an obstacle to Muslims
to open themselves to the future.

The understanding of Jesus Christ has opened Christianity to a
perception of human concerns from the very beginning by that,
it was also the leading idea of the Enlightenment- man as measure
of all things - which was understood better in Christianity than

anywhre else. Even if, basically, the founder of each of the



menotheistic religions is considered to be God himself, their

constitute element being the 'Selbstmitteilung Gottes', the re-

velation of God, each religion nevertheles still articulates

its perspective basic understanding in a different way. Whereas
because of its Christological dogmas, historical Christianity
has to a certain extent become anthropocentric, Islam has re-
mained theocentric. That is probably the greatest difference
between the two religions. Whilst western Christianity has lar-
gely opened itself to the Enlightenment and can somehow be de-
scribed as what has been filtered by it, eastern Christianity
remains still much more coined by the categories prevalent in
the Middle Ages; and this again leads to a sometimes easier un-

derstanding of eastern Christians by Muslims.

In asking how far man is called upon to be creative according
to the Islamic concept of faith, one may first of all think of
the summons to exert oneself, to the_gihad : "And strive in
His case as ye ought to strive" (Qur'an 22:78). It is recorded
of Muhammad ('a.s.) that he himself repeatedly said : "There
some moments in which I feel urged to create". Thus he also in-
troduced personal creativity into the primordial times of Islam.
The Qur'an repeatedly speaks of the Prophet's wisdom,which means
that it was not only revelation which gave rise to Islam as we
have come to know it historically, but also human commitmeﬁt; 
That human commitment forms the basis of what man is able to
bring forth in his life also becomes clear from & passage in the
Qur'an which runs : "It gets every good that it earms, and

it suffers every ill that it earns" (Sura 2:286).

Nature does not make an exception to Muslims as human beings:
They are also subject to the laws of social development. Sound
reneval cannot but be accepted by Islam, Nothing that is good
advantageous for society is bid€a. Muslims must break away from
the conviction that everything from the Muslim past is good,

and everything that happens today is infested with evil. The
historical development of immorality does not spare'the Muslims.
Events in the Muslim world in the last four centuries have
thrown this world upon itself. "Re-Islamization" is a process
which has its counterpart in the impulse of Zionism after the



holocaust. But as in Judaism, a difficult historical situation

led to self-reflection, and then repeated efforts to the open
to the world, so re-Islamization must face up to the world and
to history. Questions about its nature are already accumulating,

and also doubt about its actual comprehension and practical app-

lication. In order to survive, the religious identity of the

Muslims in Europe and America for example can only be based on

the image of those values which have been successful in the pro-

ces of history,with the highs and lows of man.

It is the ubiquitous almightiness of Allah that dictates.the
6th article of Islamic faith. This article says that everything
in the world, be it good or evil, depends on God. The faithful
fashions his life according to the belief that he has been set
into one great entirety. God is omnipresent. Man can devote
himself to Him at any and all times without thereby losing his
personality. The possibility the Islam offers of devotion to

God is open to everyone. Dedication to the Will which acts in

creation is not fatalism. It is an active profession of the

creed : 'There is no god but Allah'.
Islam is endowed with a certain ascetic feature. This finds ex-

pression in the many compulsory prayers, the strict fasting

during day time for an entire month, the readiness for self-
sacrifice and renunciation. Life on earth is regarded more as

a field for sowing what may be harvested in the life hereafter.

a period demanding personal investments and dedication. The Isla-
mic concept of Allah is predominantly an ethical one., Mystics

in Islam base their manifestation doctrine on the famous “"verse
of the light" of the Qur'an (24:35), according to which God is
the light of heaven and earth. The faithful strive towards this

cosmic light.

In spite of this tendency the environmet in the Muslim world
is in danger. The threat to the environment finds constant ex-
pression in the excessive exploitation of existing natural re-
sources, such as - for example - systematic deforestation of
entire regions, uhscrupulous exploitation of mineral resources

for reasons of misguided competition, trendy habits of the up-



perbracked consumer, and many more such manifestations. An edu*

cational level deficiency of the broad masses stands in the

way 0f the development of an environmental consciousness. The
missing factor of enlightenment inintellectual Islamic life, and
almost medieval feeling of creatureliness of the simple people,
social dependence and the greatly restricted space for political
and social initiative impede the development of any ecological
consciousness. For this people environment protection has always
been individualistic, restricted generally to the most immediate
personal sphere. Anything outside one's own four walls is left
to state welfare or one of the many religious foundations (awqaf).
On the other hand, the traditional conservatism of the broad

masses shies away from dismantling the customs and is wary of a-

bolishing tradition, what is natural.

Following the partly completed, partly incipient change to demo-
cracy in east and south-east Europe, the western world seems to
the looking for a new face to put to the enemy. No later than
since the Iraﬁian events of 1979, Islam offers itself as substi-
tute. The fears of what is seen as Islamic threat has already

spread considerably.In America there is telk of a "global Intifa-

da”.

The spectre of 'Fundamentalism'appears as triggering mdtive, This
development has last not least been furthered by the unfortunate
misuse of Islam for political purposes and vislations of human rights,

The attitude of the European governments and their peoples to
Islam in Europa has becgme a true barometer of their democratic
maturity and tolerance. On the whole, Islam feels - with some
exeptions - in good hands in western Europe. It avails itself of
the legal possibilities democratic and liberal West offers. Nor

so in east and sOpuh—east.Europe, where,'in sharp contrats to

western European conditions, Islam finds itself exposed to a

kind of modern crusade and where, in the wake of the radical change
in 1989, the anti-Islamic mood is on the increase. Bosnia, invadid
by the darkest forces of the former eastern bloc, faces exinction.

-

Let me conclude with the Qur'anic words : "Verily never will

God change the condition of a people until they change it them-

selves” (13:11). This sentence indicates the only possibility

4
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and meals to solve the acknowledged problems.

Islam is nether witless difference nor blind submission to

the dictate of history. It is constant striving. This means

that the faithful are obliged to take up the challenges of

their times and not to allow a gulf to separate their life

and their faith. The sometimes quoted alleged lore that the

Islam started out as a stranger and as such stranger shall see

the end of the times cannot be reconciled with the Qur'anic

thought that the Islam is the religion ordained by God.
¢>L~39\ W Dls §3¢S1ZJ3 (3:19). A religion separated

from real life is indeed in danger of being reduced to a sect

or eccentrics.

It is unrealistic to maintain that the wisdom of the Qur'an

and the 'sunna' offers answers to all possible problems life
may present. At the times of Muhammad (a.s.), sacral and tra-
dited knowledge took the place of science. Therefore, in their
dilemmag, anxieties and need the people naturally turaned to
this knowledge. Had it been the inention to seal this knowledge

for all times, the Qur'an would not contain the encouragement

to observe nature, to reflect and to research.

Smail Balic .
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DIALOGUE AND RELATIONS AMONG RELIGIONS

Professor Dr. Huscecyvin Atlay

Religions have arisen from man’s spiritual needs. Besides
his daily problems, he is most profoundly interested in
problems related to his tomorrows. 1t is possible to point
out tomorrows in two wavs. One is the tomorrow of the dav in
which one actually lives. Thal is to say, it is the tomorrows
of this world. It is possible to some extent, to plan for the
tomorrows of this world by comparing them to today and to
vesterday. For, having seen and experienced the past
tomorrows in tLhis world, no fear of the tomorrows of this
life is left and, perhaps, one looks forward to tomorrow with
more enthusiasm and jovful desire. There 1s one anxiety
though; whether or not one will reach tomorrow. Thus driving
man to real anxiety is his unknown tomorrow after death, that
is the second kind of tomorrow.

Man cannot Kknow what will happen in this kind of tomorrow
since he has no knowledge or experience with similar
examples. God has given man the power to think. However, the
answer was given by sending religion and prophet. The
greatest gift of revealed religions is the promise to mankind
of life after death, showing him the ways of happiness in the
hereafter, despite the fact that he has no previous
experience of it. Its incomprehensibility is certain as well
as 1ts inevitability. Man was created with a nature of
thinking of life after death. Because man is a creature
capable of both comrehending the future and taking
precaution, if needed, it is impossible to get him away from
his thoughts and beliefs. No matter how atheists and
unbelievers deny the hereafter and life after death, even
they themselves can not get away from this anxiety. Religions
have brought forth some principles in order to console man
and to put aside his anxiety and fears in this matter. The
truth of the matter is that every religion explains the
various classes in which man will be in the hereafter, the
rlaces where classes are going to be, and the ways of setting
free the believers who have the same ideas and beliefs about
man's comfort or conveniences in those places. It can be said
that religions even if they have some differences, are

‘uniquely united in the belief of placing man in different

prlaces by classifying-him as being good or bad.

Among living religions, having the same origins, Judaism,
Christianity and Islam are the closest to one another. These
have arisen in different times, in different circumstances
and in different nations. Having the same origin, they have
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common uniLing jorineiples and aims. NDilvering principles and
Judgementi s are due Lo the above mentioned differing times and
places. 1n addition, these differences have gone on
throughout history and even if some sort of dialogue had heen
established, it wvouldn't have gone beyvond individual efforts.
This may be explained as follows:

a) men belonging to three different religions who have
lived side-by-side and have always shown respect for each
other’s legal rights, know each other as "good men”. The
conflicts that exist among these are like the ones that exist
among men of the same religion, mavbe even less,

b) Dialougces among scholars of three religions were
significant bul. not entirely non-existent. The friendship
among the scholars used to be verv close, like neighbors, and
once in a while, it used to be a scholarly friendship. They
respected ecach other and took advantage of each other’s
views, and every now and then, they found themselves in a
teacher-student relationship. Todav a limited exchange of
knowledge exists among scholars as it has always existed
during the times of Muslim empires throughout history.
Although religion is a vast field, very few relationships
among relious scholars can be mentioned. History shows that
Muslim scholars and Christian scholars have benefited from
each other. Even today, some mutual benefits can be seen.
Muslim students are getting their Ph.D. work in Christian
Theology under Christian Professors just as Christian
students are doing the same thing under Muslim Professors.
Likewise, there is no harm in a Muslim student doing his
Ph.D. work in Christian Theology at a Christian University or
in a Christian student doing his Ph.D. work in Muslim
Theology atL a Muslim University.

c) The third kind of dialcgue is to extend good relations
between the church and Muslim religious institutions. This
has never existed in history and does not exist even today.
Perhaps this is due to political, rather than religious and
scientific influence. Since such a dialogue would be under
surveillance, it might have been avoided due to the
possibility of being directed by goverment politics.

The aim of every kind of scholar is to find a remedy for
the religious and spiritual troubles of man and to solve his
problems. Therefore, achievement of this same goal should be
considered a necessity to their profession. If the goal of
both sides is only to solve the problems of man, a more
successful and lasting agreement of mutual support and

‘friendship for the sake of God would start and go on.

Otherwise, to start the establishment of relations with the
intention of converting each other would not produce lasting
results. Such an intention may even result in deteriorating
and adverse relations.



dn ool Thow 1w rechave” abount thiis omaltor
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The ohligation of cooncration anong revealed relizicons is

a2 necaessily of thei: belief's. Athelsm and hostijity lLowards
religion 3s being carviecd oul dotenszely hy goverments and
institutions which universally have great physical strength
and propaganda. It can bhe seen, that youths in particular,

are being influenced more as each day goes by. International
terrorism is a2 result of this. Instead of being beneficial to
Lhis world, mén are becoming destructive and terror is
sentencing voung and old- alike to live behind chained doors.
This is the influence of materialistic ideas which deny man’s
morality. Tervor has infjiltrated inlo man’s house both openly
and secrelly. 1In destrovying man's moral and spiritual values
and heliefs, these atheists and unbelievers don’'t recognize
any possession of man beyond eating and drinking. If the
morality, spiritual values and religious beliefs of man are
annihilated and overthrown, that would make man not only a
slave, but also a materialist and nihilist. Nations, warring
with each other, come to an agreement and sign peace treaties
in the end.

The basis of agreement among revealed religions for
common points can be started sincerely by exchanging
knowledge and culture. Why shouldn’t religious scholars try
to establish world peace if goverments or philosophers don’t
do so? Religious scholars deserve this attempt and their love
of man is superior. This kind of effort might at least
diminish animosities and minimize wars.

However, in order to start good relations, it will be
appropriate to commence by teaching our different religions
to each other. Let’'s get acquainted with each other and try
to know the religion of one another. I belive that we will
have more positive results if we start communicating, not
only through books,; but alsc through confrontation. There is
a great difference between reading someone's book and talking
with him in terms of sympathy. It might leave a negative
impression when someone's book is read, however, a positive
impression may come out during a face-to-face chat.

This begins through the exchange of teacher and student,
to be treated or respected according to one's own religion
depends on how much is known‘about his religion. The
agreement and frlendshlp ‘whlch are ;based. on knowledge and
culture have a f1rm foundatlon. Thoughts and proposals might
spread out "if eveérybody'’ starts thls dialogue within, the
bounds of p0331b111ty.‘1f“hthelsts and unbellevers are .,
puttlng great efforts 1nto spend1ng more-monem in ,order to_. -.
spread their thoughts, ‘the s, bellevers=of agrellglon,,1n1theza;,r R &
same- manner“must“dlssemlnate,bteachﬁand'support£§h%lr :
P bellefs,£thoughts«and pr1n01p1es5ponestab1ashfr g3
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PThils oobang o cojture smon2 he redfldions would

diszsipare dntoiorane, o Oy Believer waeinddn b ook a1 anet leegs
believer with an e@vil eye, and by learning Lo respect
anciher s relicion and 1o Lreat him accaording to hig
religicus judgement s, people of all religions could start
Friensil pe.

It i1s right to think that all the people vho unite with

cach other on the Tundemantals would be happy. Scholars of
every religion would learn a few 1deas and methods by
exchanging thoughts and knowledge. This deoesn’t necessitate
him to leave out the religion. This kind of cultural exchange
mayv be started scientificallvy as Ph.D. studies, seminars in
Ph.D. programs and exchanges of teachers at universilies,

religious [aculties and colleges. Mutual scholarship could be
provided. It could be developed and disseminated as its
benefit 1s seen. JIs there any other greater work than
plcasing God? Scholars of religions are the individuals who
do this sacred work. The aim 1s to indicate the ways of
happiness and to serve mankind. Those who serve mankind, the
beloved creatures of God should have indeed pleased God.

Therefore, because of these and similar reasons and
benefits, starting a dialogue based on good and exchanging
teachers, and students within the framework of universities
would reult not only in a good starting and positive outcome,
but it would also be the greatest guarantee of a beginning.

The purpose is not to unite the religions. But it is to
develop good relations among them.

In order to materialize a dialogue among religions, the
first step, to take may be holding conferences in which some
common universal principles of the dialogue are determined
and discussed.

First of all, however, we’'d better establish some points
which are concerned with the state of the present religions.

It is a fact that every follower of a religion, because
he believes that only his religion bears the truth and all
other religions are false, is of the belief that he, and only
he, is on the straigth path and therefore, he will enter
heaven. He, by assuming the role of an angel of mercy, tries
to save people of other religions from hell. Every follower
of a religion thinks that only his .religion is the universal
one for all men and thus he struggles to call people to
embrace his faith. Scholars of every religion persistently
discuss problems among their co-religionists and endeavour to -
propogate the alleged wrongs of other‘creeds. Thus enmity
spreads among ° “the- rellglons .and the presentugaps;thqt exist,
between one"another become unbrldgable.“Bellevershqf q,
religion and Jits scholars:use thezpolltlcalfauthorltywtohr_;
which they belong"for“thelr missionary activities; *whereas,jfav
political authority too, exploits them for. polltlcaﬁ




purposes. Every follower of a religion feels sorry for
fajling to convert others into his religion and he tries
evéry possible means without giving adequate care as to
whether they are lawful or not in the religion concerned.

Having fixed these above-mentioned unfavourable attitudes
that exist among the religions, we now may determine some of
the positive principles, and every feollower of a religion
should take these principles intoe serious consideration
through research, meetings, conferences, etc. It will be easy
to commence such a dialogue among the revealed religions,
that 1is, Judaism, Christianity and Islam, as there are sone
caommon points in the very roots of these religions. Everv
scholar of a religion should feel that these common
principles are to be dwelled upon and be explained to his co-
religionists. The tentative principles may be summed up as
follows:

1. The scholars of these three religions should
frequently meet and discuss relevant religious probles.

2. No one should try to convert other believers into his
own religion;but every one may freely explain the principles
of the religion he believes in.

3. Every follower of a religion would naturally believe
that his faith is the true one, nevertheless, he would also
accept the possibility that other systems of belief also have
the truth. Therefore he would not c¢laim the invalidity of
other religions. -

4. Each would accept each other as men of religion and
therefore would treat them as if they were his co-
religionists.

5. Every follower of a religion will struggle against
atheists and doing so, he will seek the help of the followers
of other religions.

Finally, every follower of a religion should consider
that not only will his co-religionists enter heaven but
others also will, provided that they belive in these two
basic principles and act accordingly. These two principles
are as follows:

1. To belive in God, the Creator of the universe, all
knowing, the performer of what He desires, the necessary
Being.

2. To act rightly and honestly, that is to say, to be
right and honest to everyone, irrespective of his colour,-
religion and nationality. )

These two basic principles are the most comprehensive and
universal ones. Apart from these two, the belief in
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resnyrect con aad of life L the hoercafter wmay o weil bhe
oz iddoped ae the Shird unids -.-:-:-:.-'-.2 peineile oo ie fact ) for
these whoe accept and practice those two bt 1s already

ingluded o then.

I'n short, it is indespensable that Lhe preposed dialosin
bhe based on these two principles. Whoever takes hold of these
may also be considered to have followed the foundalion of the
religions and consequently reached salvation. Judaism,
Chritianity and Islam alreadvy have these basic principles.
Other minor and detailed differences are to be discussed
among Lhe religions. Frivoleous ones should not be taken into
account. .

Every scholar of a particular religion, should feel iIree
o preach the pillars of his religion but, he, at the same
time, should remind his people that whoever believes in these
two basic principles, ought not to be considered an atheist
or an infidel.

It will be clear from reviwing these topics, issues and
problems Lhat the goal of this dialogue and study will not be
an exercise in self-praise nor is it sgoing to be a show of
strength and supremacy of any religion against others.

Therefore, the first thing to do is to hold serious
meetings, spirited with good intentions, without giving much
importance to the approval or disapproval of the principles
that have been pointed out above.

Perhaps this paper may be the catalvst for beginning such
a dialogue.

«_+ ISTITUTO AFFARI
181 |NTZRNAZISNAL - ROMA

7 LUG, 1995
B'BLIOTECA

]

Inv1 AGSIS

s -'u-‘whhuv—ﬂthamimt mr*,— ’P_%‘: sl
+ - B

-~ » .

S i R - ,.p ‘w..'-ﬁ(‘..;.



Alexander Fodor (Budapest)

THE WEST AND MUSLIM CONTRIBUTIONS TO

THE WORLLD CIVILISATIONS

Judging by Lthe news and commontaries by mass medils on
woi e esveéents we are (empled 1o think that the confl@ci
hetween  lhe Musiim world and Furope 18 ihe  most
slgnificant {factor which determines further dovelopments
in present day history. From fTime to time journallistls

raise
the possibility of a noew contfrontaticn which will

replace the old hatreds which shaped international
relationshins betwaeen the West and the so-called
sociaiigt world during the cold war. In this negative

propaganda agalnst [slam acts of terrorism are

frequently exploited to emphasize age old false views
and misconceprions about Islam as a religion and
)
apreading prejudice among the ignorant. The politiéal
aspaect of this conflict has always been assured by the
permanence of the Arab-Israell armed confrontation in
the last fifty yvears.
The situation has bLeen especially aggravated with the
amergence of Iglamic fundamentalism in the last decades.
The nature of this phenomenon has playved the main role
in transforming an originally natjional lissue into a
religious one. The reason for this and for the biirth of
lsiamic fundamentalism in general! can be found, in my

opinion, in the disastrous defeat in the gix-day war in

)



1967, This military defeat deall a serious hiow also to
the l1dea of Arab netlonalism symbolized Ly Abdel Nasser .
in  his valuo systlem expounded in the Philosophy of the
Revolutlon 1s1am cccuplied only the third place after
Arab nationalism and Fan-Africanism. After the failure
]

ol Arvrab nationallsm in solving the basic problem of the
Atab  world the pendulum shifted 1n a natural way to Lhe
oppasite  side: religion. The conclusion drawn by many
from the lesson was logical: if nationalism failed then
a  much broader force relying on a wider scale of
aclements and the c¢onfidence given hy religious belief
promised success and viclory.

As a matter of fact, this attitude has never been alien
10 the Muslim community ever since the Prophet
interpreted tlthe disappearance of ancient peoples as a
resuli of Ged's punishment on them beacause they refused
to accept the Divine revelation proclaimed by Hig %rue
messengers. This flux and reflux between nationalism and
lélamism can be particularly well observed in the last

century
when Pan-Islamism was born to be followed by

the birth of naticnallism to be replaced by the Islamic
trend. This basically political pfoblem has deeply
influenced the relationships between Europe and the
Islamic world and greatly contributed not to the

creation but rather the preservation of negative



attitudes on the part of both sides. For the Arabs the
haunting memory of the Crusades and the Crusaders’' states.
for European public opinion the appearance of Islamist
extremism and terrorism have proved to ke sometimes
unsurmountable obstacles in the way of finding a better
understanding.

No matter how significant the political aspect of the
whole problem is what we intend to do on this occasion is
to approach the subject on the social level and to see
what can be done 1in eliminating prejudice and false
stereotypes mainly through the help of education.

In thic respect the supposed confrontation between the so
called Western world and Islam can be best interpreted
within the framework of intergroup conflict which is one
of the main fields of research for social psychology. Thisg
term of intergroup conflict may concern in the widest
sense of the word representatives of groups, nations,
races, religions, cultures. This kind of intergroup
conflict is unfortunately a common phenomenon all over the
world, in the most different societies and countries let
them be Western or Eastern. The recent sad history of
former Yugoslavia is the best witness to the fact that new
~ethnic or religious conflicts can appear seemingly quite
unexpectedly at any place and at any time. in the Balkan

ethnic hostilities have contributed to the re-emergence



of ape-old hostilities and rivaliies between Or thodox and
Latin Christianity combined with thelr separate
confrontation 1o islam in Bosnia.

Unederstanding  the historical background of intergroup
conflicts and accompanying prejudice and false

slereotlypes 15 a  basic factor in the elimination of

hiassed ideas. This explalins the role of educatican as a
hasic mcans in spreading cultural information. [n other
words, as a Jleading social sclentist  pul it "The

psychoiogy of intergroup attitudes and behaviour must
specify contemporary events within the framework of the
pasi relationships between pecople and their future goals

and designs’ {Sherif. 1966, p.21}. Another indirect
confirmation of the paramount importance of education can
be found in the UNESCO Charter which states that wars
hegin in the minds of men (Condor-Brown. 198§, p.EO).
Consequently the "illumination" of these minds through
knowledge provided by education 1s the first step towards
the reallization of better understanding.

Social psychology generally proposes two approaches to
deal with intergroup conflicts: the "contact approach™ is
based on physical contact between members of the groups,
and the "information approach" which centers upon
providing information to members of the conflicting
groups aboul each other. It is in this respect that the
decisive role of education and educational institutions

I.
starting from kindergartens to universities come to' the

fore.
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AS is well-known ignorance and lack of information will
lead  sooner or later to the development of preiudice and
sitereolypes. On the other hand the acquisition of proper
information may tend, although not necessarily, to
minimize negative artitudes based on prejudice.

Stariing  with the first stage of education we may state
that  children v kindergartens are usually in a lucky

position to form a positive attitude about the world of
3

rslam  since the taleg of The Thousand and One Nights are
rerad Beslsellers for them and the astonishing world of
the stories may inciLe them to start 1o like the Islamic
S@iting of the tales. L.Later on ithis c¢ould he a
determining factor in forming positive attitudes about
!slam as a whole civilisation.

School In its different phases can include information

intoe the curricula on Islamic history and Islamic
contribution to the cultural achievements of mankind. The
most efficlent way of agsuring the acquisition of the
i

information is fto repeat it on the different levels in an
increasingly detalled form.

Universities and other instituticons of higher education
can  play the most effective role in the information
approach. Appropriately chosen educatinal materials have

a pood chance in helping the reduction of prejudice.

In the following 1 wish to give a selection of materials



sroperesenting differant sspacis of rslamic culture whioh
can he used oo the hope of achleving a4 positive orfoect on
students.
Starting gquite iogical iy wilh the presen taiion of
hisiorical events we ¢an algo state that these are 1he
Mmosit  contioversial  and the most difficult to deal yth
and noft o stimuiate feclings which are in cheer contrast
to the intendaed ones.
"irst of all the subject of the Crusades cannot be letzt
wul  from  the review of historical experiences shared by
Curopeans  and Muslime. The gquestlon 18 hoew this delicate
probiem 1s presented and explained in an objective but
unl hypercritical way. A very good example for the latter
e offered by a series of articles on the Crugadss
published by the French daily Le Monde in 1333. The
authol decrded to follow the long yoad of the Crusaders
from Clermont Ferrand in France as far ag Jerusalem‘Via
Coullion, Budapesti, Sophia, Constantinople to name anly
1o maliln  stops  on this long Jjoulney. A jouirney To the
past but alwayyg with reflerences to the present.
My late teacher of history always told ug to Look at
historical events through the "eve-glass of the age” 1If
we  really want to understand them. This apprmach can be
used in  the case of the Crusades which have been

tnterpreted in so many and frequently contrastiing wayvs.




Fmphasising the long lasting negative effect the Crusades
have  Jeft on Christian-Muslim relations i3 self-evident
but the moral rejection of the Crusaders' acts must be
prasaentad in view of the c¢omplexity of the whole
guestion. The desired effect may turn to 1ts opposite if
we adopt the nypercritical attitude of such great figures
ot Lhe French Erilightenment as Diderot and the
bneyvelopedists who looked upon the Crusades as
the archiypes of superstition and the intoierance of the
Church. By this simple rejection they ignored the sincere
belief which motivated most of the first Crusaders when
they were ready to leave everythning behind when they
decided to accept every hardship for liberating the Holy
Sepulchre.

Besides. any serious effort which claims to be objective
in dealing wilh the causes that made Pope Urban I, to
call for the liberatlion of Jerusalem in [(0%5 cannot
forget the importance of guch facts as the destruction
nf the Holy Sepulchre at the hands of the Caliph al-Hakim
bi-Amri-1-lalhh or the responsibility of Alexis Komnenos,
the HByzantine Empetror who personally invited the Pope
1o announce the Crusades.

o form éorrect ideas about the real nature of the
crusades we canhot omit references to the atrocitles,

pogroms, massacres petrpetrated by the Crusgaders during



Sl ronE o march o a#croas muraepe. Forooaxample v Hungar sl

FANIES B Coboman i1 roodeoctmatae an o army of the Crusader o

l

OAUSe 0 the ol altroci byes against jocal peorle.
Suroerty o Lhe poS i GuLcomes for thae Muslim sidoe reforence
THEEA e wade P o e Pmpod rant fuie  praved by sugh

.

Ninorio figures  like Faladin  and the wvictoaries Dby

Mg il in tie shaping ol present-day  histoiical
LON S U s g, ifis  proucess  of  strengihening poecpie’ s

awaraness of higtory is exenplifiocd by cuch facts &4
@reeiing an fmposing menoiial to Sladin an Damascus of
tho colebraiions otganlzed on the occasion of Lhe
annsversary of the Muslim victory at Hattin in [187.

A o silgn ol change 1n the judgement of the Crusades 1t
LG wOorth  wmentioning Lthat ine inhabitants of Clermont
Verrand woere not happy when a memorial statue for Pope

Dihan ]l was erected Iin 1890,

i

e I 8 also significant o the way to ehcourage a better
uncerstanding belween Chyistlans and Musliims that on the

oocas1on ¢l the coming year 2000 when the Christian worid
w1 celevrate  the anniversary of Jesus' birth the Pope
called  For a dialugue belween Chrisitlans, Muslims and
Jews., Looking for histotical paraliels one cannot forget
that a thousand vyears ago the celebrations on the
occasion ot the vyear 1000 and the subsequent growth in
the numter of pillgrims heading tfor the Holy Land heralded

the coming of the Crusades.




Py e teaving the  domain of history. a histor.co-
rerliogious concept. namely the Jihad. the holy war for the
saxe of God. calls for an objective preséntathH csince it
fas caused  the possibly greatest misdndersiandings and
contioversies  Lbetweaen Christians and Muslims and ii has
alwavs  baen one of the most serious accusations levelled
by Christlians at Muslimsg whenever they have tried to
prave the agpressive chatacter of the propagatiion of the
Islamic faith.

Any attempt to  give a correct explanation of this idea
nmust emphasize at least 1wo mistakes which Chrisgtian
agvocates  of this rather simplified view do notv fail to
Coommiot in most of the cases. First, they do por
diifferentiate between the orlginal situation when J;ﬁag
wdas  an Lmportant means of self-defence for the Prophet

</

and his followers an%ﬁetween the present situation when
Muslim  theologiansg interprete Jjihad as an inner holy war
for moral imerovement . Second. they overloek the fact
that any <call tor jihad necessarily lacks the legal
support since only the leader of the Muslim community has
such a rieght bhut there is nobody who could qualify for
1this 1title. Consequently, any call for Jjihad cannot be
more than a pilece of political propaganda.

Another important aspect of the historical backgfound of

]
the _jibhad is disclosed by the fact that the idea of ihe

“just war"” for the cause of God was actually invented by

S5t Augustine In the 4th century A.D. The Crusadersy
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ciibd o noihrny a2ise (han mut the Qidea 1m0 practice.
Speaning Aahoul Julam as oa religion the siressing of the
canrntence  of ddeas shared  in common by all rhe ihrooe
nmanothelsLic reifﬁjons Can alwavs nouve a pasitive effoact
Gn s LUYdeR s Apar | faom the indicatvion of this cowmon
Splitiuasi packground. sy parsonal experience has shown
tisal  srudoents  have alwave 1iked Lo gt acquaibted with
every-day  practices related Lo religious  cusfomg anad
Lepdiafs. A good  exuample of this is the celebration of
mul cls ., saints' bhirthdays in [Egyptl. whare }usjims.
Chelastians  and Jews  share ¢common practices. Apart from
ihe  Bumerous  wulids  of Muslim saints like those of al-
Husayn. Sayvida Zavnab. Ahiracd  al-Badawi, IThrahim ad-
Dasugi and many more, Mari Girgis., i.e. Saint George for
the Copls  and  Abu Hasira for the Jews deserve to be
mentioned. The latier's mulid was celebrated in the c¢ity
of  Damanhur situated in the Nile Delta in Decembsr and a
large numher of Jewlish pilgrims from alli over the world
locked to Damanhur tu commémorate ihis noted saint. [t
is not rare that members of the different communities

visit each othar's mulids 10 benefit from the other

These kinds of instances can show students rhat peadeful
coexlstonce between dafferent communities is a natural

phenomenon worth to be imitated.

e R R R A i O S R A



Turning now oo other FTieids of felamic crvilisationy we
May mentlon Lhe enormots debt bBurope aowes Lo Isiam 1n 1he
nalural  sclonces  and  pivd losophy. In wontrast to the
contraversial historical exsperiences Isiamic achievements
n thiesa flelds  and Muslim contribution to scientiflic
Progress  cAn atways speak for themselivez. Usually we do
not hAave Lo ®#0 into exaggerations when we point to
Igsiamic  precedence  in these fieilds. To illustrare what
ki ot presentation can be expected to axert the AOs T

1

ravoudtrable  1mpression on listeners we may refer to suech
axamplens A4 the case of Giovanni f1Co who tried T
disgover geNerad laws governing the progress nof human
societios  and who had a precursor in this respect in the
pelson of lhn Khaldun, ithe famous philocopher of history
several centurlies earlier.

Or there 1s  the ¢ase of European medicine which was
Indebted Lo Istamic medicine much more than 1o Greek.
Surfice it to mentlion the popularity of Avicenna's Canon
a1 that the appearance of hospitals around the yvear 1200
camse undery Muslim influence.

i
1

bExcellenee of mnmedieval Muslims 1o sclences and thelr
dedicatedness Lo thelr cultivatliorn offer a oo
opportunity to link it to the widespread emplovment of
the newest results of technical and scientific progress

all vver the Arabic and iIslamic world.



| e faoroEons:s wo 11 rad Lo zhow row ogucationad
Arosrams can be  usea in the informavional approacn o
chaminaing prejudices raegulting from InLerzroup
cang flotg, The wffect wf this method, however. can De

Lircnzihened by coembining 1t wilh iihe contacit approach.
in our CASG this means that after the acquisition of a
Cortaln amourn; t of intormation participants  of thao
prtoplams . teachers and students alike should be givcnith?
possibility 1o astablish personal contacls with peovlie in
the Muclim worlda.

Ta  conctiude this survey., et me indicate some imporiant
Poants. The elimination of 1the confiict has every chance
Lo etiminate wprejudice  alinough not necessarily on the
short run. An examnple for this 1o happen can be found In
vhhe vase of Hungary. Fs is well-known a vart of Hungal v
Lived under Turkish occupation during 14%0 vears. Later.,
Hungavian [reedom fighters who revolted unsuccessfully
againsi ihe Austrian rule found a political asvlum in the
Of toman  Empire. ihis brournt about a change in'1he
earlier conflictl situation. Former hostility and
confrontation gave way Lo mutual respect snd simpathy.
This reconcilration went as far that a famous historian
ol the bepginning of this century gave a very lidealistic
picture even of lhe period of the Turkish coccupation.

Raxsedarch also shows that the acquisition of correct

t.........‘H-....._a.__.. T Toa IR S [ ;‘g:‘_-_ LN



information does not necessarily lead to a change in the
negative attitude. This means that the information
approach has its weak points. The same can be stated in
connecltion with the contac approach. Negative feelings
of exchange students towgds the culture of the host
country can be increased after a time.
Al though we cannot suggest hundred percent safe methods
for eliminating intergroup conflicts and their by-
products we may say that a combination of these methods
combined with a firm belief in success in the long run
may pave the . way for achieving the desired goal of

lessening intergroup tensions.
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ALEXANDER KHATCHATRIAN

The Muslim - Christian Dialogue

The history of the interrelations between the Mushm world and turope goes
back to the Middle Ages. The problem of that interrelations 1s very complicated
and manifold ,in other words ,it is the problem of the Islamo-Christian dialogue -
the history of the interrelations of the Muslims and the Christians during the 14

centuries of the coexistence of the two religions.

Of course, the frames of this paper do not give us the possibility to em-bréce
the whole spectrum of the problems dealing with the dialogue between the Islam
and the Christianity. But it is necessary to find such a point of view, which could
give an opporturity to observe its diversity in a kind of a unity of problematic. In
that aspect the historico-culturological approach seems to be the most relevant. For.
, in the final analysis, the Islamo-Christian  dialogue is one of the forms of a wider
process of cultural and historical interaction of the East and the West. Today ,the
EFast -West problem attracts great attention both in the West and in the East, the
striking evidence of which is this conference dedicated to the relations between the
Muslim World and Europe . The actuality of g’é@ problem may be expressed with
adgggaugrargument: the future of the two regions depends on solving the problem
of their interrelation&jl? was after the spread of Islam and the creation of the Arab
Khalifat, that the religious and ideological oppositiqn of the West and the Near
East came into being. But after the Seljuks appeared in the Near East in the X1
century , that opposition grew into a military and political confrontation between

the two civilisations ,and until the XX century it bore predominantly religious and -

ideological tak Co:vnoi—af}hn .



e establishing of Islam i Svina Eevpt  and Narthern Africa, which tore
away the half of the 4\4editerranc:an area. from the Chrisnans . the Musinm
Conguest of Spain , Sicily and the Crusades to Palestine jthe seizure of Salah-ad-
Din (Saladin) the Reconquista in Spain and the fall of Constantinople | the Osman:
Turk invasion to the Balkans and the revolts of the Greeks and the Slavic peoples

all thrs’/\fenls were interpreted as wars against the “infidels” | in the categories of
thus
the Sacx 5d Wars or g 1had l-hrs’confgrming in the minds of the sides the idea of the
hlstoncal antagonism of Islam and Christianity.
But the process of the cultural contacts between Europe and the Near East was
néver th,01-6ughly interrupted . In the early period of Islam that important
intermediary mission was accompiishea by the Christian Syrians. In the VII
century Islam met in Syria the Christian ideéloéy, developed in the previous epoch
by the Greek patr%e’és@fn the IX-X centuries the schools of Christian translators in
aghdad, Gundishapur and \'E\;:ri'f’;l"g.n introduced the antique philosophical and

scientific heritage to the Musliums.

In the XII-XIH centuries the roles changed. Now the Muslim scientists and

philosophers became scholarly authorities for the European Christians. The

&

translation” made from Arabic to Latin considerably enlarged the European
knowledge of the antique philosophy, medicine and natural sciences. Renaissance
- and the New Age strictly brought apart the fortunes of Europe and the Muslim
Fast, but in the XIX century their new ag;goach lzg%z};}? 50 outline. And in this
process the most important role belonged” the Chrlstlaxﬁ”of the Arab East who
greatly contributed to the social and national - cultural upsurge (nahda), in the

of

Arab East in the second half the XIX century - first half of the XX century.

12



. L

islam not only grve Zurope new knowledoe. but also considerably influenced ihe
development of the cultural processes, 1 many aspects promoted the formation of
the European self-consciousness. The concept of “"Christian Europe 7 1tself and in

general the idea of European territorial and cultural unity took shape among the
& e L5 <l

Luropeans 1n the case 1he Reconquista and the Crusades, that=s-asese from the
opposition to the Muslim world. It was the first Crusades, that initiated the process
of “cultural intercourse” between Western Europe and the Muslim W(:Tﬁﬂ. In the
Middle Ages the main stereotypes of the image of Islam in Christian world-
outlook were formed. Those stereotypes pré.del:.stilied in many aspects the
peculiarities of the traditional attitude of the Church towards the Muslims. And the
sentemporary modern European views on the Muslim world have originated from
the mi);-t:xll"r”ea of contradictory, corrupted, sometimes fantastical ideas with the real
knowledge of %hg:ii;gdieval ancestors. The image of Islam in Europe 1s composed
of three coexistent and interacting elements: mythological, theological and
rational. The Western European views on Islam were mainly moulded in the XlI-
XIV centuries on the bas%giiastern Christian interpretation of the Muslim doctrine.
In the period of time from the XV up to XIX centuries the real knowledge on Islam
in Europe developed very slowly. In the XIX century a strong wave of European
migration of military officers, travellers, businessmen, missionaries, technical

specialists and scientists - 10 the~

. de |
CEas‘_[ opened \ﬁﬁw possibilities of immediate contact with the new world. The
knowledge of the Muslim countries grew with great speed. The interest to the

Muslim world was stimulated with the practical needs of EurOpean countries. In

Meer
Europe 1mpenahstlc colomal mte]est towards the Arablc‘ East aﬂ:ews’ which

PR Ster s _.’5;,-

resulted in the division of theﬁ%teﬂes on spheres of mﬂuent'égand then - their

occupation and the establishment of mandate and protectorate regim@sﬁ/n the Near



Last i the lrst quarier of the XX cemury. The Western empires m ile colonal
pertod appeared as masters and exploiiers, provoking not only postiive but also
negative attitude towards themselves. The close interrelations in X1X - first half of
the XX centuries between the East and the West resuited i disappoimiment about
“civilised Europe”.

The colonial period formed certain ste1*eo£%§36 of thinking among the Arabs
and Mushms in general. But the backwardness, which was the result of a long
period of time of stagznafion during the Ottoman rule in XVI - XIX centuries, and
the need of social development forced the Arabs and the whole Muslim world to
turn their faces to the West, to the western political and economical systems in
order to find ways of rapid progress. The progressive representatives of the Arabic
society understood the importance of assunilating the achievements of the Western
science and the World culture, in order not to remain the stepchildren of the
history, exploited and humiliated. At that tune the West showed the East the
prospective of its econoniical and cultural development.

In the period of time between the two World Wars the attitude of the Arabs

ambiguivs
towards the West remained denble; on the one hand the striving grew to use
achievements of the Western civilisation for the needs of the social development,
and on the other hand - total distrust, even hatred towards the Western bourgeois
society accumulated. |
Ny q_qf_cr-s

The hopes of the Arab enlighters’ and reformers for the forthcoming
formation of the European type society did not thoroughly come ggﬁ%’aﬁut the
national liberation movements in the Arabie”countries between the two_.World

Wars forced the Muslims and the Christians of near East to continue their search



—

[

for new Jorms o community life, alter the collapse of“colonial sysiem and gammg
ine mdependence by the Mustim countries 1 the 40-60° sfncw plospz_c;: ] punﬂ
for the Muslim - Christian dialogue and setting relations between the Muslim
world and Lurope. In all the Mushim countries of the Near Last social and

economical progress is observed. The-eaprtalisherelations-driferent-temps.

In the culturological aspect the development of social relations in the
countries of the Arab East based on the synthesis of the traditional heritage and the
modern values. The tendencies of the development of modern multiform ties
between Europe and the Arab East could be hardly deeply understood without
taking into consideration the specific character (both historical and modern) of
their religious relations. Sometimes the least very unexpectedly appear to be.
interlaced with the economical, social, political and mostly cultural spheres of their
co-operation.

1t

In the Islar _Z_ngn eChusUan relations the Church plays a special role. $he-net
ondy stimulates the dialogue between the Muslims and the Christians, but also sets
interrelations between them in wider aspects. The role of the Church in the
development irﬁsaﬂae,\of the concepts of the dialogue was and stays to be very
important. That 1s why the Church has to undertake the task of giving the Muslims
access to its religious teachings and doctrines and to prepare a background for the
theological dialogue between Islam and Christianity, which may have two forms:
theoretical and plactlcal In the theoretical aspect the dialogue may be based on the
positive evaluatlon of the Islamic religious doctrine, with special emphase/ S on the
points, which are common for the both religions: the Monothelsm (tauh1d) the

abrahamite tradition, the Christology, the Mauology, the eschatology, the ethical



teachings fﬁﬁ Tt cubt ete. The belier of one God, the Monotheism (iaubid) -
the central dogma of Islam, expressed in the {irst pari of the Mushm “Shahadah™ -

must become the foundation. crucial point of the Islamo-Christian dialogue.

As for the practical sphere, the Church must work out orientations for joint
social practice. In this sphere moral values should be pointed out, which form the
base of the social, family and individual ethics of the Muslims, and the most
important prescrip[{‘)igyn)s Oi Dlilim on the cult must be stressed: relating the God
(p1ayel) relating tl]%lélcy, charity), relating oneself-~one’s. own nature
Gfstinenes
pbstnaew fasting). These three ritual prescriptions, together with the attestation
of the belief in the God andvplophet_ Mohammed and had¥ (pilgrimage to
Mecca) - form the “five pillars of Islam” - “Arkan ad-din” the foundation of the
religiofs practice -of the Muslims. These prescfiptions have their analogues in
Christianity. For the religious thought these problems are extremely concrete and
they can not be separated from the social and cultural aspects of the co-operation
and dialogue. Moreover, the Church has to accept Islam as an independent
Monotheist religion, the God-revealing nature of Koran and the status of
Mohammed. Only the favourable disposition, openness, mutual tolerance and
respect can open prospective of mutual understanding and dialogue and can make
the “peace and social justice” possible. Though positive progress in the relations of
the Catholic Church with the Muslim world are obvious, the dialogue is realised
only on the elite resm, but not The popular Level.

An essential obstacle is formed by the psychological barrier, which divides the two

religious communities,- the heritage of the century\-/_]:old history of mutual

incomprehension, which often transformed into the “dialogue” of the sword and



<yaraghan. 11 wouid be qust 1o note, that the church has plaved o very active role
in that dialogue.

But today the botlr sides have to forget the past and taking mto consideration
the bitter experience of the past, to develop the items of the mterrehicious
communication and not only deal with theoretical problems of interrelations with
Islam, but, first of all, _y«‘iﬁﬁ try to find “livély dialogue of the confessions”, to find
concrete forms of the dialogue of the repsesentatives of various religions, stressing
that all the believebelong to the human race. All the people form one unity, go
back to one origin and have to feel themselves members of the great human family,
for they belong to the common People of the God. It is the universalism, that can
unite in a synthesis the most diverse ideologicaﬁ?alues, and our general principle

should be #unity and’ diversity?f.f
4

A very important role 1n the religious dialogue between the Muslim world
and Europe and in the social and cultural development of the Near East was played
and continues to be played by the Christian peoples and the national minorities in
the Near Eastern countries, the whose national cultures flourished after their
conversion into Christianity. |

The rise of Islam, its rapid and firm strengthening on the vast territories in
Asia and Africa played a decisive role in the fate of the Eastern Christianity. It. met
the new religion without any resistance. The reasons were, first, the tolerance of
the early Islam towards the confessional affairs of the Christians (of course, under
the conditions of their political loyalty), second, the Muslims defended them of the
claims and persecutions of the Byzantine empire, which considered the

Monophysite and Nestorion Christians as heretics.



[t s nteresung o note, that oneg of the outsianding figures in the history of

Armenia, the head of the Church (catholicos) Hovhan Odznetsi in the early 1]

century, when Armenia was divided between ;lhemenL and Khalitat, being
himself admirer of the Greek culture. preferred 1o establish cood relations with the
Arabs in counterbalance o the Byzantine, and due to that wise policy managed 1o
strengthen the real independence and the national 1dentity of the autocephal
Armenian church.

So, the Christians of the Near East were not assimilated. They kept their
spiritual and partially also cultural originality, Which depends not only on their
religious and cultural roots, but also on the tolerant attitude of their Mushm
environment.

In the limits of “daral-islam™ (the abode of Islam) the classical Islam
recognised the status Jof the C?}L‘istial1s and the Jews as “those under protection”(ahl
alDhimma), who are “the people of the Holigﬂéook.”, “holders of Scri pture”(ah'llﬁﬁl—
kitab), that 1s people, who have their holy scripture. Their status was in general
détermined already in Keran.

Thus the Christians and the Jews had the right to exist as religious
communities. Fach confessional community -
was conducted by its own religious legal rules, which regulated not only its
spiritual, but aiso its social life. A very important and signiﬁcantfi example of
religious and social symbiosis of Muslims and Christians are the mixed
commercial-trade corporations, known as futuwwa, which flourished in the XII -
XIV centuries in the Asia Minor.

Today the Christian minorities of the Near East are a very important factor
in the aspect of the Muslim - Christian Dialogue. It is in the Near East, where till

nowadays Christian communities exist in their ethnic and confessional diversity. It -



s the Toyalty and the wicrance of the madern Islam witnessed by the fact of the
existence and flourishine of the Chrisuan ethnoconfessional minorities in the
Mushim environment. This mav be demonsirated by the example of the Armenian
communites of Lebanon. Syria, Jordan. Egvpt, Iran ete., which keep their
language (Armenian), the spiritwal (religion, church ) and social life (cultural,
sportive and other institutions) and take active part in the social-political life of the
- .
Near Easter/cities. ﬁ’
Ly
1 would like to pay special attention e# the important role of the mass media.
There 1s no doubt that they are the main instrument, which form the public opinion
of the conflicts in Yugoslavia, Azerbaijan, Armenia and Chechnia. They also play
an important role in the modernisation of the social consciousness, the adaptation
- c ‘ . - - -~
ve  of the modern Weitan%ﬁﬁg , of building and changing of acceptance of tenor of
L
life , of adopting the modern technological changing of the social life etc.
I suggest the following points in order to maintain a dialogue between the Muslim
world and Europe .
. To propagate through mass media the ideals of universalism - the
adoption of the values of the world culture , the principle of unity of mankind in all
the d1ve1S1ty of founs of 1ts cultural- historical experience. %
C{, ﬂflT(,c.'”}(! Supel ibid y)
2. To re-ﬁuse/ the stereotypes of disedmination’, of larger political experience
of this or that people , to reject confessional hatred and religious intolerance,
enﬁ ancin ﬁu
: the function of religious dogmaﬂlpon ideological and political concepts .
3'I"$(t1mulate the development of religious contacts and the adaptation of the
Iehglous institutions to modern life.

4Vgevelop tworlcout) the following theoretical and practlcal SphereS of the

dialogue of two religions:



AL Monothers, tauhd” ;;-‘11},1}}11:-111151@ vwacition |, Chriswelogy, Mariology,

mChamlOﬂ\ LlhlL reachings, the M: <ele. L
‘ ihe i ,H'(Gﬂ {L’ :{’€< C

B;/Orgamse international conferences and conaresses for he different
religions | regular seminars and lectures, with the participation of the leading

theologists dnd SCIENTISTS . .
ff,'- /| I(_(Lifrf}(&f'

C. Publlsh special j@mﬂoumals and monographs on the doctrinal
problems of the inter-religious dialogue .
YT.:‘) - - - - - ~
D.\’gtlmylate the exchange of journalists and university professors for
iciualing
illuminating speetat problems and organising special courses on the dialogue .

RayPs
5\@1‘ up the social-political processes of the integration of the countries of

. . - ..
the mentioned refigions into world economy and politics.
[
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SOME DIFFICULTIES CONCERNING
THE NEED FOR MUTUAL RESPECT.
Jan Myrdal

Truth is... as we know _..concrete. I will therefore begin by taking three concrete
Swedish examples that few people will want ho hear about.

1) One of the three traditional nationalities of Sweden, the really indigenious
population of what 1s now Middle and Northern Sweden, are the Same. (Lapps as they
were called by the ethnical Swedes as the indigenes were called Indios by the Spanish.)
They are herdsmen following the reindeer and constitute a nationality with a language,
a culture and an economy of their own.

But the ethnically Swedish settlers from the south and East have been taking
more and more of their land during centuries. The Swedish state through its politicians
and the legal system are still disposessing them. The Same are being driven to
destruction as a community. (It is important to remember that the same Swedish
politicians that talk beautifully in international fora of the rights of the indigenes in
South America have just voted away a base for the economic life of the Same. The
traditional hunting rights of the Same in the land they inherited from the dawn of time
have been confiscated. for the benefit of the tourist industry ... but then these
politicians are ameteur hunters, but they do not hunt in the South American rain forest
but in the Same mountains!)

There has in recent decades.been a large Iranian immigration to Sweden. The
Same are native and Christian, The Iranians are Muslim and immigrants, and the size of
the two groups - Iranian immigrants and indigenous Same - is about the same. But it is
the Same who are subjected to a policy that .. to be honest .. is genocidal and it is the /
Same who in the media and by Swed%ish officials are subjected to ethnical slurs.

Howcome? e
The Same are not even farmers, they are reindeer herdsmen. They are not well 1/
off. The Irabnians are mainly middle and upper middle class, urban and educated. {

Class not religion or race(whatever that is) is here the determining factor.

2) The third Swedish nationaly is the Finnish. Even after the realm was divided
into Sweden proper and Finland proper Finnish speaking Finns lived in Sweden as
Swedish speaking Swedes in Finland. But the Swedes in Finland were middle and
upper class in the south and farmers in the north hereas theFinns in Sweden were /
among the poorest of the poor ...forest Finns and Tornevalley Finns. )

The forest Finns have in the main become extinct; as a group. But the /’
Tornevalley Finns who live along the border to Finlandf ave refused to be totally 1/
assimilated They had lived on therir landthere since the land was settled. But in {
Sweden they were a despised and oppreSsed minority ...I know it well, I am married to
one.. Now they are allowed to speak their native language in school ... at least during
breaks...but the same Swedish government that can give money to Swedish language
study for immigrants from Syria has just refused a modest grant to enable older and
unemployed Tornevalley Finns to acquire such knowledge of the Swedish language
that would enable them to look for work outside their valley. Why? i

Class of course , the Tornevalley Finns are under class. But if class oppression / )
is the origin this traditional class oppression has led to ethnical prejudice among the
majority population.



/ 3) Take a third example. In Sweden there are about ten umes as many Muslims ;
a\f Jews, Bui i vou Took at ihe Swedish economie, academic, intellectual or artisiic
scene you will se that the rano of leading figures is the inverse.

Why is this s0?
A Jewish conspiracy? No that is a myth. Reality is much simpler than so.
Also in tlus case class not religion is the deiern;lng factor. The Jews largely Ly {[.«.{
belongy 1o the middle and upper middle class. The Mustims 1o the petty bourgeoisic,m
besi.

J
The Jews noi only immigrated earlier and during a longer perio?lﬁley never ;’——/ . T
were ghettoized in Sweden. Thus they could be sociaily mobite. But the Muslims in -
Sweden are not only on the bottom rung of the social Iadder.,/lhey are--around

Stockholm as around Paris—hving in segregated suburbs. And as the inhabitants of

these suburban areas in general have ffower income, a higher degree of unemptoyment, % G
and as the so called second generation immigrants (those born in Sweden with Swedish

citizens as parents) being underclasss do not get the same health care as children from /4
middle class homesfard-As they at the' same time get a worse education than the

children in better areas and thus do not even spéak Swedish properlyfthe future of

these Swedish Muslim citizens looks as bleak as that of their counterparts in the

suburbs of Paris...or of the blacks in Harlem. /

i )

It has been ... and still is ... extremely difficult to to make these very real
sociajconflicts in Swedish society visible to Swedish intellectuals ... even those who
speak out loudly for human rights,

This has made me not unduly optimistic .

}&u 1y vdal

ISTITUTO AFFARI
181 |[NTERNAZIONALL - ROMA

ne Iny. AGS'S

87 Lue. 1998
5,8LIOTECA '.




et n

e, qui consiste
viduelles sont
:crocher & une
Uité?. » Cette
objectivement
dersonnelle de
déterminer de
prouvées.

iquement tres
ation a I'égard
oli, les consé-
On propres au

s MIDDELL.
i de Leipzig.)

—eipzig 4 partir de
1as ABBE, « Trans-
995.

2

LES ANTECEDENTS ISLAMIQUES
DE LA RENAISSANCE OCCIDENTALE

par

EHSAN NARAGHI

« O Musuimans, vous me demandez ce que je suis ?

— Je suis & moitié d’ici et & moitié de partout.

— Je suis @ moiti€ des perles de la mer et @ moitié
des rivages lointains. »

Jarar al-DiNv Rumr (1207-1273).

Dés la Renaissance, en Occident, on considéra que la civilisa-
tion gréco-romaine s’était uniquement développée entre
Athénes, Rome et Paris. C’était oublier le détour gu’'avait fait la
culture grecque par la civilisation musulmane pendant plu-
sieurs siecles et son influence sur sa philosophie et ses sciences.
On ignorait aussi son impact sur 'Europe par I'intermédiaire de
TAndalousie et de la Sicile. En réalité, il faudrait analyser le
chemin du savoir comme allant d’Athénes, via Bagdad et Cor-
doue & Paris. En omettant cette réalité historique on sous-
estime le rdle joué par les chrétiens d’Orient et les juifs sur la
transmission du savoir grec vers I'Islam et de ce dernier vers
YOccident.

Apres la fermeture de 1'école d’Athénes par Justinien en 529

- apres J.-C., le savoir antique se déplaca vers les terres d’Islam.

Il se développa, en particulier & Bagdad, une soif de connais-
sance gui donna naissance a un prodigieux travail de traduction
des textes grecs, syriaques, pehlevi et & de nombreuses décou-
vertes dans tous les domaines. Ce fut la premiére fois dans I'his-
toire que des savants de toutes les origines et de toutes les reli-
gions se réunirent dans les grands centres du savoir comme
Bagdad, Le Caire, Maragha, Ispahan, Marrakech, Cordoue,
Séville et Palerme on ils élaborerent une nouvelle vision du

monde qui sera probablement 4 Porigine de la Renaissance occi-
dentale.

Les grands centres écientiﬁqués de la fin de UAntiquité

Alors que la vie intellectuelle dans un Occident miné par les
invasions était murée dans les monastéres, deux grands

Diogéne, n° 173, janvier-mars 1996.
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- empires s'affrontaient en Orient : Pempire byzantin, héritier de
Rome et de la Gréce, et 'empire perse ol les Sassanides étalent
sur le tréne depuis 226. Les grands foyers culturels de I'Anti-
quité paienne tardive s'appellaient Alexandrie en Egypte, Ra’s
al-’Ain en Syrie, et Djundichapur en Iran. Leur influence sur le
développement de la science arabe mérite que l'on s’y arréte.

Les étudiants affluérent de tout le Proche-Orient pour suivre
les cours de la célébre école d’Alexandrie. Parmi les savants de
cette école on compte Alexandre de Tralles (525-605), médecin
byzantin dont I'ecuvre a été largement citée par Razi. Paul
d’Egine, profondément influencé par Galien (dont I'ceuvre sera
rapidement traduite en syriaque puis en arabe), fut considéré
comme l'une des principales autorités en matiére de médecine
dans le monde musulman. Jean Philopon, dit Jean le Grammai-
rien, vécut dans la premiére moitié du vI° siécle et commenta
plusieurs ouvrages d’Aristote. Deux mathématiciens de valeur
ont également brillé & Alexandrie: Diophante, qui véeut un
siécle aprés Ptolémée et étudia les équations puis Pappus, qui
environ cent ans plus tard, fravailla sur les angles et les
courbes et rédigea un traité de géométrie et d’arithmétique
grecques. Son travail sera repris en Occident quelque treize
siécles plus tard. Le médecin andalou, Al-Zahrawi, célébre pour
son traité de chirurgie sera également trés influencé par I'école
d’Alexandrie.

Sergius, médecin et prétre jacobite formé & I'école d’Alexan-
drie, travailla & Ra’s al-’Ain et finit ses jours & Constantinople
en 536. On lui doit, d’aprés le grand traducteur arabe Hunayn
Ibn Ishaq, les versions syriaques de 25 ouvrages de Galien.

Si la science arabe hérita largement de I'école alexandrine,
elle fut également influencée par I'école de médecine fondée par
les Sassanides 4 Djundichapur (v111e du sud-ouest de I'Iran) et
qui garda son importance Jusqu au x* siécle. Des nestoriens
venus y chercher refuge aprés leur expulsion d'Edesse en 489, v
enseignaient la médecine grecque dans des traductions
syriaques et persanes. Un nouvel afflux d'idées grecques sur-
vint avec 'arrivée de philosophes néo-platoniciens, aprés la fer-
meture de leur école d’'Athénes par Justinien en 529. Alors que
le christianisme pourchassa les Grecs paiens et ensevelit la phi-
losaphie antique, Djundichapur, 4 son apogée, sous Khosroés
Anouchirvan, devint un centre d'enseignement actif oli se
mélaient les idées grecques, persanes, syriaques, juives, chré-
tiennes et indiennes, dans un admirable esprit de tolérance.
Deés la période abbass1de ces éléments exerceront une profonde
influence sur la vie intellectuelle de 'Islam. Sous le régnie de
Harun al-Rachig, le directeur de cette école, Ie nestorien Jibra'il
Ibn Bakhtichu’, sera chargé de construire, # Bagdad, un bépital
sur le modele de celui de Djundichapur et deviendra medecm
attitré du calife al-Mansur.

ANTECEDE

Le grand astr
dans le centre p

- Bagdad, et trad:

tiques.

La conguéte arab

Apres la conge
tiguité tardive. 1
musulman s'éter
des Omeyyades
I'Empire & Dams:
place Padministr
fale. Les plus ¢
arabo-musulmar
wiya qui contens
gés sur son ordre
qui consacra sa v
des ouvrages d'a

Sous la dynast
qu’en Inde, I'ara
sant Empire la
deur. Elle sera ¢
d’années, par un
de Samarra sitw
écrivains, des
construire, selon
Micheau, «un ¢
Quelles sont les

- abbasside ?

Pour A. Hasss
méme religion, 1z
raire et scientific
migues. Ainsi, I
ture, chinois, per
sation musulmar
cité de symbiose
nimés d'une tre:
droits des « gens
rer les anciens f
nouveaux a 'inté
sation musulmar
d’occuper un pos
zali & Bagdad ré
lousie lui apport
alors inconnu da



itin, héritier de
sanides étaient
urels de I'Anti-
:n Egypte, Ra’s
nfluence sur le
Ton s’y arréte.
ant pour suivre
. les savants de
-605), médecin
par Razi. Paul
nt 'euvre sera
), fut considéré
re de médecine
in le Grammai-
e et commenta
ciens de valeur
, qui vécut un
1s Pappus, qui

angles et les
d’arithmétique
quelque treize
vi, célebre pour
encé par I'école

‘école d’Alexan-
Constantinople.
arabe Hunayn
; de Galien.
le alexandrine,
_cine fondée par
2st de I'Tran) et
Des nestoriens
desse en 489, y
3s traductions
5 grecques sur-
1s, apreés la fer-
529. Alors que
msevelit la phi-
“sous Khosrogs
nt actif ot se
8, juives, chré-
t de tolérance.
1t une profonde
qus le régne de
sstorien Jibra'il
dad, un hépital
endra médecin

ANTECEDENTS ISLAMIQUES DE LA RENAISSANCE 17

Le grand astronome Thabit Ibn Qurra (mort en 901), formé
dans le centre paien de Harran, vécut a la cour des califes de
Bagdad, et traduisit du grec de nombreux traités de mathéma-
tiques. ‘

Lea conguéte arabe

Aprés la conquéte, les Arabes respecteront I'héritage de I'An-
tiquité tardive. Un siécle aprés la mort du Propheéte, I'Empire
musulman s'étendra de 1'Espagne au Turkestan. La dynastie
des Omeyyades (661-750 aprés J.-C.) transféra la capitale de
I'Empire & Damas en Syrie. C'est & cette époque que se mit en
place 'administration arabe et que s’affirma la légitimité cali-
fale. Les plus anciennes bibliotheques publiques du monde
arabo-musulman furent alors fondées, dont une créée par Mu'a-
wiya qui contenait les recueils de hadiths et les ouvrages rédi-
gés sur son ordre. Elle fut héritée par son fils Khalid Ibn Yazid,
qui consacra sa vie 2 'étude des sciences grecques et fit traduire
des ouvrages d'alchimie et de médecine.

Sous la dynastie abbasside (750-1258), qui amena I'Islam jus-
gu'en Inde, Parabe devint la langue administrative de ce puis-
sant Empire la nouvelle capitale, Bagdad, symbolisa la gran-
deur. Elle sera par la suite relayée, pendant une cingquantaine
d’années, par un deuxiéme centre culturel et artistique, la ville
de Samarra située sur les bords du Tigre. Des penseurs, des
écrivains, des savants s'inspirérent de DIAntiguité pour
construire, selon 'expression de Danielle Jacquart et Frangoise
Micheau, «un espace culturel nouveau» en langue arabe.
Quelles sont les raisons de cette « Renaissance» a l'époque
abbasside 7

Pour A Hassan et D.R. Hili, ce fut tout d’'abord I'Islam. La
méme religion, la méme vision du monde, la méme langue lLitté-
raire et scientifique, assurérent l'unité culturelle des pays isla-
miques. Ainsi, 'élément grec fut mélangé & l'espace hébreu,
turc, chinois, persan et indien. La grande nouveauté de la civili-
sation musulmane consiste, dans tous les domaines, en sa capa-
cité de symbiose et en son esprit de folérance. Ainsi, bien qu'a-
nimés d’une trés grande foi, les musulmans respecterent les
droits des « gens du Livre », et donnérent la permission de répa-
rer les anciens temples, bien qu’il fiit interdit d’en ériger de
nouveaux 2 I'intérieur du « Dar al-Islam ». Plus encore, 1a civili-

' sation musulmane, fondée sur le Coran, permettait 4 un esclave

d’occuper un poste élevé. Dans le domaine philosophique, Gha-
zali 2 Bagdad réfuta les théses d’Aristote et Averroés en Anda-
louste lui apporta la réplique. C’est cet esprit de tolérance —
alors inconnu dans le Moyen Age chrétien encore en proie & I'ar-
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bitraire — qui permetira une liberté d’échanges de la Chine &
I’Espagne. Tant que la civilisation islamigue garda cette ouver-
ture d’esprit, elle prospéra. Mais dés que le dogmatisme Yem-
porta, son déclin fut inéluctable.

Puis, vint la naissance d'une véritable politique culturelle. La
civilisation islamigque n’a pu s'épanouir que sous I'autorité d'un
gouvernement stable et avant adopté une politique éclairée en
matiére de sciences. Méme lorsque 'Empire se morcela, chaque
Etat, pour des raisons de prestige, encouragea 'arabisation, la
traduction, la fondation d'académies scientifiques, d'écoles, de
laboratoires, de bibliotheques, d’observatoires, le patronage de
savants, la conduite de la recherche scientifique et tech-
nologigue ainsi que la mise en route de certains projets et
industries d'Etat.

Par I'arabisation, la langue arabe devint la langue de tous les
peuples. de Bagdad a Cordoue. Les califes utiliserent dés la
période omeyvade cette donnée comme élément essentiel de
leur politique scientifique.

Enfin le role de 'enseignement. Le type d'université (Niza-
miyya) fondé 4 Bagdad par le vizir seldjoukide Nizam al-Mulk
s'é¢tendrz 4 tout 'Empire. Le nombre des écoles (madrasas)
dans le monde musulman 2 son apogée continue & nous étonner
(Mustansiriyya, Halawiyya, Jawziyya, ou al-Azhar). De
grandes madrasas existaient dans toutes les villes et Wassaf,
dans son Histoire, en mentionne 20 4 Damas et 30 & Bagdad.
Certaines avaient une structure de mosqguée-hopital, et déli-
vraient déja des bourses aux éléves méritants. L’hypothése
selon laguelle les madrasas furent 4 l'origine des universités
européennes — dont les plus anciennes, Palerme, Bologne,
Montpellier, Paris, Oxford remontent aux xi1* et X siécles —
est 4 considérer avec prudence.

Il faut aussi mentionner que l'arrivée, dans les pays de I'Is-
lam aux environs des années 751, du papier provenant de
Chine, a rendu le livre moins fragile et moins cofiteux qu'un
rouleau de papyrus ou de parchemin. Clest alors gue l'on
commenga i rédiger des encyclopédies, afin de réunir en un seul
volume des informations jusqu'alors dispersées. Bagdad
comptait & cette épogue plus de cent librairies qui, en plus de la
vente du papier, assuraient la copie de manuscrits, Ces nou-
veaux livres avaient une large circulation et étaient entreposés
dans des bibliothéques,

Bagdad aux Ix¥ et X siécles : au carrefour des civilisations

Deux siécles aprés la fermeture de I'école d’Athénes, Bagdad,
la ville du salut, « Madinat-al-salam », fondée en 762 par le
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calife al-Mansur, devint rapidement un véritable carrefour et la
capitale intellectuelle de I'Orient. Selon I'expression d’André
Miquel, une ville « immense et tentaculaire », de prés dun mil-
Hon et demi d’habitants, ol se rencontraient des gens de toutes
les origines. Elle fut également un point de ralliement des
vieilles cultures comme celles de I'Inde, I'Iran et la Gréce. C'est
alors dans ce tourbillon intellectuel qu'apparut «Bayt-al-
Hikma » ou la « Maison de la Sagesse ». D'ol1 venait-elie ?

C’est Harun al-Rachid (766-809) qui fonda & Bagdad I'impor-
tante bibliotheque dite « Khizanat al-Hikma » (biblicthéque de
la sagesse). Elle employait déja des traducteurs comme Salm al-
Harrani, qui auraient traduit les Catégories, 'Herméneutique et
les Analytiques d’Aristote, ainsi que I'Isagoge de Porphyre. Les
califes se procurérent des traités de sciences et de philosophie
aupres de Byzance et de Chypre, ce qui permit 4 une foule de
savants d'origines et de crovances diverses de collaborer dans
I'objectif de traduire en une seule langue, ce qui existait jus-
qu'alors en grec, en syriaque, en pehlevi et en sanskrit.

Le calife Harun-al-Rachid chargea également Jibra'il Ibn
Bakhtishw’, médecin chrétien de Pécole de Djundichapur, de
créer & Bapgdad un hopital, En accord avec la tradition éclec-
tique de Djundichapur, YIndien Mankha y traduisit 'ouvrage
de médecine sanskrit Susrata-samhito en persan et Razi y fit
des conférences. D. M. Dunlop, G.S. Colin et B.N. Seh-
suvaroglu nous rappellent que les hépitaux, appelés en persan
« bimaristan », permirent un développement a la fois théorique
et pratigue de la médecine. Le médecin ausculte les malades,
consigne ses observations dans des registres et rédige des
ordonnances. Chague hopital posséde une pharmacie ol1 les
médicaments sont délivrés, sous le contréle d'un pharmacien-
chef. Certaines infirmeries ambulantes sont destinées & soigner
les blessés de guerre.

Mais ce fut sous al-Ma'mun (813-833) que la bibliothaque de
Bagdad, appelée « Bayt al-Hikma » ou « Maison de la Sagesse »,
connut 5a période la plus florigsante. Septidéme souverain de la
dynastie abbasside, le fils ainé de Harun al-Rachid fut un sou-
verain éclairé. Comme tout prince, il recut dés 'enfance une for-
mation classique en chant, en poésie, en littérature, en sciences
religieuses et son califat marqua dge d’or de la dynastie. Il res-
taura 'unité de 'Empire, menacée par une longue guerre civile
a la mort de son pere. C'est surtout sous son régne, que se déve-
loppa la doctrine mu'tazilite, qui privilégia la raison comme cri-
tére de vérité. Les conséquences en sont inealeulables tant sur
le plan politique que sur celui des sciences. Le calife n’hésita
pas, s'opposant aux «traditionnistes » rivés au Coran et a la
Sunna, 4 faire également appel & la philosophie grecque pour
expliquer I'unicité de Dieu. On peut alors parler d’'un grand
tournant culturel du x* siécle,
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Ibn al-Nadim, sur lequel nous reviendrons, décrit ainsi le
réve que fit un jour le calife al-Ma’mun au début du x° siécle :
« Devant Iui se tenait, assis sur un sofa, un homme 4 la mine
aimable, le teint clair et vif, avec un grand front dégarni et des
veux bleus sous le tracé continu des sourcils. Impressionné, le
Commandeur des c¢royants lui demanda: “Qui es-tu?”
L’homme répondit ; “ Aristote ”, Puis il autorisa le calife, ravi de
cette rencontre, 4 lui poser d’autres questions. Alors, al-Ma'mun
formmula Yinterrogation majeure: “ Qu'est-ce que le bien?” -
“Ce qui est bien dans l'esprit”, répondit Aristote. “Et
ensuite 7” - “ Ce qui est bien dans la loi. ” ~ “Et puis ?” - “ Ce
que le peuple estime bien ”. Enfin, Aristote recommanda a al-
Ma'mun de traiter comme de Yor quicongue le conseillerait au
sujet de T'or (alchimie, c’est-3-dire la science, ce qui n'est pas
dans le Coran) et d’adhérer strictement 4 la doctrine du
Tawhid, ou unicité de Dieu, »

Ibn Nadim ajoute qu’'a la suite de ce réve, al-Ma'mun envoya
des savants chercher des livres de philosophie antique et Jeur
demanda de les traduire. C'est ainsi que les traductions du grec
en arabe devinrent une véritable affaire d’Etat,

Pour Al Sabra, les grands traducteurs, souvent experts en
leur domaine, venaient d’horizons ethniques et religieux trés
différents. Ainsi, Pastrologue persan Ibn-Nawbakht traduisait
pour Harun-al-Rachid du pehlevi en arabe. Al-Mansur fit colla-
borer Al Fazari (de souche arabe) avec un Indien du Sind 4 la
traduction d’un ouvrage écrit en sanskrit : le Sindhind astrono-
mique. Le plus grand traducteur de traités médicaux grecs et
syriaques, Hunayn Ibn Ishaq (mort en 260/873), était chrétien
nestorien et parlait le syriaque et I'arabe. Aprés avoir étudié la
médecine & Bagdad puis le grec, peut-étre 4 Alexandrie ou 4
Byzance, Hunayn revint dans la capitale abbasside, o1 il s'illus-
tra comme fraducteur, professeur et médecin des califes. Trés
minutieux et sérieux (écrivent D. Jacquart et F. Micheau), il se
basait sur plusieurs manuscrits et par comparaison arrivait a
une version fort fidéle du texte original qu'il traduisait d'abord
en syriague. Peut-étre en relation avec le « Bayt al-Hikma », il
dirigea une équipe de lettrés qui traduisit en arabe les textes
d’Hippocrate et de Galien. 1] fut aussi un remarquable médecin,
dont les travaux firent autorité, autant comme généraliste que
spécialiste en ophtalmologie, diététique, thérapie dentaire et en
pharmacopée. Son Kitab al-Masa’il fi al-Tibb fut I'une des
sources principales de la médecine médiévale, tant en Orient
qu’(ili Occident. Il se consacra aussi & I'astronomie et 4 la philo-
sophie.

Le rile de Hunayn (Tbn Nadim cite 174 titres) fut détermi-
nant dans la transmission de la science grecque, persane et
indienne en arabe. Son fils, Ishaq Ibn Hunayn qui connaissait
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le grec traduisit des ouvrages philosophiques d’Aristote, les Elé-
ments d'Euclide et 'Almageste de Ptolémée.

Qutre la traduction, le « Bayt al-Hikma » se transforma en
lieu de réunions, de discussions et de rencontres philoso-
phiques. Mas'udi, dans son ouvrage intitulé Muryj al-Dhahabd,
nous rapporte un fait sans précédent pour I'épogue : lors des
séances qu’il anime tous les mardis, al-Ma’'mun s’emploie & sus-
citer des controverses politico-religieuses non seulement entre
représentants des différentes religions (juifs, chrétiens ou
musulmans, zoroastriens, manichéens), mais également entre
partisans et détracteurs de la docirine mu'tazilite. Savants,
chercheurs, théologiens, se réunissaient dans une salle, man-
geaient autour dune nappe, se lavaient les mains, puis
commencaient & discuter devant le calife jusqu'au soir et ren-
traient chez eux aprés le souper. Al-Ma'mun considérait ce
genre de débat comme un moyen efficace pour rechercher la
vérité. Abbas Igbal rapporte, dans son Histoire de Nawbakhti
ces paroles du calife: « On peut dominer I'ennemi seulement
par la raison et non par la force, car la premiére est éternelle,
tandis que la seconde s’écroule lorsque disparait la force. » Si
I'exemple d’al-Ma’mun ne fut pas smivi par ses successeurs, le
souvenir de ces « Munazirat » resta gravé dans la mémoire des
hommes de science et dans les livres, et donna naissance a une
tradition littéraire qui survit de nos jours. L'institution
employait un directeur, des traditionalistes, des relieurs, des
copistes. La bibliothéque fut ouverte 4 un large public et non
plus seulement a I'entourage du calife. Elle fut fréquentée par
des savants (parmi lesquels Khwarizmi), des astronomes et des
mathématiciens. Les historiens reconnaissent-qu'aprés I'Acadé-
mie de Platon, le Lycée d’Aristote et I'Ecole d’Alexandrie, « Bayt
al Hikma » fut le quatridme foyer culturel de I'humanité. Clest
de Bagdad que sont partis vers I’Andalousie (pdle culturel dont
Maimonide est le symbole) les ouvrages traduits en latin.

Abu Yusuf al-Kindi (né en 801) qui travailla également
auprés du calife, fut un des plus grands savants de I'époque.
Qualifié de « premier philosophe arabe », esprit universel, il étu-
dia en optique la propagation de la lumiére, effectua des tra-
vaux en géographie, en géologie, en météorologie, en astronomie
et en astrologie. Il fit aussi des recherches sur les horloges et les
instruments astronomiques et s'intéressa & la fabrication des
épées, et 1l composa des ouvrages sur les remédes et leur compo-
sition. Mais c’est dans le domaine de la philosophie, nous rap-
pelle Colin Ronan, que brilla le véritable génie d’al-Kindi. Son
enseignement produira un grand effet en Europe occidentale
pendant le Moyen Age. Influencé par Aristote, Platon et Plotin,
il effectuera la soudure entre Flslam et le savoir paien. Ce der-
nier s’étant alors ravivé dans la Maison de la sagesse de Bag-
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dad. Précepteur du futur calife al-Mu'tasim, son influence a la
cour fut immense. :

Le souverain patronna également le premier programme sys-
tématique d’observations astronomiques menées d’abord dans
le guartier d’al-Chammasiyya & Bagdad puis & Damas dang un
monastére du mont Qasyun. Cependant les structures qui
devaient servir aux observations systématiques du soleil et de
la lune, des étoiles et peut-étre des planétes ne devaient pas
étre fixes car elles ne furent utilisées que pour une bréve durée.
Pourquoi cet engouement pour les mathématigues et Vastrono-
mie ? Parce gue les étoiles guident les marins et I'observation
des astres est indissociable de I'ouverture de nouvelles routes
commerciales maritimes. L'enjeu était donc de taille.

Le mathématicien Muhammad Ibn Musa Kwarizmi fut I'une
des grandes figures du régne d'al-Ma'mun. Il élabora un
ensemble de « Zij », c’est-a-dire de tables astronomiques, appe-
lées « Zij al-Sindhind », car elles furent établies &4 partir de
tables indiennes provenant de Bagdad. Cest le premier travail
astronomigue de Ilslam qui subsiste dans son intégralité.
Khwarizmi écrivit aussi sur I'astrolabe grec, un instrument que
IIslam devait s’approprier. Il fut également, sans conteste, le
plus grand mathématicien du x* siécle Son ouvrage Al-Jabr wa
al-mugabala sur les équations du premier et du second degré,

‘fut une « somme absclument sans précédent dans quelque lan-

gage que ce soit » (S.H. Nasr, 1979). Dés 830, il décrit systéma-
tiquement les chiffres et les régles du calenl indien, qui parvien-
dront en Occident par son ouvrage, traduit en latin sous le
titre : Algoritmi de numero Indorum. Le nom de Khwarizmi est
4 lorigine du mot « algorithme »,

Contemporain de Hunayn Ibn Ishaq et de léclosion de la
science médicale arabe, ‘All ibn Sahl al-Tabari est né & Marw,
en Iran, dans une famille de savants chrétiens syriaques, entre
780 et B10. Il servit & la cour de Bagdad sous le regne de piu-
sieurs califes et se convertit & V'Islam. Son Firdaws al-Hikma,
achevé en 850, est & la fois infiuencé par les médecines grecque,
persane et indienne, dont les traditions se complétent et parfois
s’affrontent. Il est vrai que des traités sanskrits anciens ont été
traduits en arabe, a la demande du calife Harun al-Rachid et de
ses vizirs barmékides, et que des médecins d'origine indienne
ont alors exercé a Bagdad.

En matiére d'astronomie, nous retrouvons également les deux
courants. Le premier dépendant du Sindhind, traduit dans les
années 770, était bati sur le modéle indien. II a permis la diffu-
sion d'une trigonométrie plus efficace que les procédés dont dis-
posaient les Grecs. Mais une fois YAlmageste rendu en arabe,
l'autre systéme, celui de Ptolémée, triomphera. Muhammad ibn
Jabir al-Battani (env. 858-929), 'un des plus célébres astro-
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nomes musulmans dont la réputation repose sur son livre de
tables astronomiques, le Kitab al-Zidj (symbole de la victoire,
de la tradition ptoléméenne sur la tradition indo-persane dans
I'astronomie musulmane). En Europe occidentale, du xv* au xvir
siecle, des géants de l'astronomie, tels que Copernic, Kepler,
Tycho Brahé et (Galilée sy référeront. Al Sabra, dans un
ouvrage collectif intitulé Le monde de I'Islam, sous la direction
de Bernard Lewls, écrit: « Les historiens ont souligné & bon
droit 1a nouveauté des recherches entreprises 4 Bagdad, méme
si elles se situaient dans la ligne de traditions tributaires du
savoir grec. Pour la premiére fois, la science devenait «inter-
nationale » sur une large échelle ».

La multiplication des centres du savoir : une histoire de rivalités

Le développement du « Bayt al-Hikma » s’inscrivit dans un
contexte historico-culturel beaucoup plus vaste a travers le
monde musulman. Dés la période abbasside ancienne, les gou-
verneurs des provinces de Empire, théoriquement sous
contrdle du calife, s’émancipérent et fondérent les premieéres
dynasties turques indépendantes (par exemple, les Toulou-
nides, 868-905 en Egypte). En Orient, se constitua la puissance
des Turcs Ghaznévides qui domina la Perse, Pactuel Afg-
hanistan, les provinces de 'Inde, le Pendjab et une partie du
Gudjarat. Ghazna et plus tard Lahore furent leurs capitales.
Nombreux furent les souverains, notamment dans les provinces
de Perse, qui ont soutenu les sciences, les arts et les lettres pour
asseoir leur prestige politique. A partir du x1° siécle, les hopi-
taux, les madrasas, les mosquées, les bibliothéques, les écoles
coraniques, les couvents soufis, seront constitués en wagfs. Ce
systéme de donations, dont les revenus étaient affectés 4 une
ceuvre de charité ou de bienfaisance, en assurait 'autonomie
financiére et en garantissait le bon fonctionnement.

Que devient alors le Bayt al-Hikma de Bagdad ? Selon W,
Heffening et J. D. Pearson, aprés le transfert du califat de la
«ville ronde » 4 Samarra, sous al-Mw'tasim {successeur d'al-
Ma'mun), Bayt al-Hikma perdit son caractére académique pour
n’étre plus connu que sous le nom de « Khizanat al-Ma'mun ».
Fréquenté par les savants jusqu'a la fin du v*/x" siecle, il n'est
plus mentionné par les auteurs successifs. On pense qu’il fut
incorporé & la bibliothéque d'un des califes ou dispersée par les
Seldjoukides.

La période du Bayt al-Hikma fut suivie par celle du « Dar al-
Tim », qui fut une institution a caractére semi-officiel, consti-
tuée sous forme de bibliothéque publique qui avait pour objectif
de diffuser une doctrine et d'enseigner les sciences naturelles.
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La plus importante des « Dar-al-Tim » ou « Maison du savoir », -

fut celle que fonda 4 Bagdad le ministre Ibn Ardashir (env. 991-
993). Elle comprenait plus de 10 000 volumes portant sur les
diverses sciences et dont certains étaient considérés comme des
modéles de calligraphie. Fréquentée par de nombreux lettrés,
dont le poéte Abu 'Ala al-Ma’arri en 1009-1010, la bibliothéque,
gui recevail aussi des ceuvres d’écrivains contemporains, fut
incendiée lors de Yarrivée des Seldjoukides (1855-1056).

C'est & cette époque qu'lbn al-Nadim, fils d'un grand libraire
de Bagdad, dressa en 987/988 un catalogue recensant tous les
ouvrages existant en langue arabe : le Fihrist fut une véritable
encyclopédie de Ja culture musulmane médiévale. Sur les 430
titres de médecine gu'il mentionne, 174 n'ont pas été écrits a
Porigine en langue arabe mais en grec, en sanskrit, en pehlevi,
en syriaque. Ils ont été traduits en arabe au cours des vinr® et x°
siecles. Trois noms culminent : Hippocrate, Rufus d’Ephése et
surtout Galien, qui & eux seuls représentent 125 titres. Parmi
les 256 ouvrages écrits en arabe, figurent ceux de Hunayn ibn
Ishag, Qusta ibn Luga et Yuhanna ibn Masawayh, qui sont
trois chrétiens nestoriens de la premiére moitié du &x° siécle, et
puis les 144 traités médicaux de Razi.

De tous les voyageurs arabes du x* siécle, le plus remarquable
fut Abu al-Hasan Mas’udi, célébre pour son ouvrage historigue
Muryj al-Dhahab. 1l quitta Bagdad vers 915 et passa toute son
existence & parcourir le monde islamique, 'Inde et I'Afrique
orientale. Il mourut au Caire vers 956. En privilégiant 'cbser-
vation directe, Mas'udi, géographe et historien, fut certaine-
ment I'un des penseurs les plus originaux de 'Islam et peut-
étre... 'un des plus incompris.

En Egypte et en Syrie, les dynasties furques des Toulounides
(868-907) et des Ikhchidides (935-969) furent suivies par deux
dynasties de différente origine. La dynastie berbére des Fati-
mides {969-1171), dont le pouvoir s’étendit jusqu'a la Sicile, fixa
sa résidence au Caire devenu ensuite la capitale de 'Egypte.
Leurs successeurs, les Ayyoubides (1169-1250), d’extraction
kurde, seront les adversaires les plus acharnés des croisés. Le
sultan Saladin (Salah al-Din) sous lequel sera reconquise Jéru-
salem en 1187 (qui eut pour antagoniste Frédéric Barberousse)
est devenu 'une des plus grandes figures de I'Islam.

Dans I'Egypte fatimide (969-1171), le calife al-Hakim installa
4 Textrémité nord-ouest du palais du Caire (ville alors de
500 000 habitants) le «Dar al-Hikma», qui comprenait une
bibliothéque, une salle de lecture et des locaux pour les cours
(D. Sourdel). Cet établissement surclassa tous les autres du
méme genre. L'accés en était gratuit et public. D’aprés Y. Eche,
le service était assuré par des bibliothécaires rétribués et des
pensions permettaient aux savants d'y poursuivre leurs tra-
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vaux. On fournissait I'encre, les plumes et le papier. Le calife fit
venir des traditionalistes, des juristes, des médecins, des gram-
mairiens, des astronomes et des logiciens pour enseigner toutes
les disciplines scientifiques et des rencontres étaient organisées
entre les érudits. En 1043, le catalogue mentionnait environ
6 500 volumes se rapportant a l'astronomie, 'architecture et la
philosophie. Parmi ses trésors, elle possédait un globe de cuivre
construit, selen la tradition, par Ptolémée et portant une ins-
cription attestant qu’il avait été acheté par Khalid Ibn Yazid b.
Mu'awiyya. La bibliothéque demeura intacte jusqu’a la mort du
dernier calife fatimide, al-’Adid. Liée a la doctrine ismaélienne,
elle fut pillée en 1068, et plus tard, Saladin en dispersa les col-
lections.

Né en 965 4 Bassora, en Irak, Ibn al-Haytham fut le plus
grand physicien de I'Islam. 1l se rendit en Egypte sous le régne
du calife fatimide al-Hakim. Pour ne pas encourir la colére du
calife lorsqu’il échoua dans son projet d'irrigation des eaux du

Nil, il feignit la folie et demeura sous résidence surveillée jus-

qu’a la mort de son maitre. Ibn al-Haytham fut le premier a
attaquer la théorie planétaire de Ptolémée, ouvrant ainsi la voie
4 al-Tusi et 4 ses collaborateurs de Maragha. Al-Haytham fut
également un grand opticien qui se démarqua des savants
grecs, en privilégiant de maniére toute nouvelle I'expéri-
mentation scientifique. Son ceuvre est souvent citée par les
savants médiévaux occidentaux et sa théorie sur la réfraction
de la lumigre fut utilisée au xvir® siécle par Kepler et Descartes.

L’un des plus grands astronomes musulmans du Moyen Age,
Abu al-Hasan Ibn Yunus, vécut 4 la fin du x° siécle & la cour
fatimide du Caire. Pour effectuer ses travaux, il ne disposait
probablement, d’aprés J. Samso, que d'un observatoire privé et
d’instruments portatifs. Cela ne 'empécha pas de mettre au
point en 1007 des tables, qui sont parmi les plus précises de
I'époque, et de rédiger un ouvrage majeur sur la détermination
astronomique des heures de prigre, Dans le domaine des mathé-
matiques, il travailla sur les projections orthogonales et étudia
pour la premiére fois les oscillations du pendule, qui devaient
permettre de construire les horloges.

11 existait en Perse, selon W. Heffening, des bibliothéques dés
I'époque achéménide, mais elles furent détruites par Alexandre
le Grand. Sous les Abbassides, on en trouvait 2 Ram Hurmuz
{fondée par Ibn Sawwar), & Rayy et & Isfahan (cette derniere fut
pillée par les troupes ghaznévides en 420/1029, transférée a
Ghazna et détruite ensuite par le sultan Ghuride Ala al-Din
Husayn). D’autres bibliothéques furent fondées ¢a et 1a, permet-
tant non seulement d’acquérir le savoir traditionnel, mais aussi
de s'initier aux sciences des Anciens. A Chiraz, 1a célébre biblio-
théque fondée par ’Adud al-Dawla (338-372/959-982), contenait
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un exemplaire de tous les ouvrages disponibles dans toutes les
branches du savoir. Les volumes, soit acquis par voie d’achat,
soit copiés par des copistes attachés a la bibliothéque, étaient
classés par matiéres sur des étagéres. Certains ouvrages en plu-
sieurs exemplaires étaient réservés au prét. Le Coran occupait
généralement un emplacement & part. Les bibliothéques
avaient habituellement un directeur (sahib), dont plusieurs
furent des savants célébres, un ou plusieurs bibliothécaires
{khazin), des copistes (nasikh) et des appariteurs (farrash). Les
établissements étaient gratuitement accessibles & tous, et le
papier, 'encre et les plumes de roseau étaient fournis par I'ag-
ministration. Certaines bibliothégues privées donnaient méme
le gite et le couvert aux savants qui venaient de régions éloi-
gnées. « On peut affirmer sans risque d’erreur que les biblio-
théques musulmanes, publiques dés cette épogue, étaient a tous
égards en avance de plusieurs siécles sur celles de I'Occident,
Lorsque au virtAam® siecle, les Mongols envahirent la Perse, un
trés grand nombre de livres d'une valeur inestimable furent
réduits & néant. Bien que certains sultans de Delhi aient pro-
tégé les savants et se solent montrés des amis fidéles du savoir,
aucune bibliothégque remontant & leur époque n'a encore été
signalée. La plus ancienne que I'on connaisse date du saint
Nizam al-Din Awliya, contemporain des sultans Iﬂla.ld_jls et
Tughlukides » (W, Heffenmg)

Les Bouyides : de Chiraz & Buogdad, x° siécle

Ouvert en 982, le plus célebre des hopitaux de Bagdad, fondé
par Pémir bouyide ’Adud al-Dawla (949-983), a joui dune
grande renommée : 24 médecins dont certains étaient des spé-
cialistes en ophtalmologie, en chirurgie ou en orthopédie, y
étaient attachés. Plusieurs d'entre eux joignaient 'enseigne-
ment au soin des malades. Doté de revenus importants, il fone-
tionnait encore & la fin du xr¢ siécle. Lors de conférences don-
nées a l'hdpital, on lisait des ouvrages issus de D'école de
Djundichapur. Ali ibn al-Abbas al-Majusi, le Haly Abbas de
I'Occident, travailla, pense-t-on, dans cet établissement. Son
Livre royal (al-Kitab al-Malaki), peut-étre la meilleure syn-
thése sur la science médicale, recommande 4 P'apprenti médecin
de compléter sa formation par de fréquentes visites &4 I'hépital.

Farabi, que les textes latins du Moyen Age nomment Alfara-
bius, était 'un des plus célébres philosophes musulmans. I fut
surnommé le «second maitre», le premier étant Aristote,
preuve de la vénération des musulmans a I'égard du précepteur
d’Alexandre. Sa carriére se déroula 4 Alep, dans I'entourage du
souverain hamdanide Sayf al-Dawla. Dans le domaine de la
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logique, des sciences naturelles, de la psychologie et de 1a méta-
physique, Farabi fut trés influencé par Aristote. Il était per-
suadé que la philosophie grecque pouvait ouvrir la voie 4 une
réforme dont le califat avait bien besoin. Il envisagea une cité,
une nation, et un Etat mondial parfaits. Dans le domaine des
sciences politiques, il se rapprocha des Lois et de la République
de Platon. En fait, Farabi tenta de concilier les deux philo-
sophes grecs, en camouflant la logique d’Aristote par le mysti-
cisme de Platon, simple couverture et ruse de philosophe vis-a-
vis des théologiens fanatiques. Son influence sur les philo-
sophes orientaux, comme Ibn Sina, Ibn Rushd et Maimonide,
fut considérable.

L’hopital de Bagdad (I'Irak était alors dominé par les
Bouyides, d’obédience chiite, qui favorisaient la vie intellec-
tuelle et scientifique) sera dirigé par le plus illustre médecin de
I'Isiam, Abu Bakr Muhammad ibn Zakariyya' Razi, le « Galien
des Arabes » et le Rhazés des Européens. Il naquit aux environs
de 865 & Rayy, une métropole persane i quelgques kilométres de

Téhéran. D’abord luthiste, Razi s'adonna ensuite a I'alchimie

puis & un &ge avancé a la médecine. Si ses ceuvres philo-
sophiques sont perdues, son Traité de la variole et de la rou-
geole, trés souvent traduit en Europe aux xvin® et Xx* sigcles, fut
consulté en Occident jusqu’a I'époque moderne. L'ccuvre de Razi
est considérable ; 184 titres dans des domaines aussi variés que
la médecine, la logique, la philosophie, la théologie, les sciences
naturelles, I'alchimie, I'astronomie, les mathématiques, etc.
Refusant la soumission aveugle aux Anciens, Razi privilégia
Tobservation quotidienne, les diagnostics précis et les descrip-
tions minutieuses et se posa en contradicteur de Galien.

Toute 1a carriére d’Avicenne {Ibn Sina, 980-1037) se déroula
dans les grandes cours iraniennes des X° et x3° sigcles. IHlustre
médecin et philosophe, il appartenait 4 une famille de hauts
fonctionnaires au service de la grande dynastie des Samanides
(émirs d'origine iranienne au pouvoir depuis 875 et dont la capi-
tale, Boukhara, fut un foyer de la renaissance persane). Bien
quil n'elit pas de maitre en sciences naturelles ni en médecine,
des médecins célébres travaillérent sous sa direction alors qu’il
n'avait que 16 ans. A 'dge de 18 ans, il avait déja acquis la mai-
trise de toutes les sciences de son temps. Fuyant devant la mon-
tée des Ghaznévides qui s’étendaient au détriment de la domi-
nation samanide, les tribulations de la vie le menérent de
Boukhara aux cités de I'Iran central, ol régnaient des petits
souverains de la mouvance bouyide attachés aux traditions ira-
niennes {Gurgan, au bord de la mer Caspienne, puis Rayy, et
enfin Hamadan et Isfahan). Tantét emprisonné, tantdt apprécié
pour ses conseils en politique et son savoir médical, il deviendra
méme vizir d'un émir bouyide. A.M. Goinchon dressa ainsi son
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portrait : Ibn Sina n'était pas un chercheur enfermé dans ses
livres, il vivait dans le concret ; le jour, il travaillait aux affaires
de I'Etat et prodiguait des soins médicaux, et la nuit, souvent en
fuite, il écrivait ses ouvrages a cheval, ou au coin dun bivouac,
ou encore en prison. L'ceuvre d'Tbn Sina qui nous est parvenue
est considérable. Connu surtout comme médecin et philosophe,
il traita également les sciences naturelles, la physique, Pastro-
nomie, les mathématiques, la musigue, la morale et la religion.
Il toucha méme 4 I'économie et a la politique en tant gqu’homme
d’Etat. Poéte, il mit en vers des ouvrages de logique et de méde-
cine, plus faciles & mémoriser sous cette forme.

Son Canon de la médecine représentait 'ensemble du savoir
médical de I'époque, enrichi de ses propres observations. Tra-
duit en latin, cet ouvrage fut enseigné durant des siécles dans
les universités occidentales. De méme, son aide-mémoire de
théorie et de pratique médicale, I'Urjuza fi al-Tibb, fut traduit
plusieurs fois sous le nom de Cantica Avicennae, du xur au xvi®
siécle. Quant a I'euvre philosophique d’Avicenne, elle nous est
parvenue mutilée. Influencé par trois grands maitres, Aristote,
Farabi et Plotin, il plaga au-dessus de tout la science de Pétre, la
métaphysique et la logique. Son influence fut considérable en
Orient comme en Occident et se retrouve chez Albert le Grand,
Saint-Thomas, Duns Scot et Roger Bacon.

Sous les Ghaznévides, vers la fin du x°® siécle, vécut 'un des
grands esprits de 'Islam médiéval, Biruni (973-1048). Origi-
naire du Khwarezm, aux confins de I'Asie centrale, il fut le
contemporain et le compatriote d’Ibn Sina. Mais alors qu'A-
vicenne devint le maitre a penser de 1'Occident, Biruni fut tota-
lement ignoré, bien qu’l fit, comme le soulignent D. Jacguart
et F. Micheau, un esprit critique, aventureuz, proche de I'idéal
scientifique moderne.

Biruni acheva aux alentours de I'an 1000 son premier grand
ouvrage contsacré 4 Pétude de la chronologie des nations
anciennes. En 1017, le puissant sultan ghaznévide Mahmud
conquit le Khwarezm, et emmena nombre de prisonniers, dont
Biruni, qui se fixa & la cour de Ghazna. Il profita des expédi-
tions guerriéres du sultan dans la vallée de Flndus pour
apprendre le sanskrit, se familiariser avec les sciences des
Indiens, multiplier les observations et les réflexions. Dans sa
célebre étude sur 'Inde qu’il acheva en 1030, il développa une
curiosité insatiable, qui le poussa & n’accepter que ce qull avait
pu vérifier lui-méme. 11 mourut aux environs de 1048. L'eeuvre
de Biruni toucha avant tout Pastronomie. Dés 'age de 17 amns, il
avait gradué un cadran circulaire de divisions d'un demi-degré,
grace auquel il observa les altitudes méridiennes du soleil.

A la dynastie des Ghaznévides succéda la premiére grande
vague des invasions de groupes ethniques venus de I'intérieur
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de I'Asie, celle des Seldjoukides turcs, convertis & I'Islam an x*
siécle et originaires de la région du lac d’Aral (actuel Kazakh-
stan). Ils conquirent entre 1037 et 1095 les pays est-islamiques
(Perse, Mésopotamie, Asie Mineure, Syrie) pour créer 'empire
des Grands Seldjoukides de Perse {avec ses résidences a lIsfa-
han et & Tabriz), et celul des Seldjoukides de Rum en Asie
Mineure {auyjourd’hui la Turquie, dont la capitale était Konya,
I'antique Iconium). Leur progression vers la Terre sainte
déclenchera le vaste mouvement des croisades.

C'est dans les capitales de Merv et de Nichapur qu'Cmar
Khayyam, savant et poéte connu pour ses Quatrains, réforma le
calendrier et rédigea des traités décisifs dans le domaine des
mathématiques. Né en 1048 en Iran, il fut invité par le sultan
seldjoukide Malik Chah (1072-1092) & venir dans la capitale,
Isfahan, pour v prendre en charge ce que I'on pourrait appeler
le premier observatoire institutionnel du monde arabo-musul-
man. I1 avait alors 22 ans. Omar Khayyam passa 18 ans de sa
vie dans cet observatoire ol1 il rédigea les Tables astronomigues
de Malik Chah. Dans le domaine des mathématiques, il écrivit
un commentaire sur Euclide et sur I'algébre et il aborda égale-
ment Pextraction de racines, grice & une méthode qui utilisait
peut-étre le triangle de Pascal.

Sous les Seldjoukides de Rum, Konya atteignit I'apogée de
son histoire. Mas’ud I* (1118-11558) en fit sa capitale. Au xmr®
siécle, Djalal al-Din Rumi (1207-1273), poéte persan, y fonda
Yordre des derviches Mawlawiyya ou derviches towrneurs. Les
premiers hépitaux (dar al-Shifz’) et madrasas seldjoukides
furent fondés & Kayseri en 602/1206. La construction d’autres
hépitaux suivit & Sivas, Divrigi, Cankiri, Kastamonu, Konya,
Tokat, Erzurum, Erzindjan, Mardin et Amasya. Ils acceptaient
toutes sortes de malades, et leur personnel se composait de
chirurgiens, de médecins, de pharmaciens et d’oculistes.

La péricde ayyoubide vit une véritable floraison d’hdpitaux

- dans le Proche-Orient arabe. Lorsque Ibn Jubayr, voyageur

venu d’Espagne, parcourut la Syrie dans les années 1183-1185,

il indiqua un ou plusieurs hdpitaux dans la plupart des cités -

traversées. Nur al-Din (1146-1174), ce grand prince qui s'im-
posa face aux croisés (en réunissant Alep et Damas sous sa
seule autorité) fit de nombreuses fondations dont plusieurs
madrasas et le célebre hépital al-Nuri, 2 Damas. Le personnel
gardait les listes des noms .des malades et les guantités de
médicaments et de nourriture dont chacun avait besoin. Une
journée typique d'un médecin principal a 'hépital Nuri compre-
nait la tournée des malades, la prescription d’'ordonnances, le
traitement, la visite de la clientéle privée, puis le retour a 'hé-
pital dans la soirée, pour y donner des conférences.

Alep possédait aussi deux hépitaux prestigieux. Le premier
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dd a Nur al-Din, qui le dota de wagfs importants, le second au
prince mamlouke Arghun.

Parmi les médecins qui exergaient en Syrie, le chirurgien Ibn
al-Nafis, qui mourut au Caire en 1288, fut surtout connu pour
avoir découvert la petite circulation, en signalant ainsi l'erreur
commise par Galien. Cette découverte importante fut réalisée
trois sieécles avant que la circulation ne soit décrite en Europe
par Servet (1553} et Colombo (1559), quelque 30 ans aprés que
les idées d’al-Nafis eurent atteint I'Occident.

La floraison d’hdpitaux, (B. N. Sehsuvaroglu) se poursuivit an
Proche-Orient durant I'époque mamlouke (1259-1382 et 1382-
1517). Ainsi, en 1285, le sultan al-Mansur Qalawun fit
construire au Caire un ensemble archifectural prestigieux
comprenant une madrasa, un mausolée et un hépital. D'aprés la
description d’al-Maqrizi, ce fut peut-8tre le plus periectionné
jamais vu jusqu'alors en Islam. La dotation serait montée &
prés d'un million de dirhams en or en un an (un hdpital normal
dépensait entre 200 et 600 dinars par mois). Hommes et
femmes y étaient admis. Personne n'était renvoyé et la durée
du traitement n’était pas limitée.

Au début du xin* siécle, les Mongols déferlérent sur les pays
est-islamiques. Sous Genghis Khan (mort en 1227) et ses fils et
petits-fils se constitua un empire puissant, qui s’étendit sur
toute 'Asie centrale, orientale et occidentale. En dehors de la
Mongolie, le pays d’origine, il comprennait trois vastes empires
limitrophes : celui de la Horde d’Or (sur la Volga); la dynastie
Yuan (foridée en Chine par Kubilai) et enfin celui des Hkhans
sous Hulagu (en Asie Mineure, et auquel appartiennent le
Khwarezm, la Perse, et la Mésopotamie ainsi que T'Asie
Mineure, avec des résidences en Perse, 4 Tabriz et Maragha).

C'est dans cette derniére ville qu'au Xur* siéecle, des observa-
tions furent pratiquées pendant une vingtaine d’années dans
I'observatoire, édifié en 1259 par Hulagu, petit-fils de Genghis
Khan, et financé par une fondation pieuse. L'institution scienti-
fique, dans laguelle on enseignait quasiment toutes les disci-
plines scientifiques et ou les plus grands savants de I'épogue
médiévale se rassemblérent, comportait wne bibliothéque de
400 000 volumes et on y fabriquait des instruments comme par
exemple des astrolabes. Il était éguipé d'un matériel de pointe :
un quadrant de 430 cm de rayon, des sphéres armillaires,
d’autres pour les solstices, les équinoxes et des cercles d’azimut.
Dans cet observatoire, sous la direction de Nasir al-Din-Tusi,
une vingtaine d'astronomes venus de tous les horizons du
monde travaillaient : 'un d’eux, Fad-Mun-Ji était méme origi-
naire de Chine.

L'euvre de Tusi est immense. Qutre le fail qu'il commenta
les travaux des mathématiciens grecs, il composa ses propres
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traités de mathématiques et d’astronomie qui remettent en
cause Ptolémée, participa & I'élaboration des Tables astrono-
miques de Maragha, soutint la pensée d’Avicenne contre les
attaques et rédigea plusieurs traités de théologie ismaélienne.
Maragha constitua un modele qui fut objet de plusieurs imita-
tions. Cependant, aucun observatoire de cette taille n’apparait
avant le xv* siécle, sous le sultan timouride Ulugh Beg.

Une autre entreprise de rédaction & grande échelle eut heu
sous les Mongols au xiv* siécle & Tabriz, sous la direction du
vizir Rachid al-Din Fadl Allah. Nous gardons notamment une
traduction en persan d'un traité de médecine chinopise.

Tamerlan (1336-1405) fut le second grand conquérant venu
d’Asie centrale. Il conquit la Transoxiane, Ia Perse et la Mésopo-
tamie et une partie de I'Inde septentrionale. L’Asie Mineure fut
soumise par sa victoire contre le sultan ottoman Bayazid I*.
Sous son régne, Samarkand devint une somptueuse résidence,
tandis quHérat s’affirma comme un foyer de I'art de la minia-
ture. L'un de ses arriere-petits-fils, Babur, fondera la dynastie
impériale moghole. ,

Dans la premisre moitié du xv* siécle, le sultan Ulug Beg
(1394-1449), petit-fils de Tamerlan fonda a Samarkand une
madrasa un institut d’études supérieures (madrasa) o l'astro-
nomuie était la discipline principale, Quatre années plus tard, il
devint un grand observatoire de pointe, dont demeurent encore
aujourdhui des vestiges. C’était un batiment de trois étages,
pourvu d’'un sextant géant, le plus grand instrument astrono-
mique de ce type dans le monde, dont le rayon atteignait 40
métres. Lui-méme astronome accompli, le prince timouride
attira les meilleurs mathématiciens de son temps, dont Ghiyath
al-Din al-Kachani, qui calcula «IT » jusqu'a 16 décimales. Clest
probablement lui qui dirigea la rédaction des tables astrono-
miques extrémement précises, les Zij-i-Gurgani. Lorsque Ulug
Beg fut assassiné, Samarkand périclita et au xvi* siécle, I'obser-
vatoire fut totalement détruit.

Les Ottomans, également un peuple ture, pénétrérent en Asie
Mineure vers la fin du xm* sigcle. Aprés 'écroulement de YEm-
pire seldjoukide, Mehmet I1 Fatih, le Conquérant, s’empara de
Constantinople (1453), qui devint la capitale de 'Empire, Il ras-
sembia les manuscrits grecs, latins et en d’autres langues, qui
avaient échappé a la destruction et les plaga dans la biblio-
theéque qu’il fonda 4 I'Eski Saray. Ahmed III créa au moins cing
bibliothéques & Istanbul et interdit 'exportation de manuscrits
rares. La plupart des biblioth&ques de la capitale, qui avaient
autrefois été rattachées aux mosquées, furent transférées a la
bibliothéque Siileymaniye.

lLe premier bimaristan ottoman en Anatolie fut le dar al-
chifa’ de ¥ildirim, & Brousse, fondé en 1399. Cette institution
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faisait partie d’'un centre spécial comprenant un hopital, des
bains, une maison de repos pour les voyageurs et ne fut aban-
donnée qu'au milieu du xx° siécle. Des léproseries furent égale-
ment baties 4 Edirne, Sivas, Kastamonu et Kayseri.

L’Afrique du Nord joua un rdle de premier plan dans la trans-
mission du savoir arabe & 'Europe médiévale, via 'Espagne et
la Sicile. Fondée en 670, Kairouan devint la capitale de I'Ifri-
giya et connut son apogée au IX* siécle, sous les émirs aghla-
bides. La cité, peuplée de plusieurs centaines de milliers d’habi-
tants, vivait dans un exceptionnel climat de tolérance, et devint
I'un des grands centres intellectuels de I'Islam, en particulier
pour le droit et la théologie. Les mécénes attirérent un grand
nombre d'étudiants, d'écrivains et de savants, Ainsi, a la fin de
la période aghlabide, Ziyadat Allah III (803-909) appela & sa
cour Ishaq al-Isra’ili (mort vers 955). Médecin et philosophe,
représentant du néo-platonisme juif, ses ouvrages, inspirés de
Galien, seront répandus tant dans I'Occident chrétien que
musulman. Son Traité des fiévres traduit en latin, en hébreu et
en espagnol, est la premiére monographie arabe consacrée i ce
domaine.

En 908, les Fatimides, dont nous avons déja parlé pour
I'Egypte, éliminérent les Aghlabides. C'est 4 cette époque gque
vécut le médecin ibn al-Jazzar dont l'suvrage le Viatigue du
voyageur, Zad al-musafir, introduit en Andalousie, sera traduit
en grec, en latin et en hébren.

Au Maghreb, le premier grand hépital connu est celui que le
sultan almohade Ya'qub al-Mansur (1184-1199) créa a Marra-
kech environ un siécle avant la fondation du célébre hopital du
Caire. Grand bétisseur, ayant attiré 4 sa cour les plus célébres
médecins hispaniques de I'époque : Ibn Tufayl, Ibn Rushd, Ibn
Zuhr al-Hafid et son fils, il fit édifier dans la capitale, pour les

étrangers malades riches ou pauvres, un magnifique établisse-

ment sanitaire et dans les différentes localités de son royaume
des hopitaux pour les fous, les lépreux et les aveugles.

- L'Andalousie et la Sicile, tétes de pont vers I'Occident chrétien

Tout au long du Moyen Age, lAndalousie, qui était une téte
de pont vers le monde chrétien, connut une vie économique et
culturelle animée. Elle jouz, avee la Sicile des rois normands,
un rile essentiel dans la transmission du savoir de I'Orient vers
I'Occident. En 756, le dernier représentant de la famille
omeyyade s’empara de Cordoue, et fonda un émirat autonome,
ol juifs et chrétiens pouvaient garder leurs coutumes et leur
religion. Dés le régne de *Abd-al-Rahman IT (822-852), fut entre-
prise & Cordoue une nouvelle traduction arabe de la De Materia
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Medica de Dioscoride, réalisée par un moine de Constantinople
qui lisait le grec, des chrétiens connaissant le latin, des savants
arabes et le médecin juif de 'Abd-al-Rahman. L'émir fit venir
d'Irak des livres, dont un célébre ouvrage d’astronomie de tradi-
tion hindoue. Les astrologues, a coté des poétes et des lettrés,
jouaient un grand réle a la cour. 'Abd al-Rahman III (912-976),
qui prendra le titre de calife en 929, s'installa dans sa nouvelle
capitale, « Madinat-al-Zahra’ », et entretint des relations suivies
avec 'empereur byzantin, dont il recut des ouvrages de méde-
cine grecque. Parallélement, des savants allérent se perfection-
ner &2 Bagdad. Les pélerins, les voyageurs, les marchands, rap-
portérent des ouvrages inédits. Ce fut I’éclosion dans tous les
domaines de la connaissance, comme le soulignent D. Jacquart
et F. Micheau. Au réle d’al-Ma’'mun & Bagdad, répondit celui
d’al-Hakam 1I (961-976) & Cordoue un siécle plus tard. Patron
des sciences et de la philosophie, il constitua une biblicthéque le
cédant de peu i celles des Abbassides et envoya des agents pour
acquérir des ouvrages dans tout le monde arabe. Elle aurait
contenu 400 000 volumes ; malheureusement, elle fut pillée et
détruite sous le régne de ses successeurs et lors de la Recon-
guéte.

Parmi les savants andalous, Abu al-Qasim Khalaf al-Zahrawi
(x* sigcle), notre « Abulcasis », connaitra une grande renomimée
en QOrient comme en Occident. Connu surtout comme chirur-
gien, son ceuvre est cependant bien plus vaste. Outre la fabrica-
tion des médicaments, il travailla aussi sur la description d’ins-
truments chirurgicaux, comme ceux utilisés pour 'ablation des
amygdales.

An x3* sigcle, 'Espagne entre dans les-guerres civiles. Le der-
nier calife de Cordoue fut déposé en 1031. Le pays se morcela en
petits Etats antagonistes, dont chacun entretint une vie cultu-
relle intense : ce fut Pépoque des « Reyes de Tayfas ». Paralléle-
ment, les royaumes chrétiens amorcérent un vaste mouvement
de reconquéte et Cordoue et Séville passérent entre les mains
des chrétiens. Désormais, al-Andalous fut réduit au petit

royaume de Grenade, oll une vie de cour fastueuse se déploya 4 .

I'ombre de 'Alhambra. La Reconquista aboutit & I'éviction des
musulmans en 1492.

de rares exceptions pres, toutes les grandes figures des
sciences et de la philosophie dans I'Espagne musulmane se
situérent au xu* siécle. L'Espagne, d’abord soumise par les
Almoravides venus du Maghreb, retomba ensuite sous le joug
des Almohades. Ces puissants souverains étendirent leur domi-
nation sur la plus grande part de I'Occident musulman et firent
de Cordoue leur capitale. Les villes du sud de la péninsule
voient alors affluer une multitude de savants, philosophes et
médecins : ainsi, a4 Séville, Abu Marwan 'Abd al-Malik Ibn
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Zuhr, I'Avenzoar des latins dont I'un des ouvrages médicaux,
dédié & Ibn Rushd, fut traduit en hébreu et en latin,

Ibn Rushd, notre Averroés, est né & Cordoue en 1126 en
Espagne, mais vécut la majeure partie de sa vie & Marrakech,
au Maroc, ot il mourut en 1192. Physicien et logicien, astro-
nome, observateur et théoricien, il exercera une influence consi-
dérable, en particulier sur Pastronomie occidentale. Ami du
médecin Ibn Zuhr, Averroés publia avec lui une encyclopédie
générale de médecine. Mais ce fut sur l'ordre du souverain
almohade Abu-Ya'qub (1163/1184) que le jeune Averroés rédi-
gea les commentaires sur les ceuvres d’Aristote, gqui hui valurent
plus tard d’étre appelé par I'Occident latin « le Commentateur »
et qui provoguérent un véritable choc. Dans son commentaire
sur la Métaphysique d’ Aristote, gu'il tient pour la meilleure et
ultime autorité en matiére de philosophie, Averroés prone un
nouveau systéme astronomique non ptoléméen, mais aristotéli-
cien, bien que lui-méme ne suive pas aveugiément les concep-
tions du philosophe grec. On pourrait dire a ce sujet qu’il intro-
duisit en Occident le principe du débat philosophique. Produit
du méme milieu philosophique, le théologien et médecin juif
formé en Orient, Ibn Maymun (notre Maimonide, Cordoue
1135 — Fustat 1204) s'associa & cette dénonciation de I'astrono-
mie ptoléméenne. Les conceptions d'Tbn Rushd exercérent une
profonde influence sur la pensée médiévale occidentale et lui
valurent de son temps une renommée considérable,

C'est par 1'Italie et 'Espagne que parviendra en Europe une
bonne partie de I'héritage scientifique. En Sicile, la cour des rois
normands de Palerme est un véritable creuset culturel. L'ile
avait été reconquise par les Normands entre 1061 et 1092,
aprés avoir connu quatre siécles de domination byzantine et
deux siecles d'occupation musuimane. Elle entra en 1194 dans
les possessions de 'empereur Frédéric II et devint alors un car-
refour d’hommes, de produits et d’idées entre les civilisations
latine, arabe et grecque.

L’arrivée de la médecine en Europe se fit avant tout grice 4
Taction d'un traducteur surnommé le « maitre de I'Orient et de
I'Occident » : Constantin I'Africain. Né & Carthage, il aurait étu-
dié les arts libéraux et la médecine au Caire. I aurait aussi
peut-&tre voyagé en Inde et en Ethiopie, s'adonnant & 'étude de
I'hébreu, du syriaque, du chaldéen, du grec, de I'éthiopien et
méme de l'indien. Devant la pauvreté des textes médicaux en
langue occidentale, Constantin décida d'étudier durant trois
ans la médecine en Tunisie, et de collecter les ouvrages de litté-
rature médicale. A son retour, il fut accueilli 4 Salerne par le
duc normand Robert Guiscard, puis entra au Mont-Cassin oi1 il
devint moine et mourut sans doute vers 1087, Parmi les tradue-
tions de Constantin, on peut citer I'lsagoge qui est une traduc-
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tion des fragments des Masa’il ﬁ-al Tibb, de Hunayn ibn Ishag.
Elle fut transcrite et commentée & maintes reprises du XI° au
xv* siécle et le Pantegni qui est la traduction presque compléte
de P'ceuvre de 'Ali ibn al-Abbas al-Majusi. Ces deux ouvrages
exercérent une influence considérable sur la médecine dans son
ensemble. Citons également les ceuvres de Ishag al-Isra'ili,
devenu Isaac, et de Hunayn Ibn Ishaqg, devenu lohannitius.
Parmi les ceuvres d'Tbn al-Jazzar que Constantin mit en latin,
le Viaticum, traduction du Zad al-Musafir, tient une place pré-
pondérante. L'utilisation des traductions de Constantin & I'école
de médecine de Salerne au xir* siecle fut a Ierigine de la méde-
cine arabe en Europe. Salerne garda sa place prépondérante en
Italie méridionale jusqu'au xm° siécle. Le sac de la ville en 1194
par les troupes impériales marqua le point d’arrét de sa prospé-
rité. Constantin a le mérite d’avoir enrichi le haut Moyen Age
européen des plus importants ouvrages gréco-arabes.

Parmi les savants rattachés a la cour de Sicile, citons Al-
Idrissi. Né a Ceuta au Maroc en 1100, 11 fit des études & Cor-
doue, en Espagne. Bien qu'il mour{it dans sa ville natale en
11686, toute sa vie active se déroula hors des régions islamiques.

Page de 16 ans, il entreprit des voyages en Asie Mineure, au
Maroc, en Espagne, sur la cte méridionale de la France et jus-
qu'en Angleterre. Il fut ensuite invité par le roi normand de

_ Sicile, Roger I1, a s’installer a Palerme, point de rencontre des

cultures arabe et européenne. Le souverain luj confia la réalisa-
tion d'une carte en argent et en relief. Des envoyés furent méme
dépéchés pour recueillir les données nécessaires, et le projet se
réalisa comme prévu.

Frédéric II de Hohenstaufen, empereur du Saint Empire
romain germanique, parlait neuf langues dont I'arabe. 11 préfi-
gura les princes de la Renaissance occidentale. En rapport
constant avec les savants arabes, surtout depuis qu'il avait été
excommunié par le pape, il e édia des questionnaires, souvent
d'une extréme difficulté, en l;ip te, en Syrie, en Irak, en Asie
Mineure, au Yémen et au Maroc L'empereur entretint égale-
ment une ménagerie, et écrivit un fameux traité de fauconnerie
qui alliait les connaissances théoriques et pratiques. Jacob Ana-
toli traduisit pour lui Ptolémée et Averroés. Son astrologue, le
traducteur Michel Scot (mort en 1235), fut un autre « homme-
pont » ; ¢'était un Ecossais qui avait fait ses études en Espagne.
De Tolede, il rapporta pour son maitre la Zoologie d’Aristote,
ainsi que le De Caelo et Mundo, accompagné du commentaire
d’Averroés. Un homme domina cependant cette intelligentsia
cosmopolite : Leonardo Fibonacci (Léonard de Pise), le plus
grand mathématicien du Moyen Age, En 1192, il accompagna

son pére, chargé de fonctions consulaires, en Algérie. Léonard y -

apprit l'arithmétique, la langue arabe et les techniques de
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commerce, puis partit 4 la recherche de livres en Egypte, en
Syrie, en Gréce et en Sicile. Revenu a Pise en 1202, il rédigea
son Liber Abaei, qui fut la somme du savoir acquis en Orient. 11
y traita des chiffres indiens, de la multiplication des entiers,
Paddition, la soustraction, la division, la multiplication des frac-
tions et des entiers, des techniques de commerce, des monnaies,
etc.

En 1266, la Sicile fut donnée a Charles d’Anjou, frére de Saint
Louis. En 1279, Farad) ben Salem, un juif originaire d'Agri-
gente, termina la traduction du Kitab al-Howi, de Razi, dont la
luxueuse transcription en 5 volumes (in-folio) fut remise en
1282 an souverain. Huit scribes et deux peintres y ont participé.
Il faut noter que souvent, les traducteurs privilégiaient les
ouvrages traitant d'expériences pratiques, de cas cliniques, etc.

Traductions et techniques : introduction de la science islamique
en Occident

Aux x11° et x111° sigcles, Tolede (voir les articles de D. Jacgquart)
devint un grand centre du savoir. C'est 14 qu’al-Zargali (Azar-
quiel latin) perfectionna l'astrolabe et mit an point les Tables
tolédanes (traduites au x1r* sigcle & la cour d’Alphonse X) qui
seront, jusqu’a Copernic, l'instrument de base de I'astronomie
occidentale. Parallelement, la présence de nombreux manus-
crits, de mozarabes et de juifs parlant I'arabe, sera & la source
d'une activité sans équivalent de traduction, dont le représen-
tant le plus important fut Gérard de Crémone (1114-1187). Né
vraisemblablement en Lombardie, il se rendit & Toléde pour y
apprendre arabe, o1 1] figure comme chancine de la cathédrale
en 1157. Il consacra sa vie & la traduction vers le latin d’'ceuvres
arabes dans le domaine de la philosophie, des mathématiques,
des sciences occultes, et de la médecine. I1 traduisit les traités
des astronomes de Bagdad des vin® et X* siécles (Al-Farghani,
Thabit Ibn Qurra), Aristote, Galien, Euclide, Farabi, al-Kindji,
Khwarizmi. 11 fit connaitre en Occident latin les ceuvres de
Razi, et surtout d'Ibn Sina, & gui il convient de faire une place
particuliére. Gérard traduisit le Canon de la médecine, qui
deviendra l'ouvrage de base de I'enseignement universitaire
médiéval et qui connut un immense succés. Aprés de nom-
breuses transcriptions dans les manuscrits médiévaux, la pre-
miére impression d’ensemble parut 4 Milan en 1473. Une dou-
zaine d’éditions suivirent jusqu'a la fin du xv* sigcle, une
soizantaine entre 1500 et 1674. Il est possible que l'enseigne-
ment parisien des Mendiants ait joué un role déterminant dans
la diffusion du Canon d’Avicenne. Au rang des plus illustres
dominicains figure Albert le Grand (mort en 1280). Proclamé
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patron des savants chrétiens, le bienheureux Albert fut un
géant du xin® sidcle en sciences naturelles, philosophie et théolo-
gie. Aprés des études en Italie, il professa & Hildesheim, a
Strasbourg, puis & Paris, ol il découvrit les ouvrages grecs et
arabes nouvellement traduits en latin. Il contribuera plus que
quiconque a les faire connaitre, déclenchant ainsi I'hostilité des
théologiens de I'Université. Son disciple saint Thomas d’Aquin
n’hésita pas a intégrer & la théologie catholique certaines de ses
démonstrations.

Le traité d’Abulcasis eut également un retentissement
immense et fut & la base des grands traités de chirurgie 4 partir
du xar° siécle. Au Xrve siécle, une traduction de ses ceuvres en
langue d'oc, assura sa diffusion parmi les non-latinistes, Parmi
les prands traducteurs, citons également Abélard de Bath, futur
précepteur d’'Henrl II d’Angleterre, et auteur de traductions
scientifiques en latin, y compris celle d’une version arabe des
Eléments d’Euclide qui, pendant des sigcles, fera autorité
auprés des géometres occidentaux. Les fraducteurs du xmr
siecle s’attachérent plutét aux auteurs de I'Occident arabe du
XIr° siecle : Maimonide, Averroés, Avenzoar,

La fréquentation de trois religions amena un autre « homme-
pont » Raymond Lulle (1231-1315) 4 apprendre P'arabe si par-
faitement qu'il écrivit dans cette langue plusieurs ouvrages des-
tinés & convertir des musulmans au christianisme. Ce francis-

-cain convainquit méme le pape de créer des écoles de langues

arabe, araméenne, hébraique, & Rome, Bologne, Paris, Oxford
et Salamanque.

Ghi'apporta concrétement 4 FQOccident le travail de traduc-
tion ? Un flot de connaissances théoriques et pratigues dans des
domaines fort variés. J. Vernet en a dressé un panorama dans
son ouvrage Ce que la culture doit aux Arabes d’Espagne. En ce
qui concerne la botanique, la zoologie et la médecine : I'évolu-
tion de la botanique au Moyen Age s'appuya sur des ceuvres
d’Aristote et de Théophraste, dont la traduction en arabe par
Ishaq Ibn Hunayn fut révisée par Thabit Ibn Qurra. Le passage
au latin s'effectua par Alfred de Sareshel, en 1227. La zoologie
médiévale s’'appuya aussi sur les traductions arabo-latines des
ceuvres d’Aristote. Le De naturis animalium, traduit par Yahya
Tbn al-Bitriq, fut traduit en latin en 1220 par Michel Scot, qui
traduisit également le résumé d’Avicenne. Cette version servit
de base a Albert le Grand pour son Livre des Animaux.

Dans le domaine médical, la traduction des cenvres d’Aven-
zoar nous apprend que la variole immunise ceux qui I'ont déja
eue. Le Kitab al-Kulliyat d’Averroés est traduit sous le titre
Colliget. 11 était formé de 7 livres consacrés a I'anatomie, la
pathologie, 1a sémiotique, la thérapeutique, I'hygiéne, 1a médi-
cation. On pense que Michel Servet, « inventeur » en Europe de
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la petite circulation du sang, connaissait les ceuvres du médecin
damascéne Ibn al-Nafis, lequel exposa la méme théorie quelque
deux cents ans auparavant dans son commentaire a ’Anatomie
d’Avicenne. '

Dans le domaine technique, dans un ouvrage intitulé History
of mechanical invention, A. Husher rapporte que I'utilisation de
Pénergie éolienne est probablement d’origine centre-asiatique,
et avait été déja décrite an Sistan par Mas'udi et Istakhri. A la
fin du xr* siécle, on retrouva ce procédé en Espagne, puis en
1180 en France, et vers 1270 en Angleterre. Dés I'époque de
Harun al-Rachid, furent fabriquées les horloges & eau que Yon
retrouvera plus tard en Occident. L'introduction de la poudre en
Espagne dut avoir lieu au xi° siecle. Elle fut utilisée par le sul-
tan grenadin Isma'il en 1324. A partir de cette date, les men-
tions de la poudre se multiplient en Europe : on la retrouve au
XIv* siecle en France et en Italie.

Dans le domaine des moyens de communication nautiques,
P'un des plus grands services rendus par les Arabes a la culture,
fut la transmission vers I'Occident de divers éléments de l'ar-
chitecture navale (voile latine, gouvernail d’étambot, tech-
niques de construction des navires), des technigues astrono-
miques (détermination de coordonnées, latitude et longitude,
astrolabes, le quadrant et la boussole) et géographiques (cartes
nautiques, portulans, phares). Ces progrés rendront possible les
grandes découvertes : les tables quutilisera Christophe Colomb
dérivaient de celles d'Tbn al-Kammad.

Dans le domaine des technologies appliquées, les productions
agricoles des musulmans furent trés répandues en Occident,
comme l'oranger qui passa de la Palestine vers I'Espagne par
I'intermédiaire de la Syrie ; ou encore la canne & sucre, que les
musulmans avaient importée d'Inde, et qui est arrivée en
Europe via les croisades ; citons également le coton, qui venait
aussi du monde islamigue.

Dans le domaine des arts et de la culture, le papier arriva dés
le x* siécle a Cordoue, puis au xn* siécle 4 Jativa, d’otr il fut
exporté en Orient et en Occident. Ainsi, pour sa correspon-
dance, Alphonse X utilisa du papier tolédan. Des fovers de pro-
duction de papier apparurent également en Italie, 4 Fabriano et
4 Ancbne, puis en France, a Troyes en 1348 et & Nuremberg en
1390.

La soie semble avoir ét& un monopole andalou jusqu'en 1146.
Roger 1, a cette date, amena & Palerme des ouvriers grecs qui
I'introduisirent en Italie. Venise y eut aussi accés apres la gua-
tribme croisade. A partir de cette épogue, sa connaissance
s'étendit a travers I'Europe.

Quant aux arts de la terre et du fen, nous rappelle Marthe
Bernus, c’est sous les Abbassides, autour de Bagdad en parti-
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culier, gue se développa I'ine des grandes inventions des
potiers musulmans : la technique du lustre métallique. L’aspect
lustré est donné par une mince couche de métal — oxydes de
cuivre et d'argent - déposée sur la pigce déja glacée et cuite, lui
conférant ainsi un reflet doré. Différents sites du x* siecle, dont
Samarra, Suse, Fustat, ont livré un abondant matériel de ce
type, qui sera importé en Transoxiane, au Sind, en Algérie et en
Espagne. Le procédé fut transmis en Italie, par le biais de 'Es-
pagne, et est toujours utilisé de nos jours.

L'Islam a également enrichi dans une certaine mesure le voca-
bulaire occidental : le mot cordonnier trouve son origine dans le
nom Qurtuba, maroquinerie dans Maghrib, mousseline dans
Mossoul, damasquinure dans Damas, tapis dans Atabi. Les
musulmans étaient en avance sur les Européens dans les
domaines d’extraction des minerais et des couleurs, de la fabrica-
tion de I'acier trempé pour les armes ou dans les techniques du
commerce. C'est ainsi que le mot tarif vient de ta’rifa, magazin
de maghzin, douane de diwan et caravane de garawan.

L'apport de I'Islam & la ctvilisation occidentale, en matiére de
littérature, n’a peut-étre pas été suffisamment mis en valeur.
Renan, dans son ouvrage sur Averroés, explique que des poétes
comme Pétrarque connaissaient les poétes arabes, méme s'tls
ne partageaient pas leurs idées.

Dans son ouvrage récemment publié Penser Uart islamique, le
grand spécialiste de I'art musulman Oleg Grabar étudie la for-
mation et I'évolution de 'art musulman né « de la rencontre de
chague aire culturelle (byzantine, persane, etc...) et de la révéla-
tion coranique », puis démontre que apport le plus considé-
rable de I'Islam concerne I'architecture, 1a calligraphie et la géo-
métrie. En conclusion, dit-il, «l'originalité de I'art islamique
traditionnel a toujours été son ouverture a fous les gofits et sa
capacité i satisfaire la demande esthétiqgue de populations
diverses ».

L’influence sur les centres du savoir en Europe

Lorsqu’au xu® siécle 'ensemble du savoir grec enrichi de la
science arabo-musulmane pénétra en Occident ; les universités
de Paris et d’Oxford, nouvellement créées, furent parmi les pre-
miéres touchées. Dominicains et Franciscains y enseignaient, et
parmi eux, Robert Grosseteste et Roger Bacom, son éléve,
connaissaient trés bien les travaux traduits de I'arabe en latin,
en particulier Ibn al-Haytham. La lecture des traductions de
Constantin ’Africain se propagea dans la premiére moitié du
x1* sidcle & Chartres. Les ceuvres de Guillaume de Conches, ins-
pirées par le Pantegni et I'Isagoge rencontrérent un immense
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succés au Moyen Age. Une fois connus, les textes arabes furent
Tobjet de commentaires et de controverses. Par sa double qua-
lité de philosophe et de médecin, Avicenne jouera le réle de
médiateur entre Aristote et Galien, dont I'ceuvre fut recue avec
enthousiasme a Bologne, Montpellier et Paris. A la fin du
Moyen Age, & Puniversité de Padoue (qui accueillera Galilée et
Vésale), le Canon d’Avicenne tient désormais une place prépon-
dérante. A Bologne, en 1405, la théorie médicale repose sur
deux auteurs grecs: Hippocrate et surtout Galien et deux
auteurs arabes ; Avicenne et surtout Averroés.

Quelle est la véritable identité culturelle de I'Occident ?

Selon les mots de Roshdi Rashed: « Une reconstitution de
Yactivité rationnelle des savants arabes pour répondre & des
questions d'ordre scientifique peut donc montrer comment I'as-
similation de la tradition hellénistique a4 partir de nouveaux
intéréts a permis une réorientation de la connaissance scienti-
fique dans de nouvelles perspectives qui seront reprises et
approfondies & Pheure de la Renaissance en Europe. »

Le savoir de la Renaissance vient en effet de plusieurs
grandes sources : d’abord de Rome. « Le respect des Romains &
Iégard du monde grec était frappants, nous rappelle Colin
Ronan. «Jusqu'aux derniers jours de 'Empire d'Occident, les
ceuvres de Platon, d’Aristote et dHomére furent enseignées et
représentérent un modéle idéal de pensée claire et d’écriture de
qualité... Ainsi, Rome joua un rble capital en maintenant en vie
les idées grecques, un rble que les érudits de la Renaissance
apprécieront beaucoup un millénaire aprés la chute définitive
de ’Empire romain d’Occident. »

Puis, de Byzance. Pour Jean Théodoridés: «Les savants
byzantins ont eu le trés grand mérite de préserver beaucoup
d’ouvrages grecs et orientaux gui éfaient systématiquement
copiés, commentés, annotés, traduits, voire illustrés. Ils ont
ainsi contribué & la diffusion de la science helléne, d’'une part
chez les Syriens, les Persans et les Arabes aprés 'exode des
savants nestoriens et néo-platoniciens, d’autre part en
Occident, une premiere fois lors des croisades et, de nouveau,
aprés la prise de Constantineple, lorsque les savants byzantins
gagnérent I'Occident avec lenurs livres et leurs manuscrits. L'ar-
rivée de plusieurs de ces savants en Italie est d’ailleurs considé-
rée, avec raison, comme un facteur non négligeable de I'avéne-
ment de la Renaissance. »

Enfin, du monde arabo-musulman, par I'intermédiaire de
PEspagne et de I'ltalie. C'est ainsi gquun grand historien
contemporain, Gabriele Crespi, dans son ouvrage L’Europe
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musulmane, écrit dans sa conclusion, en parlant de l'apport
intellectuel de I'Islam : « Dans cette ¢euvre de transition et de
formation d’une culture nouvelle, ’'Espagne musulmane joua un
role de premier plan dans lhistoire intellectuelle du Moyen Age
européen, lequel fit connaissance avec le savoir, les sciences et
la philosophie des anciens non pas a travers les croisades, dont
il faudrait reconsidérer l'importance et la ramener a de plus
justes proportions, mais grice a la médiation andalouse.» Il
conclut dune maniére plus générale: « L'influence qu'exerca
IIslam dans I'édification de la culture occidentale du Moyen
Age fut donc décisive. Le monde chrétien, quant a lui, sut abor-
der des formes de vie, intellectuelles et artistiques, trés dif-
férentes des siennes, disposé parfois & dialoguer mais toujours a
apprendre puisque cette communication du savoir se faisait
dans une seule direction, de I'Orient vers I'Occident. »

L'idée que les croisades auraient pu jouer un réle majeur
dans le transfert des idées par les traductions entre I'Orient et
I'Occident est & rejeter. Si les apports sont essentiellement mili-
taires {feu grégeois, fauconnerie}, les croisés seront surtout
impressionnés par les structures hospitalieres, les traditions
sociales, etc. -

Cette maniére de ne pas mettre 2 sa juste place 'apport de
I'Islam est une des raisons conscientes ou inconscientes de la
frustration des musulmans vis-&-vis de I'Occident. C’est un peu
comme si ce transfert des connaissances et des techniques de
POrient vers I'Occident avait été considéré depuis P'époque des
croisades comme un butin de guerre, que Fon arrache 4 len-
nemi d’en face, et non comme une culture digne de dialogue et
d’échange. Alors qu'Albert le Grand ou Kepler se sont inspirés
avec le plus grand respect de géants de I'esprit tels qu’Avicenne
et Ibn al-Haytham. Pourquoi ne pas suivre leur exemple?
« Bayt al-Hikma » n'est pas seulement un épisode de I'histoire
de Phumanité : c’est un état d'esprit. Parions qu’un jour, des
hommes de toutes religions, de toutes cultures, se trouveront
rassemblés dans de nouvelles « Maisons de la Sagesse » *.

Ehsan NARAGHI
(Ancien directeur de U'Institut d'études
et de recherches sociales de Téhéran.)

* L'auteur n'a pas cité systématiquement chaque ouvrage qui l'a ins-
piré dang Uarticle, mais on en retrouvera les auteurs darns la biblio-
graphie. .
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