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{Verily this Qur'an doth
guide to that which is most
right}
AL TASAMOH
Abdul Rahman As-Salimi *

The global confusion resulting from
technological advancement, the deterioration
of the environment, the spread of poverty, and
the ever-widening gap between different
regions and continents of the planet, puts upon
our shoulders grave responsibilities with clear
ethical implications.
The end of the Second World War saw
the rise of a political trend that separates
politics from ethics, asserting that ethics are in
fact ideologies that can only acknowledge their
own, distorted perspective on reality. In the
trail of the following Cold War hundreds of
wars, big and small, were fought over different

ideologies. These conflicts appear to confirm
the beliefs of adherents to pragmatism and
utilitarianism: While politics are solely lead by
interest, ideologies (i.e., ethics), do not obey a
specific master.
This separation between ethics and
ideology has been overcome, however.
Seeking public interest is also an ethical work,
neither defined by ideology nor by fixed ideas.
It is rather defined by the contribution of a
given policy to enhancing peoples’ lives and
upholding their stability and prosperity, on
both local and international levels. In this
sense, “managing public interest well” is an
honorable end that can only be attained by
honorable and moral means. Just as ideology is
not the synonym of ethics, means do not
justify ends. We should even go so far as to
say that being inappropriate means backfiring.
The basis of totalitarian regimes, their
one declared aim, was to secure economic
welfare to the people. The means they
adopted, however, regardless of the sincere
end, was coercion and the denial of liberties,

considered a distraction to the accomplishment
of ideals. This made for the biggest injustice
that befell the same people whose lives were to
be enhanced and welfare secured.
Ethics are as closely related to the mind,
in determining where best interests lie, as they
are to it, in determining the means that best
suit its ends, while respecting human dignity
and the nobility of Man.

Q 17:7. We have honoured the sons of
Adam, provided them with transport on
land and sea, given them for
sustenance things good and pure, and
conferred on them special favours,
above a great part of our creation.

The Holy Quran shows that God Almighty has
honored humanity in three ways, by providing
three ethical favors: the honor of the mind,
stated here in Q 17:7, the honor of choice of
belief, the noblest of ethical principles,

Q 63:8. But honour belongs to God and His
Messenger, and to the Believers

and the honor of righteous work through
progeny.

Q 9:105. And say: "Work (righteousness):
Soon will God observe your work, and His
Messenger, and the Believers."

When due respect is given to ethics that seek
the best interest of Man and are the solid
grounds for his honor and dignity, there is no
possible doubt as to the righteousness of the
criterion for all other ideas and ethical
behavior.
This individual concern, when
complemented with the principle of justice,
becomes an issue of interest to the group or
society as a whole. Justice is to be just with

oneself, one’s family and one’s close circles,
as it is to be fair in judgments and conceptions,
the view of the other, the global world and in
ways of communicating on both levels.

Q 16:90. God commands justice, the doing of
good, and liberality to kith and kin.

Q 4:58. God doth command you to render
back your Trusts to those to whom they are
due; And when ye judge between man and
man, that ye judge with justice.

Q 5:8. And let not the hatred of others to you
make you swerve to wrong and depart from
justice. Be just: that is next to piety.

Justice is thus the right path joining thought
and action, word and behavior, public and
private interest, inner and outer being, the

closest of relatives and the farthest of
strangers, the nation and the world.
It is based on this quality of belief,
devotion and piety, that ideal nation emerges.
The nation that chooses the correct vision and
behavior and could therefore open up to new,
vast horizons and instill noble and committed
ethics into them.

Q 3:110. Ye are the best of peoples, evolved
for mankind, enjoining what is right,
forbidding what is wrong, and believing in
God.

Q 2:143. Thus, have We made of you an
Ummat justly balanced, that ye might be
witnesses over the nations, and the Messenger
a witness over yourselves.

Amidst this grave confusion, three elements-mind, justice and ethics--interfere to adjust the

common vision and highlight the need for
global ethics that all humans of all religions,
beliefs and doctrines, agree upon. We are
hopeful of this light and see it through piety
and deep belief. Has God Almighty not said, in
his Holy Book:

Q 43:44. The (Qur'an) is indeed the message,
for thee and for thy people; and soon shall ye
(all) be brought to account?
**************************
*) Editor in Chief

Arab Ethical Mind: Inquiry
into the Thought of
Mohammad Abed al-Jabiri
Turki Ali al-Rabiʿa

Over the past two decades, the end of
the past century and the beginning of the new
one, the Moroccan thinker Mohammad Abed
al-Jabiri remained a figure of excellence,
unrelenting
effort,
and
encyclopedic
knowledge of Arab turath, or "heritage." But
his most notable accomplishment is
unquestionably that he became the leading
figure of a big project of thought at a time
when all Arabic projects of thought, that once
claimed to be radical and extensive have faded
away after they were relinquished with
imported ideologies and out-of-date symbols.
Throughout the historical and
intellectual journey that starts with his first
book, Nahnu wa al-turath [Our Heritage and

Us (1990)] and continues through his latest
book, al-Aql al-ikhlaqi al-Arabi [The Arab
Ethical Mind (2000)], al-Jabiri remained the
spearhead of a new project of thought. He set
the example for a new reading of the Arab that
looks afresh into areas previously unexposed.
To this end, al-Jabiri's work employs the tools
of the latest theories in humanities in an effort
to break through the wall of complete silence
imposed by the ideological projects that have
made everyone sick with the false stench of
progress and an ideological modernity. This
modernity relies more on "calculation than
humanization" and leads only to the scene of
rigid theories.
The eighties of the last century truly
bore the mark of al-Jabiri who wrote during
those years his most illustrious works in
Arabic thought, beginning with Nahnu wa alturath in 1980 and ending with al-Aql al-siyasi
al-Arabi [Arabic Political Mind] in 1990. In
the 1990s, Al Jabiri asserted his intellectual
productivity in the fields of philosophy,
politics, and debate. In the area of philosophy,

the nineties saw many precious works by alJabiri in which he examines carefully the
problematics of contemporary Arab thought. I
am referring to the books that complemented
his critique of Arab reason: Dimuqratiya wa
huquq al-insan [Democracy and Human
Rights (1994)]; al-Masaʾilah al-thaqafiyah fi
al-watan al-Arabi [Cultural Issues in Arab
Countries (1995)]; al-Din wa al-dawlah wa
tadbiq al-shari'ah [Religion, the State, and
implementing the Shari'ah (1996)]; Qidaya fi
al-fikr al-Arabi al-muʿasar [Issues in Modern
Arab Thought (1997)].
In this same spirit, his most important
book of the nineties, al-Muthaqifun fi alhadarah al-Arabiyah [The Intellectual in the
Arab Culture (1996)], was the foundation of
his work on the intellectual person of values in
Arab civilization. He took both Ibn Hanbal and
Ibn Rushd (Averooes) as examples for this
principled intellectual, instead of getting lost
in Western civilization, and more precisely the
French civilization, to search for the new
Dreyfuss of Emile Zola. In writing this book,

al-Jabiri sought to bring the revolutionary
Arab intellectual back to shore, away from the
foreign influence where this intellectual had
been formed.
In this the quest, al-Jabiri emulated the
Moroccan thinker Abdallah al-Arwi, in his
book al-Arab wa al-fikr al-tarikhi [Arabs and
Historical Thinking (1973)]. Al-Jabiri also
sought to limit the estrangement of the
intellectual elite who had distanced themselves
from their heritage. On the political front, alJabiri sought, in the 1990s as well, to enter the
political arena through what he named the
"Historical Bloc," whose ends and means he
explained while promoting it. He was
convinced that any Arab project for revival, or
Nahda, is essentially a political project aimed
at introducing reform at the level of both state
and society.
At the outset, al-Jabiri took part in a
lively debate on the successes and failures of
the Arab project of revival. I am most
interested in noting his debate among Arab
secularists whose motto was the separation of

state and religion as a prerequisite to
establishing the modern state. Al-Jabiri
believed that to give priority to secularism is to
twist around the proper order of things.
Democracy should occupy the premium
position. Besides, if we separate religion and
society, we take away religion from peoples'
lives, which is a red line in Arab and Muslim
society that cannot be crossed.
At the beginning of the nineties, alJabiri promised us a book on the Arab Ethical
Mind. He is now fulfilling that promise, a
decade after he made it. It is a known fact that
this book is the fourth and last in al-Jabiri's
four-book collection whose theme is the
"critique of the Arab mind." The first book
was entitled Taqwin al-aql al-Arabi
[Foundation of the Arab Mind (1984)]; the
second was entitled Buniyat al-aql al-Arabi
[Structure of the Arab Mind (1986)]; and it
was followed by the third, al-Aql al-siyasi alArabi [Arab Political Mind (1990)]. The fourth
book comes out after a 10 year absence to
complete the series.

During this period, al-Jabiri focused his
attention on the problematics of Arab culture,
the role of Arab intellectuals, and the Arab
project for revival. He was, nonetheless, still
able to put his efforts into his big project, the
critique of Arab ethical mind. This project is
the first of its kind. Arabic literature sadly
lacks any serious, comprehensive, analytical
and critical treatment of the system of values
in Arab Islamic culture. According to al-Jabiri,
Arabic literature lacks any work on even the
history of the Arab ethical mind. From this, alJabiri is inspired to say that his work
resembles that of an adventurer on whose
shoulders lies the responsibility of discovering
and describing a continent, while minutely
studying all that is on it so he can connect
everything with its origins. This continent in
question is the home of a large heritage of
values and ethics that can be traced back to
five cultures.
To answer the reader's question about
the nature of these five cultures that were
combined with Arab civilization and

contributed to the formation of the Arab
ethical mind, al-Jabiri defines them as the
following:

First: The
Submission

Persian

Heritage:

Ethics

of

Second: The Greek Heritage: Ethics of
Happiness
Third: The Sufi Heritage: Ethics of Mortality
Fourth: The Pure Arabic Heritage: Ethics of
Chivalry
Fifth: The Islamic Heritage: Ethics of Religion

The book is comprised of an introduction, a
conclusion and twenty-three chapters spread
along the introduction and five parts.
Al-Jabiri affirms, as stated above, that
Arabic literature suffers from a lack of works
concerning ethics. This literature is devoid of
any serious attempt that could be described as

comprehensive, analytical, and could serve as
a critique of the system of values present in
Arab Islamic culture. In addition to this is the
lack of writing on the history of Arab ethical
thought. Al-Jabiri's work seeks to fill this gap
and reinforce, form a structural point of view,
a vision that reposes on two foundations:

The First being: What we call the Arabic
ethical mind is that of the community
and not of the individual: "The mind of
the group as a system of values that
guides the behavior of the group in
thought, spirit and mind."
The Second being: Dealing with each an
every one of these systems of value as a
guide to the behavior of the group in the
first place, meaning that they are ethical
values that serve politics, taken as the
management of the life of the group. The
group in question can be a state, a
movement opposing the state, or the
religiosity of a Sufi cult, etc.

Al-Jabiri also says:

Our vision of the subject matter is closer
to the older view of politics and ethics
than to the more modern one that
separates these two. It shall espouse the
visions of our thinkers that studied turath
from the perspective of values, ethics
and politics, and place itself at a greater
distance from modern thinkers and
philosophers, at the head of whom we
find Machiavelli, for instance.(1)

Al-Jabiri
is
neither
conducting
anthropological, psychological or sociological
research. Rather, he establishes an analytically
historical critique and thus places himself in
the midst of a consciously engaged culture to
finish two missions: The first is to make a
written record of the history of the ethical
thought in Arab culture. The second is to begin

a critique of this thought, taken as a vehicle
and promoter of negative values, a great
number of which still influence contemporary
behavior and guide contemporary visions.

I. The Persian Heritage and the Ethics of
Submission
The first part of this historical critique is
entitled the "Persian Heritage and the Ethics of
Submission." Al-Jabiri applies his so-called
"Presence
and
Absence
Rule"--more
accurately: Why were the ethics of submission
absent in Arab culture alone while being
present, on the contrary, in Persian culture?
Following this same thread, al-Jabiri asks a
few more questions on the matter: What urgent
need had the Arabs to adopt the Persian system
of values at a time when their earliest states
were being established, based on a new
religion and therefore a new system of values
that puts forward piety and good deeds? More
importantly, at what time, by which means,

and for what reason have values from Persian
culture been transmitted into Arabic culture?
Through which medium was it possible
to pave the way for the spread and
consecration of the ideology of submission as
a new pact binding the governed with a
governor who sees in justice not the Godgiven right to people, but the trait that brings
kings a step closer to divination?(2)
How did the newborn Abbasid empire
take on the color of the Sasanian empire, or:
How did the Arab concept of "emperor"
substitute the Persian "emperor" to the writers
(Ibn Al Muqaffa', per example) who
transferred the emperor's ethics of submission
into the new state, using the commanding
tones and rhetoric of Arabic language?
Most importantly, what circumstances
brought Arab Islamic thought this way and for
what mysterious reason was the need so great
for an imperial ethics of submission?
Al-Jabiri, troubled by this presence,
considered that the imperial discourse of

submission left the first marks on ethics in the
Arabic culture. During the reign of Hisham b.
Abd al-Malik, the newly formed Umayyad
state knew its first crises when opposition to it
developed. It was in these times that Persian
culture made its first entrance into Arabic
culture, before it reached more considerable
proportions under the Abbasid state,
established on the ashes of the Umayyad lost
era.
Al-Jabiri says: What is of interest to us
is not the Persian heritage as such, as much as
it is its presence in Arabic culture as a political
and ethical heritage, bearing the same values
that helped shape the ones in Arabic
culture.(3) These values were expressed more
publicly in the many writings of the eighth
century onward, from Kalila wa Dimna to alIbshihi's al-Mustatrif fi kull fann Mustazarif,
and including many writings between them,
such as Ibn Abd Rabbu's al-Aqd al-farid. After
meticulous research of these texts and their
deeper meanings, al-Jabiri concludes that these
ethically precious texts principally revolve

around two basic subjects, with reference to
two of the greatest kings of old Iran: Ardashir
and Khusrow Anu Shirwan, the two subjects
being: religion and kings (perceived as
inseparable), submission and justice (obeying
the sultan is obeying your God)
Al-Jabiri traces the imperial values of
submission, deeply embedded in Arabic
culture, and enjoying a privileged, central
position, a structural foundation whose
influence is unrivaled by any other system of
values.(4) He notes, as mentioned above, the
rise in espousing imperial values of
unconditional submission, despite the fact that
the first submission, as mentioned in the
Quran, was a conditional one. This rise in the
prominence of an imperial culture of
submission, vastly promoted by scribes of the
state bureaus, which al-Jabiri calls the
phenomenon of al-tarassul (commissioning),
conveyed a holy aura to the principle of
submission. Thus was created the link
attaching submission to king and empire with
that to God. Later on, the concept of

submission was imposed by itself, for itself,
since the act prevailed over the subject. With
this order on the scale of priority, the king
became a God and people slaves, whose bliss
reposes upon the sole worship and submission
to their king, or rather their despotic king (the
more domineering a ruler is, the more rightful
it is to obey him).
Following this logic, the Umayyad
Caliph turned into a new Khusraw (pre-Islamic
Iranian emperor) while Abu Jaʿfar al-Mansur
became later the new state's Ardashir. Oddly
enough, putting the act of submission before
the subject obeyed and submission as a holy
duty, took on a new form, coinciding with the
appearance of the concept of the holiness of
the Imams in certain groups close to the
Shiʿah. These groups replaced Khusraw and
his grandeur with the Imam. Conveying a
disproportionate importance upon Imams
which elevates them from simple humans to
gods, as the Persians had done, was unheard of
in Arab and earlier Muslim traditions. Still, the
Shiʿi and, more precisely, the Ismaʿili Imamate

ideology revolves around the Imam as the
holder of the secrets of religion, the rightful
heir to prophecy or even God, who partially, or
entirely, took a human form. To obey him then
is to obey God.(5) This concept passed also
into Sunni Islam, and the same concept turned
Ardashir's city--the old and new Arab cities
headed by a despotic king--into cities devoid
of dreams. Al-Jabiri says: A Khusraw city is
one that renders this world dreamless.(6)
Over many years, dating from his
"Contemporary Arabic Discourse", al-Jabiri
was haunted by the Taoist concept of the "just
despot," present between the lines of
contemporary Arab political discourse, a
concept that has prevented the correct
discussion of the subject of joint authority and
democracy. Throughout the course that
eventually led to the ethical Arab mind, alJabiri uncovers this Ardashir-like discourse
and calls upon us to abolish it, because so long
as Ardashir is not buried, we shall not revive.

II. The Greek Heritage and the Ethics of
Happiness
As al-Jabiri sees it, the first Abbasid era
was one of cross-cultural competition and
bragging, where different cultures worked hard
to demonstrate its noble provenance and
superiority, as well as to praise its values and
heritage.
The main competition, bordering on
conflict, was concentrated at first between an
Arab Islamic heritage on one side and a
Persian heritage on the other. Those loyal to
the latter, who worked toward its promotion,
were known as the shuʿbiyah or "populists."
This competition took place mainly in the time
period extending from the middle of the
second to the middle of the third Islamic
century. No sooner had the second part of the
third century dawned than the cross-cultural
competition was freed from its popular mould
(Arabs vs. Ajam, or "foreigners") and evolved
into a cultural "showoff" of which the two
main actors were the partisans of Persian
culture, in favor of despotism, on one side, and

the partisans of Greek culture, favoring
happiness and the ways to create it, on the
other side. By the fourth Islamic century, the
Arabic character of "Arabs vs. Ajam" was
replaced by "Arabs and Muslims" fused into
one, since Islam, above all other religions,
became the Arabs' faith, while Islam as a
culture was espoused, as opposed to both the
Persian and the Greek cultures.
Al-Jabiri considers that there is a
difference in the quest for values between the
Persian cultural heritage on one hand and the
Greek one on the other. While in Persian
culture, the values of submission were for
political purposes, the knowledgeable ethical
quest was historically related, on the Greek
shore, to philosophy, envisioning the universe,
and not to building an empire. Moreover, the
state that required submission in Greek
philosophical discourse was neither an empire,
nor a sultanate. It was a city, not an empire,
headed by an emperor, nor a kingdom, headed
by a king. Besides, it was not a mere local
space, but was related to the citizen, who was

the main focus of it, which is why the citystate is considered to be, above all, a gathering
of citizens.
From this point on, al-Jabiri pursues
Greek influences on the Islamic cultural
heritage, examining the essays of the Arab
philosophers al-Kindi, Ibn Rushd, al-Farabi's
and his al-Madinah al-fadilah [The Virtuous
City] and Ibn Miskawayh and his Tahthib alakhlaq [Shaping Ethics]. This culminates in
the scholar al-Jabiri calls muthaqqaf almuqabassat [the epitome of the intellectuals],
from the fourth Islamic century: Abu Hayyan
al-Tawhidi, writer of al-Maqamat. Abu
Hayyan al-Tawhidi might be the best example
of them of these philosophers who, along with
Ibn Miskawayh, are grouped together with and
assimilated to his their fellow muthaqqafun.(7)
It is at this point that al-Jabiri brings us
to a radical turn or events: Greek culture,
secretly battling Persian culture, under the
guise of cultural competition, began to make
peace with its opponent--a reconciliation that
led to a union spoken of by al-Amiri and Ibn

Miskawayh, a union between Persian and
Greek, ineluctably leading to the coming
together of their two central values: despotism
and happiness. In a later stage, the political
ethical literature in Islam, nurtured by Greek
culture, removed happiness from the equation;
it was either mentioned as the faraway promise
of the Hereafter, or in this lifetime the attribute
linked to the Ardashir prototype of a despotic
ruler, who appears as the guardian of the faith,
while in reality, he is the guardian of his rule
from the faith [i.e. the people].
This is the window through which the
ethics of Khusraw show themselves yet again.
The philosopher intellectuals, who have
chosen the worst of the Greek heritage, will
translate them well. Abu Hayyan al-Tawhidi
says in one of his reworded texts:

"The Sultan is to the organization of the
matters of his Empire as the Sun is to the
division of Time and the Soldiers are like
the wind is to pollenization. The

scientists are like the flora, the animals
used to transport funds like the Earth that
carries the beasts with all the good they
bring to man."

Al-Jabiri remarks, with a touch of humor, that
if we were to substitute the sun for God, it all
comes together clearly, a comparison between
the ruler over people on earth and the ruler
over the heavens and earth above, adding that
this comparison inspires values, and acts as the
platform upon which they are raised up and
consecrated in Arab Islamic culture.(8)

III. The Sufi Cultural Heritage: The Ethics
of Annihilation and the Effacement of Ethics
Al-Jabiri had previously made his
prejudiced, ideological stand on the Sufi
Cultural Heritage known through his Buniyat
al-aql al-Arabi [Structure of the Arabic Mind
(1986)], when he was researching Gnosticism.
Al-Jabiri asserted that the Gnostic revelation

cannot be placed above the mind, as the
"Gnostics" claim, but rather it lies beneath the
efficient intellect.(9) To al-Jabiri, the Gnostic
truth is nothing short of a magical vision of the
world, deepened by myth. This magical vision
is the core substance of Gnosticism as both a
perspective and theory, thus concluding that
Gnosticism annihilates the mind.
Al-Jabiri believes that the Sufi cultural
heritage, as a live embodiment of the
righteousness of the mind, appeared during the
decadent period of Arab culture, becoming a
symbol for its ailments and waning fortunes.
He nevertheless remarks, in Buniyat al-aql alArabi, that Sufi culture reached its peak during
the age of the bloom of the young Arab
culture. Al-Jabiri searched deep within Sufi
culture to find out the cause. He asked a
myriad of questions to form a critique of
different intellectual approaches, trying to
define the essential problematic of the
intellect. He also sought to stimulate his
readers so they could follow him along the
exuberant intellectual and ideological paths of

his mind: When, in what way, and for what
reason did this heritage appear in the Arabic
culture? What is its source? When, how, and
why did this influence, with its negativityridden values on life take on such an
importance in the Arab culture, from its
beginnings through the futuhat [conquests]
that made of Arab culture a global culture at
that time.(10) Al-Jabiri pursues his inquiry to
the point of saying that it is not normal for
negative stands on life, such as these, to appear
in a young culture that is sill reaping the fruits
of its conquests and turning into a global
culture.
Al-Jabiri leads us to the conclusion that
just as the ethics of submission were strangers
to both the pure Arab and Islamic cultures, the
Sufi cultural heritage--a consecration of the
ethics of submission through the ties linking
the sheikh [master] to the murid [disciple], or
even those between the kings of the afterlife
with their slaves and disciples--was a stranger
to pure Arab culture. He adds a subsequent
conclusion, which might not need lengthy

explaining since history and texts prove it: The
ethics of annihilation, and more so annihilation
itself, are far removed from the ethics if life as
set forth by the Quran, the Prophet's conduct,
his Sunnah, and by the different practices of
worship and worldly behaviour of the
Prophet's followers. Adding to this is that the
mere idea of annihilation is contrary to the
doctrine of tawhid [unity] present in the
Quran, of which a simplified definition states
that it is the opposite of shirk [associating
something else with God], whether it meant
including a partner, or oneself. The tawhid of
Islam
means
that
God is one and cannot be compared to any
other thing, an indication of a limitless
distance that can never be crossed.
The Sufis seek to bestow upon tawhid or
ittihad [unity] or wahda [singularity], all of
which include annihilation, a meaning that is
not given to them in Islam. This meaning is
even unknown to the Arabs in pre-Islamic
times who had established a distance between
themselves and God that eliminates all

medium of contact with him, even through
prayer and worship, if not through stone
idols.(11) This is why al-Jabiri rejects the late
Sunni exegesis that links Sufism to Islamic
law. The saying that considers Sufism to be a
necessary result from the heart of Islamic law
is a late Sunni attempt to legitimize its
standing. Al-Jabiri asks how, if the idea of
Annihilation neither originates in the pure
Islamic culture, nor in pure Arab culture, both
the idea and the ethics of annihilation cannot
be foreign inputs that entered either with
Persian or Greek culture.
Al-Jabiri admits that Greek culture had
experiences shared with Sufism and the ethics
of annihilation. Nevertheless, he links the
spread of Sufi culture to Persian culture, that
is, to al-Jabiri, the bearer of all sins, problems
and dysfunctionalities of the Arab Mind. AlJabiri perceives Sufism as essentially
Gnosticism and not knowledge.(12)
A more alarming fact is that the ShiʿiSufi Gnosticism bears the same Khusraw traits
that are obvious in the dominance of the

Khusraw-like values that characterize the
sheikh-murid relationship. This aspect enabled
Sufi Gnosticism to make a sweeping entry as
absolute Sufism, or Sunni Sufism, and to
create a spiritual empire throughout the whole
of the Islamic world. This empire placed itself
in the position of being the right and true
replacement of the state of the Sunni people.
The Shiʿah did not have a place in this
spiritual Sufi empire since their own state was
originally a spiritual empire.(13)
Al-Jabiri apparently, then, attributes the
spread of Sufism during the golden age of the
Arab culture to a Persian Sufi heritage,
widespread in Kufa and Basrah, the two
cultural capitals of Iraq before the founding of
Baghdad. If we take into consideration that the
majority of the inhabitants of these two cities
were Persian, bitter for being ruled by Arabs
when they were known as "the free," then it
should be expected for Sufism to appear in this
context. This manifestation is both a sign to a
communal, political piety after being defeated
by Arabs, and also a weapon that Persians

used against Arabs to destroy them after they
were unable to face them. Instead, the Arabs
chose the path of defeat and espoused beliefs
in mystic powers. Al-Jabiri cites the views of
specialists of Persian history, although not
numerous. Al-Jabiri comments on the piety of
the inhabitants of Kufa, saying that they
abandoned politics to the extent that their piety
transformed into Sufism, a Sufism nurtured by
the Hermetic and Persian Sufi heritage. Not
content with the conspiracy view that
considers this espousal a part of the Persian
conspiracy against Arabs, al-Jabiri furthers his
inquiry by pointing out that the first Sufis,
were Persian, from Habib al-Ajami al-Farisi,
to Ibrahim b. Adham and so on.
My own standpoint is that although alJabiri's thorough research in the cultural
heritage of Sufism deserves examining, being
a pioneer work in its search for the infiltrations
for the Khusraw values into this heritage,
research is still lacking in this field-e.g., on the
"production of meaning," which is richly
illustrated in the Sufi cultural heritage.

Research also needs to be conducted on the
history of Sufi thought, but research removed
from plainly descriptive and impressionist
studies which are already available, on the
ideology that links this heritage with the
conspiratory mentality, as well as on its nature
as the living expression of the imperial values
that became widely present in both the Arab
and Islamic facets of a pure Arabic culture.
We are inclined to adopt the conclusion
al-Jabiri reached, seeing the ethics of
annihilation as ethics of no labor, relying by
principle on leaving management and not
thinking of the future. It is thus not in the least
bit strange to see that the spread of Sufism in
the Arab and Muslim world, since the days of
al-Ghazali, led people to cease thinking of the
future and planning for it. They considered the
Christian Crusades as a punishment from God
because Muslims had strayed from the divine
path. This is also the opinion of some modern
Sufis regarding the plight of the Palestinian
people. The reality of the matter is that not

only do ethics of annihilation eliminate ethics,
but they also bring about the end of nations.

Iv. The Pure Arab cultural heritage and the
ethics of chivalry
In his research on pure Arab culture, alJabiri stops at chivalry, which he considers to
be the pivotal value of Arab culture. He
studies actual chivalry and, more importantly,
the position chivalry occupies as an ethical and
social value from pre-Islamic to contemporary
times, with particular focus on the Umayyad
era when Persian culture and its values were
spreading, either by direct influence or as a
reaction against it. Throughout his research on
the sources of ethics and values in the Pure
Arab culture, al-Jabiri uses Arabic literature as
his main resource. He classifies those under
three categories:

1. That which relies on the literature of
the self, as expressed in the ʿUyun alakhbar by Ibn Qutaybah (d. 276 AH).
2. That which is a combination of the
literature of the self and rhetoric, like the
Mufdiliyyat by al-Mufaddal al-Dabbi (d.
168 AH).
3. That which relies on rhetoric in prose
and poetry, such as al-Kamil by alMubrad (d. 285 AH).

Al-Jabiri does not concentrate his attention on
the authenticity of these sources, since this is
not where his interest lies, but he does add the
following:

No matter how much truth these writings
bear, what concerns us is to identify the
degree of existence and influence of the
values borne by the heritage attributed to
the Jahiliyya era upon the Arabic Mind,

as was inscribed in the documentation
era [al-Tadwin] in 496 AH.

As mentioned above, al-Jabiri reflects on
chivalry as a central value in aristocratic
Arabic ethics, since it is also the central value
in Arabic belles-lettres. He adds that since the
aristocracy was extremely attached to its Arab
aspect of its culture, it is not unlikely for the
artistocracy to have made of chivalry an
Arabic heritage of the pre-Islamic era, one that
expresses Arabic ethics before and after Islam,
as being the right ethics of conduct in the
world. The novelty is that al-Jabiri takes
chivalry from its position as part of noble
ethics and Arab virtue encompassing outer and
inner beings, to another position: chivalry as a
concept inherent in the Arab nation.
Furthermore, chivalry continued to represent,
from the Umayyad era to modern times, the
higher value without which the virtuous Arab
city fails. In my opinion, this assertion that
chivalry is essential to the constitution of the

virtuous Arab city underlies three goals alJabiri seeks to attain:
First, when al-Jabiri links accomplishing
the virtuous city with chivalry, he openly and
tacitly links ethics and politics in the Arab
city. This is most true when western political
culture from Machiavelli to contemporary
Arab intellectuals, who have chosen to walk
on precarious roads and justify all the mistakes
of Arab political authority, separates ethics
and politics. At this point, al-Jabiri shows his
inclination towards the old vision that links
ethics to politics (i.e., politics as it should be).
In this fashion, he breaks with the modern
view that separates them, the view adopted by
the guardians of the new order, since the
ethical system is in the end one for politics as a
way to manage the community.
Secondly, and most importantly too, is
to say that Arab culture is free of the ethics of
submission on which the state of great
dissensions rises. This is where al-Jabiri
applies what he calls the rule of absence and
presence, i.e. why are the ethics of submission

present in Persian culture that was to later
conquer the field of the Arab culture, while
they were absent from pure Arab culture?
It is no secret that al-Jabiri sees no
possibility of a Nahda, or revival of the nation
unless it sets aside the Khusraw values that
have immortalized the state of great
dissensions by arguing that it seeks to avoid
dissension. This is what al-Jabiri seeks to
prove in his conclusion. His research on
chivalry and noble ethics is motivated by how
it might facilitate separation with the imperial
values of the Khusraw. For this reason he
concludes his book by calling for a burial of
Ardashir (the founder of the Sasanian state]
and his regime, a figure whose ethics of
submission were to be veiled with appearance
of Islam. Al-Jabiri also pays tribute to the
pioneer revivalists who honored chivalry and
sought to revive it.
Al-Jabiri means to express a crisis that is
sweeping contemporary Arab society. To
extract themselves from this crisis, Arab
society must make a separation with Ardashir

values and returtn to the noblest of ethics (i.e.,
piety and chivalry). It is good advice that alJabiri advances in his project critiquing logical
Arab thought. This advice, nevertheless, if
correct, is nothing more than a one-legged
ideology running alongside the culture of
globalization that Thomas Freidman compares
to a four-wheel-drive Lexus. Who will be
ahead in this race and who will win in the
globalization era? This is one question to
which al-Jabiri gives no answer.

V. Islamic Heritage: The Ethics of Religion
Delving repeatedly into pure Islamic
culture, al-Jabiri cites four of the most
prominent Muslim jurists. In the case of one
jurist, al-Harith b. Asad al-Mahasibi, al-Jabiri
stops at the ethical crisis that this jurist
experienced, a crisis which led him to look
toward religious ethics, the basis for
preparation for the afterlife, a shared opinion
between himself and al-Ghazali.

Al-Jabiri stops to wonder: Is Islam not a
religion and a life code? This is the point that
was overlooked by al-Mahasibi, according to
al-Jabiri, who immediately "jumps" over to alMawardi, who gave this point the requisite
attention when he started writing about ethics
and, more specifically, manners of conduct.
Al-Mawardi's essays were part of his
"Islamization" of ethics; his writing was
considered to be a new step in this genre of
writing. Assessing the works of al-Mawardi,
al-Jabiri says: Through his writing, alMawardi was outlining a project to form
Muslim ethics. Whether or not this project was
a real representation that deserved the name it
bore is a hard point to defend.
Al-Jabiri then moves on to the case of
al-Isfahani, and his attempts to highlight the
qualities of the Shiʿah, finally reaching alGhazali, whose book, Ihya ʿulum al-din
[Revival of the Sciences of Religion]—a
controversial work--that he considered to be
jurisprudence not only in the are of fiqh [law],
but also in all science and knowledge fields.

Al-Jabiri says: "When I first introduced
the outline of the book project, during a lecture
I gave about four years ago [1997], I had not
covered all the possible references. I lacked
books of turath that could be considered as a
real representation of pure Islamic culture, in
the field of ethics. Despite the fact that I had
not conducted an in-depth study of the works
we spoke of in the two previous chapters, the
thorough study of these books lead me to
believe that that none of them truly
represented the ethics that are really those of
the only pure Islamic culture, [taking into
account that its basis is the Quran]. Having
had an up close and long contact with the
Quran, be it through my works or outside of
them, I have come to consider spontaneously
that the central value in the ethics of the Holy
book is the good deed." (14)
Al-Jabiri goes on to explain the concept
of piety as the central value in pure Islamic
culture. He thinks that belief in Islam was
always coupled with the good deed—"The
believers and those who have done good

deeds"-- repeatedly mentioned. Al-Jabiri then
draws the conclusion that the good deed is the
center of Islamic Quranic values. When belief
and the good deed are combined, they produce
other religious values, seen as the noblest in all
religions: piety. Al-Jabiri writes:

The contexts in which it figured all
indicate that it is not merely a virtue
relating the believer to God, it is also one
that goes out in the direction of others, of
the people. Piety being a centre place
value in all religions, the particularity of
Islam is that piety is founded by the good
deed. It is obvious then that while piety
is the central value in Islam, like in any
other religion, the good deed is the
central ethical value related to the
Islamic ethics. For this reason, these
ethics should be called the ethics of the
good deed.(15)

Al-Jabiri asserts that the Arab and Islamic
cultures almost completely lack research and
writings on the ethics of chivalry and the good
deed, i.e., truly Arab and Islamic ethics. One
exception in this shortage is the work of the
Faqih al-Izz Abdul al-Salam al-Shafiʿi, born in
Damascus in 577 AH.
In terms that touch on the central
influence of Morocco that Arabs from further
East often complain about, al-Jabiri confirms
that al-Izz Abdul al-Salam was of Moroccan
origin. He prefers to refer to his writings
Qawaʾid al-ahkam fi manazil al-anam and his
book Shajart al maʿarif wa al-ahwal wa salih
al aqwal wa al-ʿamal [The Tree of Knowledge
and States, the Good Word and Deed]. To alJabiri, al-Izz's book on ethics, Akhlaq alQurʾan al-karim bi-ittaʿkid [The Certain
Ethics of the Quran], was an authentic study of
the ethics of the good deed.
Al-Jabiri's assessment of the book reads:

This is where Ibn Abd al-Salam's
importance shows. He broke free of the
tightness of the fiqh, rhetoric and the
temptation of Islamization: Islamization
of the Persian manners [al-Mawardi],
that of the greek ethics [al-Raguib alIsfahani], and that of the Hermetic
manners of conduct [al-Ghazali]. He has
surpassed all of these and went back to
the origins, to the Quran. He read "…" as
a whole, and understood religion as
belief and good deeds, just as the Quran
demands frequently.
In this environment it was natural that
the Shariʿah politics insert itself, politics
whose foundations are the best interest
of the ruler and the ruled at once, in the
same ethical field: The ethics of best
interest.(16)

Al-Jabiri concludes with one demand: To bury
Ardashir. So long as the Arabs and Muslims

don't bury their artificial ancestor, Ardashir,
they will not revive.
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“Ask to know in the farthest
of lands” Islam and Chinese
culture
Lee Chin Chong (1)

I. Islam in China
The Islamic religion made its first entrance
into Chinese territory in the year 651 CE, the
most likely date judging by opinions of
historians and scholars. The fourth part of the
old book of the T’ang Royal dynasty reveals
that on the 25th day of the eighth month in the
second year of Emperor Kao Zu’s rule (650684), the state of Ta Zi sent its first
ambassador to present his Majesty with gifts.
This date is the second day of Muharram of
the 31st Year in the Hijri calendar, i.e. during
the caliphate of ʿUthman b. ʿAffan. During the
rule of the Han dynasty (206 BC-220 CE),
Arabia was referred to in books as tiao zi--this
name changed to ta zi under the Tang dynasty

(618-907 CE) The note about the
aforementioned official ambassador’s visit was
the first reference to Sino-Islamic contacts of
its kind in Chinese documents, and its date
marked the first entry of Islam into Chinese
territory. Islam later spread quickly under the
T’ang dynasty and the Mongolian Yuwan
dynasty (1271-1368 CE).
Today there are around twenty million
followers of Islam spread across China. For
the most part, they are Sunni Muslims,
followers of the Hanafi school. A small
number of Chinese Muslims, living in the
remote areas of north-western China adjoining
Iran and Afghanistan, are Shiʿi. Also to be
noted is the strong influence of different Sufi
Schools in north-western China where major
communities of Muslims reside.

Chinese Muslims are divided into two
categories:
The first major category consists of Chinesespeaking Muslims who reside in the inner

districts and along the southeastern coast of
China. They live in small communities around
town mosques and are surrounded by nonMuslim Chinese.

The second category of Chinese Muslims is
formed of the different ethnic minorities who
speak several Turkic languages, and are the
natives of the vast northwestern Chinese
territories. There are about forty thousand
mosques in China today.

II. Sino-Arabic Cultural Mix
It is certain that Islam found its way to China
through trade. Reports abound in the old
official Chinese documents of Arab
commercial activities, alongside popular tales
and anecdotes. We also find traces of this in
old Arabic historical, geographic and travel
literature books. An old Chinese proverb even
says: Islam came to China by boat and on
camel back.

There were two roads of commerce
joining China and Arabia: The first was a land
road to the North, starting in the East at Chang
An town, formerly the Chinese capital, and
ending in Baghdad, the capital of the Abbasid
caliphate at the time. The second was a
maritime road to the South, from the seaports
of Canton and Chuwang Chu on the Chinese
Eastern coast. The Chinese exported silk, tea,
textiles and China ware to the Arabs,
importing from them perfumes, incense,
precious stones, ivory, medicine, dried fruits,
and nuts. The nature of the imports made the
road known as the “Silk Road,” or the
“Perfume road.”

These commercial activities were remarkable
for the following reasons:

1. The great number of Arab traders
In part 232 of “Across History,” it is said that
in the year 778 CE a great number of

foreigners were present in the imperial guest
house. They stayed there for an extended time,
because they were unable to return to their
homes after the long distance commercial road
was cut due to the successive raids it suffered
from Tibetan tribes. Some foreigners even
stayed for 40 years. Many of them married
Chinese women and owned houses and lands
outside the imperial guesthouse. After
investigating the matter thoroughly, the
competent minister, Li Mi (in 987), instructed
those who own houses outside the imperial
guesthouse to move into them, and those who
did not to be employed according to their
respective fields of competence, i.e. either as
servants in royal palaces, or soldiers in the
Chinese army. After this decision, only a few
dozen foreigners remained in the guesthouse,
saving the Chinese state around half a million
min (old Chinese currency).
The old book of the T'ang royal dynasty
(ju tang shu), part 131, records of the
biography of the ruler Li Mian. It is written:

Mr. Li Mian is a fair and honest ruler,
appointed over the city of Canton. The
commercial ships entering the south
harbor did not exceed fifty ships yearly,
but in the last year of his ruling, they
amounted to more than forty thousand
ships per year, because the ruler Mian
did not impose taxes or compulsory
searches of them. He was appointed to
his post in the year 770.

The new book of the T’ang royal dynasty [Xin
Tang Shu], part 144 mentions Tian Ching
Kong. It says that, in the year 756, there was
an outbreak which caused countless casualties
in the population, among whom were a
number of Persian and Arab traders whose
death toll rose to thousands. This indicates that
the Arab communities counted for a significant
part of the population in the city.
The Arabic historian, Abu Zaid Hassan
al-Sirafi, of the ninth century, related from
Sulayman the trader, in his “history series”

that Canton was a prosperous commercial city
with huge communities of Arabic traders. The
Chinese government of the time imposed a tax
on foreigners, whose exact number was one
hundred and twenty thousand persons of
Christian, Jewish and Muslim origins.
In his Muruj al-dhahab wa ma'adin aljawhar [Pastures of Gold and Precious
Stones], the Arabic historian Ali b. al-Hussain
al-Masʿudi (d. 956) writes that the rebel leader
Huang Chao entered the city of Canton in 879
and let his men go on a rampage in it, causing
two hundred thousand deaths among Muslims,
Christians
and
Zoroastrists.
These
exaggerating tales may differ, but they give an
idea of the number of Arab traders in China
during the T’ang dynasty (618-907).

2. The wealth and riches of Arab traders in
China
There were many well-known wealthy Arab
traders in the land, some of whom were
appointed in prominent positions. We cite

some official Chinese documents and give the
following examples:

-Al-Bushimi, who presented the Emperor Tai
Zong (976-998) of the Zong dynasty (9601289), in the year 993, with numerous gifts
among which were 50 horns of ivory, 1000
kilograms of the finest incense, 100 bottles of
fine perfumes, and four kilograms in bars of
gold, silver and copper. In 995, his son
personally offered the emperor gifts of an even
higher value than those given by his father.
The detailed lists of these gifts show how
wealthy he was.

-Saharian Omani Sangator, who lived in
Canton for decades and whose fortune is
estimated to several million min.

- Al-Buyari who arrived from Yemen before
1131 and married one of the local Chinese
ruler’s sisters. He is said to have brought from

his country at one time 209 horns of ivory and
39 horns of rhinoceros, weighing over 30
kilograms each. The royal palace is said to
have chosen 100 horns of ivory and the whole
of 35 rhino horns for personal use.

3. High-ranking Arab Traders
Arab traders were among the most prominent
and highly ranked foreign traders in China in
regard to wealth and trade size. The Chinese
emperors benefited from their import of
foreign investments into the country. China’s
external trades were centered around the
western capital (presently Thean) the Eastern
capital (presently Luwaa Yang), Canton
(presently Kwatgatnu), the olive city
(presently Tchwa Ntchou), Mintchu (now
Ningbo), Hangtchu, and Yangtchu all of which
are coastal cities or riverside towns on the
Yang Tse. The maritime route was the most
preferred one because of the ease to travel on
it, its low cost, big load capacity and safety.

4. Consequences of Arab Traders in China
All the aforementioned has two consequences
which the Arab Muslim traders had probably
not intended: First, the spread of Islam; and
second, the mixing of Arab and Chinese
cultures.
Muslim traders were grouped in special
neighborhoods of the city and were endowed
with their own administrative system. The
Chinese government was aware of this system
and it chose the most fit to rule over the others
and appointed him as president. His job was to
handle matters of supervision, security and
justice inside the neighborhood. His tasks also
included helping the Chinese government
collect taxes from the Arab traders, the sum of
which was a considerable income for the
treasury.
Muslim traders would build mosques in
the areas where they reside to carry out their
religious beliefs and duties. The oldest of these
mosques were the Hway Ching mosque (the
mosque of longing for the Prophet) in Canton

(Kwang tchu), the Ching Jing mosque,
(mosque of purity and clarity) in the olive city
(Kwangtchu), the Chiang Khe mosque (alKirki al-Malak mosque) in Yang Tchu, and the
Jin Jiau mosque (mosque of the Muslim faith])
in Hangtu.

5. Arabic
Muslims would speak Arabic in their homes
and when performing the religious rituals and
speak Chinese in markets and on official
occasions. Their offspring studied Arabic
language and sciences at home and Chinese
language and sciences at school. They
involuntarily were the first Sino-Muslims who
mixed the two cultures, the Arab Islamic
culture and the traditional Chinese culture.
This phenomenon was later to expand
especially after the Mongols conquered the
world and sat on the Chinese throne.

6. Mongols

The Mongolian rampage through western
Asia, the destruction of the Abbasid Caliphate
(Khawarizmi rule) and the fall of Baghdad in
1258 had the biggest impact on Arab and
Muslim countries, as well as on China since
the Mongols continued their conquests and
occupied its northern territories.
The Mongolian king Khubilai Khan
named his dynasty’s rule “Ywan” in 1271,
following the Chinese tradition of naming
ruling dynasties. He declared Beijing his
kingdom’s capital, after having unified the
Chinese territories. During the military
operations for the unification of China,
Mongols brought great numbers of Muslims
from central Asia and Arabia to help them in
their conquests. After the military operations
in China, the Muslim armies settled in their
appointed positions in inner Chinese
provinces. The most distinctive elements were
handed key governmental and provincial
positions. Craftsmen and laborers were
grouped in their relevant industrial and artistic
fields. “During the eighty-year rule of

Mongols over China, forty eight Chinese
Muslims were given key positions, ranging
from minister to provincial ruler.”(2) There
were a larger number of Muslims who
occupied different posts in provincial
governments, said to have reached between
one fifth and one third of the total number of
employees in certain regions. Thus the real
interaction between traditional Chinese culture
and Arabic Islamic culture came to life during
this period. China’s vast territory saw the birth
of an Islamic ethnic group--the hui hui--whose
daily work language was Chinese while
Arabic, the language of the Quran, with its
sciences and culture was used as an inside
language. These people, and the later
generations following them had to study the
Chinese language, sciences and culture for
obligations of daily life and education (i.e., the
earthly life) and the Arabic language and
Islamic sciences to perform their religious
duties (i.e., spiritual life). They became the
carriers of Arabic and Chinese cultures and the
symbol of the interaction of these two cultures;
neither an easy nor simple task but rather hard

and arduous, especially during times of
adversity. But we know that they fought and
worked hard to make their own way, without
ever giving up.

III. Transmitting
Sciences to China

Arabic

Astrological

1. The genealogy book of the Muslim “Ma”
family in Chinese (An Ching) reveals that their
first ancestor, Ma Yi Ze, was of Arab origin
and his home was close to the holy city of
Mecca. He first set foot in China in the year
961, during the Zong dynasty (960-1279 AD).
The capital then was Pyan Lyang (presently
known as Kai Fing). “Ma” was called on to
participate in putting the almanac together, to
which he greatly contributed and finished his
work in two years’ time. He gave it to the
Emperor Song Chay Zong who authorized it
and bestowed upon Ma Yi Ze an honorary
title, appointing him to be a supervisor of the
royal observatory.(3)

Ma Yi Zi is considered to be the first
Arabic astronomer to contribute to Chinese
almanacs. Scholars believe that there are two
reasons why he was called upon to work in
this project:

First: The Arabic Islamic astrological
system differs from the Chinese one.
There are advanced scientific qualities in
some fields of the Arabic system.
Second: The spread of Muslims in China
during this era.

Ma Yi Ze truly transmitted advanced Arabic
astrological sciences to China, among which
were the weekly calendar, conforming to the
calendar used to organized the Friday prayer.
The Chinese had previously applied the tenday calendar with a one-day weekend. He also
introduced the Chinese to the method of
calculating the dates of the twelve astrological
signs, as well as their respective positions to

the virtual orbit of the sun, a novelty in the
Chinese astronomical science of the time
which had applied a different method of
calculation. Arabs were endowed with much
competence in this field, because of their
expertise in observing the stars and the twelve
signs to foretell the future. He also introduced
them to the Arabic way of calculating the
orbits of the five stars and the time of the sun
and moon eclipses. The five stars have a
special importance for the Chinese for they
represent the five elements and five directions.

Jupiter: fire-South
Mercury: water, North
Saturn: earth, center

Chinese astronomy was based on these five
elements and directions.
Ma Yi Ze was born in Arabia in 921 and he
died in China in 1005. He worked in the

Chinese Royal Observatory and had three
children.

2. The “History of the Yuan Dynasty” reported
in its “employer” section that Emperor Cheng
Zong summoned the Arabic Muslim
Astronomer, Jamal al-Din, as well as others
before he sat on the throne, so they could put
their scientific skills and expertise at the
disposition of the royal court. Emperor Cheng
Zong is no other than Khubilai Khan (12141294), founder of the Mongol Yuan dynasty in
China. Jamal al-Din first arrived in China
before 1260 after he had contributed to the
building of the observatory in the Iranian city
of Maragheh. The famous mathematicianastronomer, Nasir al-Din Muhammad al-Tusi
(1200-1273) had been in dispatched by
Hulegu, the Mongolian conqueror and founder
of the Ilkhanid state in Iran, to Maragheh to
supervise the construction of the observatory.
Jamal al-Din most probably worked alongside
Nasir al-Din on this project, and was sent
among other scientists by Hulegu to China,

after Khubilai Khan requested it. The latter
wanted Jamal al-Din to put together the
Islamic almanac that was to be distributed in
China so the Muslim Chinese could follow it
to perform their religious duties. Jamal al-Din
finished the task he had been assigned in 1267
and presented it to Khubilai Khan who
approved and officially published it under the
name of “Wannien li”, or “The ten thousand
year calendar.”
Jamal al-Din introduced Arabic and
Islamic astronomical tables, based on twelve
constellations and 36 degrees, instead of the
traditional 28 mansion tables the Chinese used
to follow. The moon’s 28 mansions are the
orbits according to which it revolves around
the earth. Jamal al-Din had a different way to
calculate the sun and moon eclipses than that
of the Chinese, but both methods amounted to
the same results.
In the same year, Jamal al-Din brought
seven astronomical instruments he had
invented and constructed himself as gifts to the
Emperor. His contribution is regarded as a

major and precious addition from the Arabic
and Islamic observatory to the Chinese one.
Subsequently, Khubilai Khan ordered the
establishment of an institute of Muslim
astronomy in China over which Jamal al-Din
was appointed supervising director. This
Muslim observatory was established in 1271
AD in the first Mongolian capital, “in Chinese
inner Mongolia presently.” Jamal al-Din
operated it while continuing his research in
astronomy on the Chinese territory which
differs from Arabia in astronomical
geography. He was assisted in his work by the
Muslim scientists Kamal al-Din and Shams alDin.
In 1285, Jamal al-Din proposed to the
Chinese government drawing maps of unified
China. His offer was welcomed and Khubilai
Khan appointed him to supervise the whole
map-drawing operation in 1286. The route to
Arabia was introduced in these maps and 755
maps out of 1310 maps were made by the year
1291. Besides the sketched maps, these
documents included written records, historical

and geographical information on the area, and
the customs and traditions of the population.
This was a significant and laborious effort,
especially when one realizes the extent to
which the Mongolian empire was spread. It is
also the last task executed by Jamal al-Din,
cited in the official Chinese documents. Both
his birth and death dates are unknown.

3. The “Ma” family genealogy accounts of
Nanjing city reveal that the first ancestor’s
name is Dar al-Din. He is said to have been a
mathematician-astronomer of Muslim and
Arab origin who arrived in China in 1369. He
was accompanied by his three sons: al-Sheikh,
Hammad, and Hassan. The family had first
resided in Jedda, a city located sixty
kilometers to the south of Mecca. Dar al-Din
was a Muslim from the Quraysh tribe.(4) His
firstborn, al-Sheikh, is said to have married a
princess, one of Emperor Ming Tai Zong’s
daughter 1368-1399. This emperor was the
founder of the Ming dynasty (1368-1644). He
gave his son-in-law the family name “Ma”,

thus changing his name to “Ma al-Sheikh”
(traditionally, Chinese family names precede
first names, unlike the Arabic tradition where
the contrary is done). “MA” was the family
name of the Empress Ma La Mei and taking
her name was a great honor. Ma Dar al-Din,
Ma al-Sheikh, Ma Hammad and Ma Hassan
had participated in the translation and writing
of the new Islamic calendars, entitled “Hui Hui
Li Fa” (Muslims’ calendar). There were four
sections to this calendar:

1. The solar calendar
2. The lunar calendar
3. The five stars’ rotational orbits and the sun
and moon rotational orbits
4. The sun and moon’s supposed eclipse dates.

The last two sections are the most
scientifically significant. The calendars
represented the highest scientific level in

astronomy that Chinese and Arab scientists
had reached at the time.
“The calculations of the orbital year of
the sun, or solar year of the “Muslim System
of Calendrical Astronomy” were much more
accurate than the ones in old traditional
Chinese calendars. The same goes for the
calculations of the distance separating the sun
from the earth (farthest and closest positions in
their orbits), which were absent in Chinese
calendars. Muslim calendars are also
extremely accurate when they precise the
alignment of the five stars as well as the
distance separating their orbits from the sun’s
(farthest and closest position). It is safe to say
that the Muslim calendar was the highest
scientific level attained in the world, with the
beginning of the Ming dynasty. It is a
combination of Muslim Arabic and traditional
Chinese astronomy. It was achieved on the
Chinese lands.(5)

Ma Dar Eddine introduced the names of
20 stars and 30 fixed stars, with their
orbital rotations and degrees to the
Chinese. This basically meant that the
European concept of degrees was
introduced in China for the first time.(6)

Ma Dar Eddine passed away in 1374. His
children resumed his work in astronomy and
occupied different positions in the field of
astronomy in China, but went different paths
later. Their progeny lives on separate parts of
the Chinese territory.

4. Fifteenth-century Chinese astronomer Bei
Lin wrote “Steps in Astronomical Calculation”
which was considered a revival and sequel to
“Muslim Calendar.” In his introduction of the
book, he describes the Muslim calendar as "an
unprecedented book." At the beginning of the
rule of the Ming dynasty, in 1379, foreigners
from distant lands set foot on the Chinese soil
and introduced the sand calculation of the

sun’s, the moon’s and stars’ rotation. They
called it the “longitude and latitude lines.”
Their book was translated into Chinese and
distributed on the Chinese territory, but it faces
the danger of extinction because it is an
antique one. I was a deputy controller at the
time and wrote a report that I presented to the
high authorities were I suggested that we
revive and complete it.” "Steps in
Astronomical Calculation" is a seven-part
book and is in total harmony with what was
said in the “Muslim System of Calendrical
Astronomy.” The former is indeed a revival
and completion of the latter. Both books were
printed at the same time, which helped the
second book exist to this present day. The
credit of this work is to be given to the
Chinese astronomer Bei Lin whose efforts
produced the new book in which he added new
and important information, like detailed
clarifications to what was vaguely mentioned
in the Muslim calendar. These clarifiations
included information on the stars and the
constellations. He also added ten fastcalculation tables to the pre-existing 29 tables

and a list of Chinese and foreign names of 277
fixed stars, along with their positions
according to the latitude and longitude lines,
and their degrees. This was the first attempt to
put Chinese appellations of fixed stars
opposing the foreign ones. The book was a
positive push towards the scientific interaction
of the Chinese, Arabic and western
astronomical knowledge. The Muslim calendar
was completed in 1385, while the “Steps to
Astronomical Calculation” was completed in
1477, more than ninety years after the
former.(7)
What is noteworthy is that Korean
scientists
transferred
Arabic
Muslim
astronomy to Korea trough China in the
Middle ages. The Korean “reports of the Li
dynasty” mentioned, under the “astronomical
calculations” that the book’s authors are Tsun
Tse and Jin Djan. They both had studied
astronomy in China between 1420 and 1432.
They read the “Muslim System of Calendrical
Astronomy,” reviewed, researched and used
the main elements of the book to put theirs

together. The content of both books are
similar, the only difference between then being
the classification of the subjects and tables
which are simpler, clearer and easier to learn
in the Korean book.(8)

The six instruments that Jamal al-Din
offered the Chinese observatory
First instrument: Dhatu Halag was an
armillary sphere, with several brass rings with
annoted degrees to help define the positions
and degrees of the constellations.

Second instrument: Dhatu Shubat was a fixed
instrument made of three brass rulers, one of
which contains indications of degrees to define
angles and distances separating celestial
bodies. The first is a two and a half meter long
fixed ruler while the other two are mobile one
meter and 85 centimeters long rulers. This
instrument resembles the old Patlimos ruler.

Third instrument: Ruham Imuwaji was a
marble-made instrument whose top surface
istilted with a half circular, 185-degreww ruler
fixed on it, to delimitate the spring and autumn
equinoxes.

Fourth instrument: Ruham Imutawi was a flatmarbled instrument constituted of a four-meter
high house, with a horizontal line dug into the
ground, an opening in the ceiling and a half
circular brass disk hanging on one of the walls.
In the center of the disk a mobile needle is
fixed to delimitate the summer and winter
equinoxes.

1.half a circle with degrees
2. a pierced tube
3. a mobile needle

Fifth instrument: Kura-i-Sama was a celestial
globe made of a ball which shows the
positions of the constellations on it, endowed

with several brass rings on which are the
degrees to measure the locations of celestial
bodies.

Sixth instrument was an astrolabe made of a
brass disk and two pointers to measure the
altitude of the sun and stars and specify the
day and night.

IV. The Transfer of Muslim
Medicinal Sciences to China

Arabic

1. The “Handbooks of Secrets and Wonders”
by the Chinese poet Duan Cheng Shi 802-863
of the T’ang dynasty (618-907) tells us the
names of plants which came from Arabia and
the Persian lands to be used for medicinal
purposes. He detailed under each plant’s name
its description and the diseases it cures. The
poet’s father being the court’s Chief Minister
who always receives foreign delegations, Duan
Cheng Shi had the opportunity to inquire on
these plants from Arab and Persian guests and

gather information which he later recorded in
the most accurate and precise of accounts.
There is another book on the subject, by the
Persian Chinese scientist and poet Li Xun
(855-930), entitled “Imported Medicinal
Plants.”
The writer’s family had been living in
China for many generations and his ancestors
were apothecaries who were greatly versed in
Chinese language and culture. LiXuan’s sister
was the wife of one of Si Chuan’s princes, and
his family was a very well reputed one. Li Xun
wrote in his book of hundreds of kinds of
medicinal drugs imported from Arabia and
Persia. The majority of these drugs include
aromatic plants and gums like rose perfume
and gum Arabic, lac and tragacanth. He also
specified the places where they grow, and are
produced as well as describing them in detail
and specifying the diseases which they cure.
As trade between China and Arabia flourished,
many Arabic medicines arrived in China by
land and sea like chebulic myrobalan, gums,
musk, aloe vera, myrrh, cumin, mercury,

mandrake, perfumed sticks, nutmeg, black
pepper, ginger, camphor, castor-oil plant,
eggplant and aniseed.

2. Chinese medicines were mostly in the form
of a liquid extracted from different drugs
soaked in water and boiled. This method of
preparing medicines could not be applied to
Arabic drugs which usually came in the form
of aromatic plants and gums melting fast in
water and evaporating; a process that deprives
them of their medicinal qualities. Arabic and
Persian doctors and apothecaries would
change them into pills, powders and pastes
instead of drinking liquids. Later, these forms
were also adopted by the Chinese.
Old Chinese medicine was a general,
non-specific one. The diseases in the court
hospital were classified between 1078 and
1285 under nine categories: internal medicine,
neurology,
pediatrics,
ophthalmology,
medicine of tumor, obstetrics, dental medicine,
laryngology, surgery and acupuncture. These

are probably the influences of Arabic Muslim
medicine which replicated the Greek
medicinal classification from Hippocrates’
work (460-377 BC) to Arabia and from then
on to China.

3. In the old book section of Beijing’s National
Library one can find the remnants of the book
“Recipes of the Hui Hui” which is a collection
of medicinal recipes from the Muslim Chinese.
The work is divided into 36 volumes, only
four of which still exist in the library: the
second volume of the index, the twelfth,
thirtieth and thirty-fourth volumes. The
identity of the writer and date of publication
remain a mystery. The remainder volumes (the
four) have 485 pages, which almost make up
two hundred thousand Chinese characters.
Scholars and scientists have disagreed on its
date of publication which is most likely to
have been in the second half of the fourteenth
century CE, corresponding with the late
Mongolian Yuan dynasty and the early Ming
rule. The book contains names of diseases,

their description, the names of cures and
recipes transliterated from oral traditions of
different foreign languages into Chinese. They
were mostly transmitted from Arabic, Persian
and old Greek, as well as some translations
from Arami and Turkman languages. In order
to understand them today, we need to read
them in their Arabic, Persian or Greek
contexts.
The remaining four of the 36 volumes
contain 232 kinds of Arabic or Persian drugs,
170 of which Avicenna mentioned in his book
“Canon of Medicine,” including several
Chinese drugs. This may suggest that the
“Recipes of the Hui Hui” is originally taken
from Avicenna’s “Canon of Medicine.” There
is a close relationship between the Chinese
book and Avicenna’s when it comes to the use
of medicines, detailed under the chapter
“drugs and others.” The Chinese book also
states many good Chinese substitutes for
certain Arabic and Persian drugs, lest they be
missing.

The Chinese book cites names of
persons and medicines which can only be
understood if they were taken back to their
Arabic origin, like “Hermes’ Paste” [V.30],
“Hippocrates’ Medicine” [V.34], “Aristotales’
drugs for Alexander” [V. 30], “the
philosophers’ paste” [V.30]. The same recipes
can be found in Avicenna’s “Canon of
Medicine”, such as “Drugs Aristolates
prescribed Alexander” [V.5, Section 3, p.360],
“the Philosophers’ paste or the paste of life”
[V.5, Section 3, p.318], and names of people
Yahya b. Massaweih [Chinese book, V. 30],
Yahya b. Sarafyon [V.30], Muhammad b.
Zakaria [V. 2], Hanin b. Ishaq [V.30], Sabour
b. Sahl [V.30], Sahhar Bakht [V.30], Abu Ali
Ibn Sina [Avicenna, V.30].
This demonstrates that old Greek
medicine was transmitted to Arabia during the
Abbasid era, when it was being developed and
enrichd by Arabic and Persian doctors,
Muslims, Christians, and Jews. It was later on
fully transmitted, in its complete form and
under special circumstances to the Chinese,

where the traditional medicine benefited of it.
Examples of this are “The Recipes of the Hui
Hui,” the Chinese equivalent of Avicenna’s
“Canon of Medicine” in its content and form.
Scholars from around the world have
previously affirmed that Avicenna’s book
reached Europe in the Middle Ages. The least
of the confirmations we can give is that this
book has had clear impacts on East, in old
medieval China as well.

4. Traditional Chinese medicine was centered
on one philosophical concept: the Ying and the
Yang (positive and negative poles), as well as
the five elements (metal, wood, water, fire and
earth). Human beings find wellness and health
in the harmony of the two poles with the
elements, while any and all discord bring
illness. Arabic Muslim medicine had, on the
other hand, espoused the Greek philosophical
concept of the four elements: earth, water, fire
and air. Avicenna accepted this concept in his
“Canon of Medicine.” He explained that the
body is formed of four elements, two of which

are heavy (earth and water), while the other
two are light (fire and air). Health is in the
harmony of these elements, and all
disharmonious proportion leads to illness.
The old famous Greek doctor Hippocrates
(460-377 BC) had based his medical theory on
four elements: blood, yellow bile, phlegm and
black bile, from which he concluded the four
humors of coldness, heat, dryness and
moisture. They are each divided into four
degrees: extremely light, light, severe and
extremely severe. These four elements, liquids,
humors and degrees are the philosophical
bases of Arabic and Greek medicine.
They differ from Chinese medicine’s
bipolarity and five element theory which in
fact are the philosophical bases of Chinese
Taoism, not devoid of myth, witchcraft and
wizardry. Muslim Chinese medicine and
Arabic Muslim medicine were both very far
from this concept. It was in fact a purely
scientific medicine which spread among
Muslims and the Chinese surrounding them,
and became a part of old general Chinese

medicine. Its traces can be found in works by
non-Muslim Chinese like the “Index of
Medicinal Plants”, by the renowned Chinese
pharmacist “Li Shi Zhen” (1518-1593),
“Comprehensive Medicinal Recipes” written
in 1406 and others. In these books, the Muslim
recipes are transmitted without any alteration.

V.Transmission of the Canon Technologies
to China
1. The volume on “Craftsmen” of the “Records
of the Yuan Dynasty” cites that Ala al-Din is
the Arab Muslim who is a master of making
cannons. He arrived to China in 1271, by
invitation from Emperor Khulalai Khan. He
made cannons and tested them under the
watching eyes of the Emperor, the princes and
the ministers in front of the gates of the
forbidden city. When the test succeeded, the
Emperor bestowed many a gift and honorary
title upon Alaeddine and his companions.
When the Mongols pursued their conquests
farther South, in 1274, Ala al-Din was

dispatched with the cannons he made to help
the Mongolian army hit the town of Tan Chu
(presently Chang Cha) and other towns on the
Southern riverbank of Yantse. Ala al-Din's
cannons played a crucial role in making these
cities fall. In 1278, he was appointed General,
and later on General Leader of the Cannon
forces (1285). He retired in 1300 and died in
1312. His son took over his position.

2. The same volume of the same record cited
that Ishmael was the Arab Muslim who was a
master craftsman of cannons. He arrived with
Ala al-Din to China in 1271 and accompanied
the Mongolian army when they struck the
town of Chyang Yang in 1273. He had
previously checked the battlefield to choose
the best location outside of the city where the
cannons should be placed. Every cannonball
was 75 kilograms in weight and each made a
crater of a two and a half meter diameter when
it exploded. The enemy was terrorized and
surrendered. After this, Ishmael was appointed
leader of the Muslim cannons and died of

illness a year later in 1274. His son Buba took
over his position. When the Mongolian army
crossed the Yantse river, they were backed in
the rear by the Muslim canons which struck
and drowned all the enemy ships. Buba was
then made General Leader of the Muslim
Cannons in 1281 then he was promoted to
minister of justice and governor. He retired
and his son Hasan took over his offices.
Buba’s borther, Ibrahim, was also a
military leader. In 1328, Ibrahim moved with
his fellow craftsmen soldiers to the capital by
order of the High Commanders to help
Mohammad, Ala al-Din’s son’s soldiers in
making new cannons. Ibrahim died in 1330
and was replaced by his son Yaʿqub.

VI. Muslim Cultural Accomplishments in
China
Anyone going to the Chinese capital of
Beijing, whether he be Chinese or a foreigner,
must visit the old royal palaces in the
forbidden city, as well as the royal gardens

adjoining the palaces (Bi Hay presently).
Visitors will marvel at the lavish grandeur and
magnificence of the palaces and gardens and
the mastery of architecture in them. These
landmarks were built eight centuries ago
during the rule of the Yuan dynasty, when
Khubalai Khan first made Beijing capital of
his kingdom in 1279. The Arab Muslim
architect, Ikhtiyar al-Din planned and executed
both projects under the rule of Khubalai Khan
(1215-1294 and 1260-1294).
Prominent Chinese professor, former
head professor in Beijing University and
expert on contemporary Chinese history, Chin
Yuan (1880-1971) wrote in his study, “Two
Chinese Studies of Arabia and Persia” that:
Our biggest negligence is that we are
unconcerned with mentioning who
designed and executed the project of the
palaces and adjoining forbidden city
today, when an Arab Muslim architect is
responsible for these accomplishments.
The reason for this is our indifference

with architecture and technology when
we record the events of a century in our
history books. The designer and
executive manager of this project is the
Arab Muslim Ikhtiyar al-Din. I have just
recently read this reference in
“Anthology”, by O Yang Shwan [12741358] whose job it was to write and
review history books at the court. He
said in one of his essays on the document
pertaining to the gravestone of Mr.
Muhammad, that this person is in fact
the Arab Ikhtiyar al-Din’s son who had
been present since the T’ang era. When
Khubalai Khan sat on the Chinese throne
he appointed Ikhtiyar al-Din manager of
Houses and Camps, Mongolian for
Architecture and Construction, in 1267.
Since the Yuan rule was at its peak, the
palaces had to be magnificent, luxurious
and wonderful to be a good
representation of this might and glory.
Ikhtiyar al-Din worked relentlessly to
plan and design, and later to execute the
project with the ministers of finance and

labor.
After
the
project
was
implemented, it received great praise and
admiration from the emperor who
bestowed even more precious gifts and
honors upon Ikhtiyar al-Din, who had
overworked himself so much that he was
old before his time.
Prior to building the palaces and the Forbidden
City, Ikhtiyar al-Din had presented a proposal
to build the gardens in 1263. He executed the
project in 1264. Certain parts of the old
gardens still remain, notably the island in the
middle of the lake and the white tower above
it.
The scholar Ma Ming Dao (1908-1991)
published an article entitled “Who Built
Beijing?” in the book The Islamic Influences
on Chinese Culture, published in 1982 by the
section of publications in the Chinese Culture
University of Taiwan. In this essay, he says
that Beijing was designed by the Arab Muslim
who modeled it after the capital of the Abbasid
empire in the Middle Ages, adding that the

present Sky Temple in Beijing was designed
by the Arab Muslim architect.

2. There were many prominent men of arts and
literature among the Muslim Chinese in the
Middle Ages like Shams al-Din (1211-1279)
who was a prominent politician and governor
of the province of Yuntan in China. He was
also a wise man in his agricultural, economic
and educational policies. Under him, the
province knew unprecedented prosperity.
Islam spread fast and wide in it as well, and
many mosques were built. There was also
Saad Allah (1272- 1348), the grand poet under
the Yuan rule. He wrote a poetry book with
more than 800 poems on diverse subjects,
including description of Nature, the sufferings
of the people and the damages of ongoing
wars…
Also, Kao Ke Kong (1248-1310), a
painter, poet and minister of justice at the
same time. He was also well known for his
mastery in painting natural landscapes like

mountains, rivers, forests and trees. His poetry
is known for its description of rural life scenes.
Lastly, Ma Jiu Kao who lived between
the late thirteenth and the early fourteenth
centuries was an calligrapher, a prominent
musician and a holder of a high ranking
position in the land. He was of Arab and
Muslim origins and has more than 28
registered musical pieces to his name in the
old “songs of Ty Bing,”

********
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Buddhism, Islam and
Alienation of Religion
Ridwan al-Sayyid (1)

Part One:
When International organizations concerned
with the preservation of old archeological sites
kept sending one mission after another to
Afghanistan, in late 1999 and early 2000, in
order to dissuade the Taliban government from
destroying the Bamiyan statues of Buddha, I
came to realize that these old Buddhist relics
had not only been a source of admiration to
western archeologists and religious scientists-they had also, historically, won the admiration
of Muslims. Yaqut al-Hawami (d. 626/1228)
writes of the city of Bamiyan and its relics in
his Muʿjam al-buldan (Encyclopedia of
Countries):

It is a mountain town and village,
between Balkh, Herat and Ghazna. It
has an impenetrable fortress and a very
high temple that bears the frescoes of all
kinds of birds on earth, as well as two
grand statues carved along the entire
height of the mountain. The first is
called Surkh Bud [the red Buddha] and
the second Khank Bud [grey Buddha].
It is also said that they are
unique…”(2).

Yaqut, having seen these statues with his own
eyes, is nevertheless unaware that they are
statues of the Buddha. Like other travelers, he
confuses them either with Zoroastrism, or
Manichaeism (Mani, killed in 274 CE), or
even Hinduism.
He says of the temple that it is the
refuge of outlaws. This means that by the time
he went there, Buddhism had deserted
Bamiyan, it also means that he does not know
the origin of the word bud, and considers that

it is “Indian” for statue, even though it does
refer to an “image or statue of the Buddha.”
Ibn al-Nadim (d. 377/987), wrote also of
the bud (whose plural, in his opinion, was
badada) 250 years before Yaqut, and he relied
on one written reference, which made him
neither entirely right nor entirely wrong.(3)
Unlike Yaqut, however, he completely
confuses geographical locations and fails to
specify the location of the bud (or "badada" as
he calls them). Ibn al-Nadim gives the
following explanation for the bud:

Indians’ views on this differ. A group of
them believe it is the image of God
Almighty. Another group thinks it is the
representation of a prophet he sent, who
is either an angel or a human. Yet
another group believs that it is the image
of he sage Buddhasuf sent by God. Each
group or community has a way to glorify
and worship these statues.(4)

Ibn al-Nadim describes
sculptures in the following:

the

Bamiyan

They have two statues, one of which is
called Jankbud, and the other Inkbud.
Their image was taken from the ends of
a great valley, and carved into the
mountainside. Each one towers up at
eighty cubits and can be spotted from a
distance. Indians have made of them a
place of pilgrimage and bring with them
all sorts of incense to light there.(5)

After these different representations of the
bud, the temples in which it had established,
and the locations to which it had spread, the
images became, after the sixth/twelfth century,
the symbol of a sculpture or a pagan statue that
shaman worshipped. This is what is behind the
use of the term "bud" in the Sufism that was
associated with the Moroccan sage and sufi
Abd al-Haqq b. Sab’in (d. 667/1268 AD) in
the title of his main book on Sufism The

Enlightened’s Bud, meaning the main guide or
direction of worship used by the enlightened
one.(6)
While the scarcity of resources and interaction
between Muslims, on one hand, and the bud,
or Buddha’s followers, on the othe,r have
made it difficult to position the Buddha’s
stature in this unusual religious rite, the case
was no different for the other key term:
shamans, which was used as a reference to
Buddhist monks.
The earliest mention of these monks is
found in the most unexpected of places:
Ahmad b. Hanbal’s (d. 241/855) letter entitled
A Response to Jahmiyyah and Heretics. Ibn
Hanbal recounts:

We know of Jahm [b. Safwan] that he
was originally from Tirmith. He brought
many a discord and argument and much
controversy.
His
most
attacking
arguments were of God Almighty. He
met those infidels called shamans who

recognized him and told him: we shall
debate with you and if our arguments are
stronger then you follow our religion, if
the opposite were to happen then we will
follow yours.
A part of the conversation went as
follows:
Shamans: do you not claim to have a
God?
Jahm acquiesced.
Shamans: have you seen your God?
Jahm: I have not.
Shamans: have you smelt him?
Jahm: I have not.
Shamans: have you felt his presence
physically?
Jahm: I have not.(7)

The story ends, according to Ibn Hanbal, with
Jahm drowning in a state of confusion that
lasted 40 days, after which he found the
answer within himself.

He asked the Shamans: "Do you not claim to
have a soul? It is one which you do not see,
hear, nor feel. Such is God." The Shamans
then went on a pilgrimage.
We are unsure of the authenticity and
veracity of this account, although it does seem
to contain authentic information. It seems that
there were still some Buddhists in Balkh,
Bamiyan and Tirmith during the first half of
the eighth century CE. It would also seem that
Buddhists still made the journey from the far
ends of India and Turkmenistan to perform
pilgrimage in the most important and historical
temples of these cities. Muslims understood
that these people believed in the eternity of the
world and would not accept any knowledge
unless it could be physically perceived. Most
of them denied concepts of the hereafter and of
resurrection, and some of them believed in
reincarnation.(8)
Ibn al-Nadim tells us, through the
information he had transmitted from an old
book on Khurasan, that Shamans had a prophet
called Buddhasuf, and that the majority of the

population beyond the river in pre-Islamic
ancient times were followers of this faith.(9)
This makes of the name the symbol of the
religion or a cult linked to the Buddha. The
initial impression we get is that this
information is a sound starting place from
which to explore Buddhism, although the
acceptance or rejection of the concepts of the
eternity of the world and the resurrection are
not included in Buddhist thought or belief. In
addition, it appears that the Muslim sources
have been generous in their interpretation of
the Buddhist methods for refuting earthly
existence.
Ibn al-Nadim transmits from this "old"
book on Khurasan’s history that the Shamans’
prophet, the Buddha, told them that the
greatest unsolvable issue, which humanity can
neither believe nor practice, is saying “no” in
all things. They follow his words to the letter
and saying “no” to them is thus a devilish
act.(10)
This situation of a paucity of
information and its poor interpretation, of

which we can only extract that Shamans
follow the Buddha, remains unchanged in the
work of al-Biruni (d. 440/1048), the writer of
the most valuable book on India and Indian
culture in medieval times. He justifies
neglecting to talk of the Buddhists by the fact
that he had not found a “Buddhist book, and
there is no one of importance from whom I can
understand their reality. I have mentioned
them following the account of al-Iranshahri
[he seems to have mentioned them when
speaking of religions in Iran], although I do
not believe that his story is backed by true
evidence.”(11)
Al-Biruni was right in believing that alIranshahri did not have an accurate account of
Buddhism which he thought had spread in
Iran, Central Asia, the Turkish lands, and
Afghanistan, even reaching Iraq, Musil and
Syria.

Until Zarathustra came from Azerbaijan
and called the people of Balkh to follow

Zoroastrism his message was widely
spread. He built fire temples going from
China to the Roman lands, and
Zoroastrism reached all Balkh and its
followers remain on the Indian soil to
this day, and are called Hamak.(12)

The historical record does not, however,
support the claim that Buddhism had spread in
Iran before Christianity, nor after it. It was
mainly present in Afghanistan and India, and
only existed in Khurasan, as far as Iran is
concerned.(13)
If al-Iranshahri and al-Biruni after him
had not found information on Zoroastrism, it is
not because of the religion itself but because
Hinduism had supplanted it in the areas where
they were collecting information. Besides,
Zoroastrianism was absent from the regions
familiar to Muslims who would then have had
the opportunity to learn about it. Islam
emerged and spread to Afghanistan and Iran
after Buddhism had started to fade. Still, it

would seem that three temples were left, and
the remaining Buddhists gathered around
them, just as they were centers of pilgrimage.
These temples are as we mentioned above,
those of Balkh, Bamiyan and Tirmith, all of
them extant Afghan cities today.(14)
Muslims admired the greatness of the
Buddhist temple, the Nubhar or new temple in
Balkh. It was said to hold around a thousand
monks inside of it, and had annexed territories
for thousands of leagues. Because of its
proximity to some Zoroastrian temples, some
Muslim observers confused the Buddhist
temple with Zoroastrianism and took it to be a
Zoroastrian fire temple.(15) It might also be
that Zoroastrians had taken the temple before
this time because Buddhism had started to fade
from these places.
In his Conquests of Countries alBaladhuri went further in saying that the
Muslims conquerors of the area destroyed the
Nubhar temple, and that the monks deserted it
because of both Zoroastrian and Muslim
pursuits.(16) This was the original home of the

Barmak family which worked in the Abbasid
administration since the days of the caliph alMansur, many members of which were
ministers under the caliph al-Rashid. Their
great ancestor, Barmak, a Buddhist, was
reported to be the custodian of Nubhar.(17)
It is known that Balkh was ceded, after
the tenth century CE, to what is now called
Mazar-i-Sharif.(18) It may be that Buddhism
lingered in Bamiyan because it had a political
entity in that area. Effectively, the ruling
family there was a Buddhist one known as the
"Shirians," meaning "king" or "chief" but not
"lion" as Muslims had understood from the
singular form of the word. The family
converted to Islam in the ninth century CE and
stayed in power for a short time until it was
finally removed from power by the constant
pressure of the Saffarid and Ghaznavid
conquests. Yaʿqub b. Layth al-Safar pillaged
and destroyed the big Buddhist temple in the
area which is reported to have contained great
riches.(19)

The first source to introduce Muslims to
Buddhist culture was, then, a misleading one,
represented by the spreading statues and
sculptures of the Buddha whether standing in
temples or open spaces, or carved in stone.
The second source were the Shamans who
were too few to be spotted in Afghanistan
during the seventh and eighth centuries, but
many more of them were seen in later times in
Turkistan and along the Silk Road in the ninth
and tenth centuries.(20) Shamans were linked
to Buddhist statues early on, which may
account for why Ibn Hanbal viewed the
Shamans as “Mushrikeen”--i.e. those who
associate other deities with the unique God.
In Josef Van Ess’s report of the same
account, however, (where he mentions the
triumph of the Mutakallima and rational
theology) maintains that the Shamanism
mentioned here does not believe in a God.(21)
The American Orientalist Richard Frank
believes that all ideas and concepts said to be
those of Buddhists, in the debate opposing
them to Jahm b. Safwan and in al-Shahristani’s

heresiography are, at best, derived from the
ideas of Greek natural philosophers and
contradicting what was known of the Buddhist
concept of Nirvana.(22)
Thus, the many Buddha statues, which
Muslims later came to realize were not the
objects of worship, remained a controversial
point among Shamanist tribes, causing them
uncertainty and discomfort. Shamanists were,
therefore, considered heretics, the most
prominent of whom in the view of Muslims
being the Manicheans. But Muslims could not
place Buddhists in the same category as
Manicheans because of their different
practices, even though the Muslims' first
impression of both Buddhists and Manicheans
was that they were heretics. Many centuries
passed before Muslims finally considered
Buddhists as an entirely independent group,
after they had already considered them to be
somehow linked with Hindus, Zoroastrians
and the star-worshipping Sabians.(23)
There is, yet, a third and more direct
source to Muslim knowledge reagrding

Buddhism that could have been found, had
travelers such as Abu Zayd al-Balkhi and alBiruni tried to examine the matter more
closely. This direct source was represented by
two beautiful texts from texts Muslims already
knew. The first text is the chapter in Kalila wa
Dimna translated from Pahlavai (to which it
had been transmitted from Sanskrit in the sixth
century CE) by Ibn al-Muqaffah (d. 139/756).
The chapter in question is entitled “Ilath,
Plath, and Irakhit,” an independent whole
chapter where a Buddhist monk explains the
concepts of vice and virtue as seen by the
Buddha through a lengthy conversation
between a king and his Buddhist minister. In
this dialogue, the monk clearly separates
Hindu from Buddhist ideas.(24)
The same period that witnessed the
translation
of
the
astronomical
and
mathematical book “Sin Hind” from Sanskrit
also saw the translation of a second text, a
direct transmission of Buddhist ideas. It was
the Buddha’s biography, as entitled “Balwahar
and Bodhisattva.”(25) It concerns the firstborn

deprived of a real father and refusing the
earthly pleasures, who attained the supreme
truth with self-discipline as his only real
practice.
In the same period, the famous Sufi
Ibrahim b. Adham (d. 161/777) first appeared.
His biography is similar to the Buddha’s: a
king’s son, or the Prince of Balkh who
followed an internal call and renounced the
principality and prestige to lead a life of
wandering and pious poverty, seeking true
knowledge.(26)
If we concede that the Buddhism-tinted
chapter of Kalila wa Dimna may have been
somewhat veiled (and projecting an image of
conflict between Buddhism and Hinduism
which led to the Buddhist retreat from India)-all of which are difficult elements to perceive
even for the accurate al-Biruni--we must say
that the text on Buddha and the ideas it
contains are crystal clear. Its translator may
have been a Buddhist, well versed in eloquent
Arabic.(27) The main reason behind the
attitude of mystery and repulsion on the part of

Muslim writers may have been the absence of
divinity from the Buddha’s life and ideas.
They recognized this lack later, as we
mentioned, and changed their view of
Buddhists from "idolators" to "unbelievers."
The Buddha’s biography was a strange
one compared to the general values of the
then-rising Islamic empire. While the Muslims
were at their peak in prosperity and victory,
Buddhism was retracting slowly in presence
and philosophy, which made for less occasions
of either positive or negative encounters.
Muslims were in the habit of learning of a new
religion through its sacred texts and writings,
whether it be a religion mentioned in the
Quran, like the Sabians, or not, like Hinduism
and
Buddhism.
Muslims
only
saw
contemplation and wandering searches in
Buddhism but were not familiar with its texts.
All the high temples and big statues were
added to this impression and were perceived
by the public as signs of paganism.

Part Two:
Muhammad Tahir al-Tannir, from Beirut,
published a book on pagan beliefs in other
religions (1330/1911) which included a
chapter on "Paganism in Buddhism." This
publication coincided with a period of new and
positive impressions of Asia and the Asian
religions, replacing the older, mostly oblivious
view.(28) At the beginning of the book, alTannir mentions his motives in writing it and
revealing the pagan practices in religions other
than Islam. He lists the names of roughly ten
books and periodicals which he felt had
attacked Islam. They were all written by
Protestant missionaries, from Pfander to Muir.
This is an entirely different context, related to
Muslim-Christian debates, the new phase of
which was inaugurated in the mid-nineteenth
century, and it has no relation to Buddhism or
Hinduism. The author, nevertheless, states that
“the other reason behind this book is to reveal
the truth and to accomplish the humane
brotherly duty which our faith has imposed on
us as an obligation. We have to call people to

the right and true and we should invite them to
share our best possession, our faith.”(29)
Real change and interest, among Arab
Muslims, in Buddhism did not start with
curiosity about other religions. Rather, it was
initiated by politics and world affairs. Muslims
were greatly relieved at the Japanese rise in the
end of the nineteenth century, up to the
Russian defeat in 1905. The fighting elite at
the time, combating European colonialism
(including the Russians who battled the
Ottomans and annexed Muslim territories in
Central Asia and the Caucasus), perceived the
Japanese rise as being driven by personal
effort and removed from European aspirations
for hegemony as a challenge to the West, a
revenge of the vulnerable peoples of Asia and
Africa and a hope that they can be inspired by
it some time. Articles and poems written by
Egyptians and Syrians praise the firmness of
the Japanese nation and call upon Arabs to do
the same as the Japanese have, either through
standing up to the colonialists, or through
progress.(30)

The 1911 Chinese revolution which
abolished the Chinese empire and turned
China into a republic whose symbol was Sun
Yat Sen was also welcomed in all Arabic
writings, which overlooked the Japanese
incursion in China.(31) We can compare this
mysterious hope in the political rise of Asia
during the first quarter of the twentieth century
to the general relief toward the political Asian
rise in the last quarter of the same century.
This second rise, in which China strongly
participated along with other countries of
Eastern Asia, was used in different forms
according to social and political groups whose
relation to this rise was linked to the conflict
between the society and the state’s identities,
for internal reasons. Similarly, the Arabic
reaction to the first rise was diverse and
opposing arguments were formulated.
Enthusiasts of nationalism used the first rise as
proof that they were right in saying that
colonialism can be fought and progress can be
made either without it or while facing it. Those
who were Islamic-oriented promoted, in either

case, extremely close relations between Japan
and Islam.(32)
The delight Muslims took in both cases
of the rise of Japan and Asian, is linked to the
fact that Japan reached this stage through the
preservation of its religious and national
traditions. For Arabs, this rise showed that
tradition is in no way a hindrance to progress,
but rather it can be a motivation and element
of progress.(33) This is the context in which
Arab Muslims had renewed interest in Chinese
Confucianism and Buddhism, and Japanese
Buddhism and Shintoism, all religions that
were at the heart of using tradition for
liberation and progress. But even this
generalized interest in major Asian religions,
and Buddhism in particular, on the part of
Islamists too, was still distorted when it was
the matter of details. Liberals and reformists
highlight the disciplinary ethical side of
Buddhists while noting that Buddhism is not
as much a religion as it is a profound ethical
and disciplined belief, just like Confucianism.

In a small handbook on religions of the
Far East, Omar Inayat writes that truth to
Bhudda has four foundations: unsatisfied
desires hurt, desire is the source of pain, to
remove pain one should remove desire, and to
stop pain one should follow the moderate
path.” He adds: “His teachings say nothing of
God or giving sacrifices. His only concern was
spreading love. He spoke of ten chains, five
forbidden things and four desires that he asks
his followers to leave because when man
controls his self and leads it to the righteous
path then he shall reach the high ideal.”(34)
Both Muhammad Abdallah Daraz and
Muhammad Abd al-Minhim find it difficult to
live the confused Buddhist identity,
somewhere between religion and ethical
philosophy. They return to the philosophy of
religion (in Christian tradition), and argue that
the absence of a divine presence deprives this
ethical system of its soul and meaning. The
proof of this lack, according to them, is the
emergence of traditions of worship and

divination inside Buddhism itself or among
some Buddhist schools.(35)
Amidst this confusion concerning the
role Buddhism played by in the first Asian
rise, Egyptian intellectual and politician
Muhammad Hasanein Haykal reached a
compromise that reconciled both parties. He
considered the rise of East Asia as a general
one which was on the verge of establishing a
new "East." He starts his book, therefore, with
the study of European-Ottoman relations and
moves on to examine the impacts of
movements of thought in shaping the Arab
world. He then introduces a summary of
Buddhism, transmitted from a German book,
itself translated from French, and reaches
Ghandi and his renewal of Hinduism through
the path of non-violent action, only to get to
the search of Islam and new Asian culture in
his conclusion, wondering how Buddhist
discipline could fuse with Islam’s spiritual
force.(36)
In July of 2001, the Dalai Lama, the
Tibetan Buddhist supreme spiritual authority,

spoke of the Buddhist religious revival, and
the ways in which it differed from other
Hindu, Muslim and Christian revival
movements. He said that the Buddhist revival
is more of a return to one’s self. He did not
wish to speak of Hindu revival, which is closer
to a national movement than anything. He said
that the problem is found in Christianity and
Islam, since revival in these religions
considers salvation to be an exclusive truth,
and both of these religions tends to eliminate
the other. That is why a complete
reconsideration of the real roles these religions
played throughout history and the present time
seems necessary.(37)
The Dalai Lama gave this speech a short
time before September 11th, and a year after
Taliban had destroyed the two historical
Buddhist
statues
in
Afghanistan.
Fundamentalism is raging in many religions
today, including Protestantism, Hinduism,
Shintoism, Buddhism and Islam. None of these
religions attacked the home ground of he
United States, however, except al-Qaeda

which did it in the name of Islam. The U.S.
now leads several countries of the world in a
war on Islamic terror, a war which has led to
the occupation of Afghanistan and Iraq, and to
tightening the grip on millions of Muslims in
Europe and the U.S. Arabs and Muslims are
haunted by the thought that they are victims
while non-Muslims claim that they are the
victims of Islamic racism: Is this violentturning extremism a natural part of Islam or
any other religion? If not, then since it also
exists in Hinduism, which is independent of
Islam, how can we deal with it, and is there a
way out of it?

************
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Cultural coexistence and
Human Values An antiHuntington Project
Harold Muller

Part I: Critique
1-The Huntington World
Human beings are the prey of fear. Life is a
fragile, breakable, good surrounded by danger.
This menace especially looms over luxury,
social security, cultural stability and identity.
People need an identity, they need to know
who they are and on which side they belong.
Having an identity means drawing a line: one
person exists where the other does not. In
times of crises and distress these two main
feelings meet: fear grows and borders wear
and even bigger importance. The search for an
enemy or a scapegoat is suddenly a primary
need, stubbornly directed towards the “other.”
Enemies represent a frightening danger, but

not less frightening is the nostalgia for them,
especially during bad periods.
This gap is the hole from which emerges
the “clash of civilizations.” Despite the fact
that the western world is more secure now that
the big enemy is defeated, i.e. Communism
and the USSR, since neither war nor nuclear
conflicts stand at people’s doorsteps, life and
world as we know it is not safer. Many things
are fractured, not because of the end of the
East-West crisis but through the same
mechanism which brought on this end: the
growing international economic web, the fast
monetary trade with its lot of increasing
communications,
including
the
grand
movements of immigration. Daily life is not
what it used to be, the future seems obscure
and the fault cannot be incumbent on the
Soviet Union.
Huntington lays out his directive: Global
history is now pushing cultures against each
other, after it has done so with nationalities
and ideologies. He speaks of “civilizations,” a
term replaced by a more preferable one to the

Anglo-Saxons, “cultures”; the same cultures
which will form tomorrow’s enemies, or
rather, today’s enemies. In the horizon looms
the specter of an Islamic-Confucian coalition
menacing all that is western. With brilliant
meticulousness, the “Yellow danger” is
forming a union with the “Turks on Vienna’s
doorsteps,” and together, they represent a
psychological shock for western peoples,
extending to the very depth of their collective
memory.
The Clash of Civilizations is inscribed in
the context of a very ambitious project. It
seeks to explain the core nature of today’s and
tomorrow’s world, the motives which push the
great majority of people towards action, what
is more, towards thought. To Huntington, this
represents the evolution and borderline of the
biggest grouping of mankind on Earth:
cultures. Cultures formed through historical
connections, common values, standards of
living, visions of the world, social and political
ways of thinking. What is interesting is
Huntington’s grouping of world civilizations

around religions, a surprising opinion when
many parts of the world are actually more
laicity-oriented. He nevertheless brushes this
religious elimination in modern societies off
and takes the controversial decision of holding
onto religious fundamentalism as the most
important and decisive direction. Accordingly
with this vision, he makes the following
classification:

- Western Christian civilization in Europe,
North America and Oceania.

- Orthodox Christianity in the Slavic-Greek
world.

-Islam, following a crescent-shaped extension
from the bulge of Africa, through the Middle
East, to central Asia and Indonesia.

-All aspects of African civilization.

-Indian Hindu civilization.

-Japanese civilization.

-Confucian civilization in Chinaand its South
Asian surroundings.

Huntington did not take a clear stand on
whether Latin America was culturally
independent, or linked to the western Christian
civilization.
Western civilization was able, through
technological advancement and economic
progress, as well as through the dominance its
countries and military power exerted, to place
itself in the number one position throughout
the world. This phase is however coming to an
end; others are catching up with it, even
getting ahead of it: Asia will excel over the
West, and China will become the world’s

greatest economic power in the twenty first
century, while western imperialism is causing
world resentment. This anger has started to
manifest itself in the form of fundamentalists,
and severe criticism of western values. The
reverse attack targeting the western culture
grows with the tilting of the balance of powers
towards the other cultures. The anti-West
pulse beats significantly faster through
demographic
developments.
Everywhere
around the world, population growth is greater
than in here. Population growth average in
Africa and the Islamic world reached
percentage of 3% or more. The majority of
population is under 25 years of age and the
deficits in the balances of progress eliminate
all possible perspectives this uprooted youth
may develop. They become frustrated and look
for a way to relieve their frustration. The
propaganda against western culture identity
provides them with the possibility to define
their stand. These young people are more
prepared to wage war and violence than they
are to become moderate heads of households.
Thus, they are the perfect candidates for

fundamental cultural mobilization, and
effectively represent the source of high antiwestern politics zeal.
On every occasion, all cultures gather
around a central state: The United States of
America, surprisingly enough, gathers around
Europe which is not yet fully formed as a state
in the west. Confucian culture, joined willingly
or unwillingly with Japan, around China. In
India, state and culture represent one unity. As
for Africa and Islam, they each stay without a
central power. In the last case, Huntington
“advises” Muslims to elect Turkey as a leading
state. To this end, the European ambitions bred
by Ankara must be finally rejected and Turkey
must be allowed to be set free from the NATO.
Huntington believes that civilizations, each
embodied and led by its own relevant power,
will clash. Tomorrow’s areas of collision
appear today. Multiethnic states, like Bosnia,
Sudan, Malaysia and Indonesia show signs of
internal fractures reaching the levels of violent
internal wars, while Islam “has bloody
borders.” Division appears as the only gate to

a pacific solution. Enough pluralism--we
should establish culturally pure states. Enough
cross cultural preaching--be it for private
religious purposes or Civilizational advantages
like human rights, separation of state and
religion, or women’s emancipation. A mutual
policy of drawing borders that prevent the
confrontation of inter-related cultures and fault
lines is the only possible solution to a
universal clash with its load of serious
repercussions.
In the absence of such a policy,
Huntington predicts a Confucian-Islamic
connection nightmare looming over the West:
a civilizational war brought on by severe
contradictions, various regional conflicts, the
continuous increasing proliferation of weapons
of mass destruction, possibly leading to a
nuclear war. This is a scenario of terror that
leaves little room for wishes and an even
smaller one for hope.
This dark diagnosis of the situation is
surprisingly followed, in the last chapter of
Huntington’s book, by an unexpected speech

for the defense of a universal cultural
cooperation which fully contradicts all that has
preceded it. Is this a tactical maneuver to pull
in the liberals among the readers? Or is it
rather the pragmatic mind fighting the
dogmatic straightjacket way of thinking?
Whatever the case, Dieter Senghaas was right
when he casually remarked that the issue at
hand is but a reconciliatory project that cannot
be taken seriously when once traces its gloomy
analyses.(1)

Interpretation Vs Reality of the World
Such then, is the interpretation of the world
after the end of the East-West conflict. One is
to admire it, in any case, since it shows our
contemporary complex mosaic of a world
organized according to a system not less
orderly than the old division of the world into
two separate camps: the free world on one side
and communism on the other. This
simplification is its heart and soul, but
unfortunately, it is a very high price we pay for

it. This interpretation of the world is unrelated
to the innumerable details of the stubborn and
controversial reality which it tries to organize.
Speaking with less euphemism, we say that it
contains many empirical mistakes, casting
serious doubt on the effective use that this
intellectual construction whose contact with
reality creates violent criticism, could be to us.
History bears proof of many elegant theories
that led their preachers and practitioners alike,
whether directly or indirectly, to their doom;
Lenin’s Marxism has only just been buried. In
what follows are examples of the misguided
and distorted remarks to which the creator of
the new interpretation of the world fell victim:

First example: Huntington speaks of Islam’s
“bloody borders,” and tries to back his theory
with statistics: among thirty-one violent
conflicts opposing two or more parties of
different cultures, twenty one, or two thirds of
the conflicts include a Muslim party;(2) a
direct indication that Islam is a culture
particularly prone to violence. Further

meditation shows that Muslim combatants in
every intercultural conflict need a non-Muslim
opponent. From this perspective, one can have
a new reading of these statistics:
Among the 62 parties engaging in
violent, intercultural conflicts, 21, or athird of
the parties (states of groups) are of Muslim
origin. This information has a different impact
when one hears it, but if one were to go to the
trouble of even looking in the cultural border
section of the atlas, one would find that Islam
has more external borders than any other
religion, due to the fact that Islamic
populations and state are squeezed in the
middle or “sandwiched” between different
cultures of the world. Whereas the sea
provides protection for large parts of other
cultures. Latin culture has only one land
border with the others, i.e. the MexicanAmerican borderline. In other words,
Huntington’s statistics adds no novelty to what
we have known for a long time: countries with
common land borders have increased chances
of fighting against each other.

Second example: to support his ConfucianIslamic connection terror scenario, Huntington
mentions the Chinese and North Korean arms
deals with the Islamic world, at the top of
which are Pakistan, Iran, Iraq and Syria. He
also cites the Sino-Irani cooperation in nuclear
technology,(3) all the while choosing to
remain silent on the subject of western
exporters of arms to the Islamic countries,
headed by the U.S. The Chinese and North
Korean deals are not even the tenth of the
Western deals. Does that indicate a westernIslamic connection? Iran’s main partner in
peaceful nuclear technology today is none
other than Russia who is preparing two nuclear
reactors and building two others, and who has
committed to a big number of other individual
research projects; does this indicate an
Orthodox-Islamic connection?
Furthermore, nuclear cooperation
between Argentina and a number of countries
in the Islamic world is a known fact. Argentina
has provided Algeria with a nuclear reactor to

conduct research on, installed another one in
Egypt and signed a similar contract with Syria.
Argentina exports nuclear fuel to both Algeria
and Iran; does this indicate a looming LatinoIslamic threat?

Third example: Huntington considers western
states to have been the allies of Catholic
Croatia during the Bosnian conflict, while
Orthodox states such as Russia and Greece
provided Serbs with their support and the
Islamic world clearly backed Bosnian
Muslims. The fact of the matter is that
Germany (majority of Protestants) and
Protestant Denmark stood by Croatia’s side
while Catholic states such as France, Spain,
Italy, and Anglican England took the Serbs’
side. As the fighting progressed, it brought
with it a shift in attitudes: the west, pressured
by its public opinion, extended a helping hand
to Bosnian Muslims. In the end, and after
much hesitation, came the decision of a
military intervention risking the deployment of
fifty thousand soldiers to protect the rest of the

culturally colored states and the Islamic
autonomy. During the crisis, Russian only
protected its Serbian interests and supported,
at first, the continuing economic sanctions
against the rest of former Yugoslavia, not
interfering to prevent sanctions enforced by
NATO.
Had the war respected the model of
“clash of civilizations,” western and orthodox
states not only would have backed Milosevic
and Tudjman’s plans to divide Bosnia and
Herzegovina between Croatia and Serbia, they
would have demanded it with force. This
behavior would have been a dangerous proof
to Huntington’s theory.
In the end, Huntington failed to note that
the Greek alliance with Serbia was primarily
conditioned by finding an ally against
Orthodox Macedonia, who, according to
Athens’ suspicions, has implicit claims on the
Greek province of the same name. This
alliance represented a negative response to the
“clash of civilizations.” What is even a greater
failure of Huntington’s theory, is that his

prejudices are concomitant to the views on the
war “In Bosnia, the Muslims waged a bloody
war against Orthodox Serbs and perpetrated
violent acts against Catholic Croats.”(4) This
statement mirrors to a great extent the
murderer-victim
relationship.
When
Huntington relates the war, however, the
historical truth is marginalized, veiled by his
prejudiced conceptions of “bloody Islam.”
Beware then of the “big theory”--he who
wears blue glasses can only see a blue world,
and after a while, he will believe that blue is
the only color there is. This is not a distortion
of reality when one is looking at a clear blue
sky, but when he lowers his gaze to the
ground, his senses will trick him into seeing
false colors. This is what Huntington
experienced with his “clash of civilizations.”
His glasses of “theory” have distorted his
vision of reality.(5)

The Image of the World and the Need for
Orientation

Why was the book met with this great a
success? The three examples chosen were not
isolated cases. Despite this fact, this book,
with its theory on the “clash of civilizations”
undoubtedly had a great impact and even
more, was widely welcomed. Foreign Affairs,
the distinguished magazine, voice of the
political elite in American foreign policy
issues stated that no contribution has ever
created such controversy and drawn so many
readers’ comments, whether for or against it.
In Germany, the reaction to the book was very
favorable and it spread wide and fast, making
of Samuel Huntington the most wanted guest
on talk shows. The German parliament, the
Bundestag, even welcomed him as a guest
expert of foreign cultural policy. What’s more,
the concept of “clash of civilizations” became
part of our political and cultural language. This
is true, since our language coined our thought,
just as our intellectual realms define it. The
more we use concepts without investigating
their backgrounds and origins, the more we
adopt them unconsciously. The more this
concept infiltrates into our minds, the bigger

the danger. The “clash of civilizations” is a
concept bearing a universal aspect for it
contains a vision of the world.
The previous signs and warnings
showed that the theory behind the concept is
seriously and hopelessly lacking. It would be
erroneous to build our thought and behavior
according to it and it is necessary to examine it
thoroughly. This necessity appears also after
we study the different reactions to both book
and essay, particularly the ones from
specialists in different fields.
As previously mentioned, the book was
definitely not met with unanimous acceptance.
On the contrary, the cultural and regional
specialists have highlighted the many mistakes
the author made. Historians and political
experts alike attacked both the theory and its
implications.(6)
Faced with evidence-backed criticism,
one seriously wonders why this theory was so
popular and acclaimed. This question brings us
back to the opening remarks, and will be

discussed later on. We live in a phase of
violent euphoria, when change is transforming
every part of the world, however small, or
developed like the industrial countries. This
sort of historical phase is repetitive.
In her historical essay, Distant Mirror,
Barbara Tuchman painted the image of a
cataclysmic fourteenth century where feudality
came to an end, monetary exchange
supplanted the traditional ways of earning a
living, and everything started changing. The
predominant atmosphere was one the end of
time, narrow religious extremism, and the
persecution of Jews.(7)
In the sixteenth century, trade grew
considerably and astrologers discovered that
the earth was not the center of the universe,
while Reformist Protestantism shook all social
constants. The nineteenth century, essentially
close to our own, drastically transformed
western societies by way of industrialization
and urbanization. The phase of the protestant
reformism and its opposition produced
Christian fundamentalism on both sides whilst

the industrial revolution resulted in the
emergence of nationalism and racism.
Today, the world is changing under the
motto of “globalization,”(8) a concept
meaning a series of parallel operations, with
the final victory of the capitalist market
economy. All the economic barriers were
removed; barriers which until recently took the
form of national economy in the communist
world,
economic
protectionism,
nationalization and interventionism in the
economy which was common to most third
world countries. The traditional economic
models, including big public factories, knew
considerable losses, if not complete ruin. The
traditional ways of living which millions of
people had adopted were suddenly subjected to
a drastic change, concomitantly with the
tenfold increase of speed in the movement of
international capitals which made the
transformation of economic conditions
smoother and faster than before. The sudden
shift in things was experienced by the Asian
countries in 1997, which before this date, went

through periods of “miraculous success”.
One’s job and standard of living have become
uncertainties, rarely guaranteed. International
transportations and universal communications
by technological means, combined with
immigration to faraway places created more
concentrated and recurrent interactions of
different systems of values. The traditional
images of life and natural daily behavior were
subjected to relentless query.
Certain observers see in the worldwide
elimination of borders, particularly in what
were previously nation states and societies, a
qualitative novelty, almost a second modernity
essentially different from the first.(9) Others,
myself included, see globalization as the
logical result of what the emergence of the
modern world brought with it of technological
and natural sciences, alongside capitalist
market economy.(10)
Both opinions concur that political and
social consequences of this transformation
were substantial. Furthermore, it is not an easy
task to limit the insecurities and challenges

this transformation initiated. The detachment
and independence of personal life obligations
is much harder when they coincide with an
unstable identity and questionable material
bases of life.(11)
In the midst of all this, it is only logical
for one to look for new orientations in life that
act as guides in this intricately dangerous,
incomprehensible world. Thus the need for
maps, standards of values and commercial
directions. Huntington’s book also addresses
this need, fulfilling it almost to perfection. The
reachable and easy model Huntington uses to
describe the world hides behind veils of the
thick
complexities
of
disciplinary
specialization, deep delving into the wells of
history and cultural philosophies and details
from all over the world, that make of it-especially to the common man--credible and
reputable. The discrepancies and faults,
examples of which have already been shown,
have not been observed, or have been
marginalized. The need this theory addresses
is a real and serious one, and herein lies the

achievement and danger of the “clash of
civilizations.”

2-Do we need a simple universal theory?
The “clash of civilizations” is a child of the
American discipline of international affairs.
Many American social scientists follow an
illusory example that depends on the secrets of
natural sciences. From a few, basic
assumptions a wide range of theoretical
doctrines emerge, which are said to be able to
pass the tests to which reality subjects them.
These tests should either temporarily confirm
the theories, or completely refute them. All
certitudes are, however, temporary, and do not
obviate the need for future tests that can refute
any theory. The scientists have the especially
hard task of making all possible efforts to
refute their own theories. Once a large number
of attempts to refute a theory fail, the tested
theory is considered a highly resistant one.
Thus “critical rationalism” was formed and
Karl R. Popper’s philosophy of science,

developed from natural science experiments,
has a predominant position in it.(12)
Accordingly, a perfect theory is the one
built on the least of basic assumptions and still
gives the best possible explanations. The
“race” between theories is won by the theory
which produces more explanations using fewer
assumptions, an “economical,” or “simplified”
theory. This virtue of theoretical economizing
was historically known as “Ockham’s razor,”
after the scholastic philosopher William of
Ockham, a founder of modern science, whom
Umberto Eco and Sean Connery paid tribute to
in The Name of the Rose. Unfortunately, many
American social scientists take this method of
simplification literally, not only eliminating
the unnecessary things in a theory, but along
with them many meditations which are
necessary to understand the theory itself.
These theories and models do not mirror
the growing complexity of our world. They are
so unrelated to reality that many important
factors and variants of lasting impact on the
political events of the world are overlooked.

The most illustrious example of this
orientation is “realism,” still, as always, the
most popular theory in international affairs to
the extent that it is the foundation of the “clash
of civilizations.” Through “realism,” world
events are explained from the perspective of
the chaotic world order where nation states
constantly compete. The absence of judge and
jury leaves no choice for these states but to
rely on themselves.
To this end, the tools of power are
compiled and multiplied: first and most
importantly, military power, followed by the
occasional alliances between states facing
similar threats. These states cooperate with
each other on occasion, founding commercial
ties, and negotiating pacts through which they
multiply their sources of power.
This type of cooperation, however, is
rare and temporary. There is the danger of the
unequal distribution of the profits this
cooperation engenders. These profits being the
sources of power, each unjust distribution is a
threat to the party it effects since the one who

took more can become a future opponent
whose present economic privileges can be
used to increase his military power in
preparation for the next conflict. The situation
being such, alliances last as long as the
common threat; today’s ally is tomorrow’s
enemy.
To the “realists,” this simple theory explains
all international events. They see that all states
follow this pattern of behavior, whether they
were democratic, authoritative or absolute
regimes of rich countries or broken up party
regimes. The difference between all these
orders lies in their sources of power alone.
International order (state positions and centers
of power) is defined by the distribution of
power sources among the states. World history
evolves following this pattern: An established
balance is shaken with the change in
distribution of the power sources; some
countries gain in power while others become
weaker. New alliances are made to restore the
lost balance. When all other means are
exhausted, the last recourse to re-establish

order is waging war.(13) This theory is
oblivious to internal politics, regional
differences and international organizations--all
of these elements are cut with “Ockham’s
razor.”(14)
The line separating these critical rational
theorists from the founders of natural science
philosophy, who have succeeding in spreading
the concepts and standards of natural science,
appears here. It may be true that great theorists
in the U.S., beginning with the new realists
and ending with Huntington have reacted well
with “Ockham’s razor,” but it is also true that
they were less rigorous concerning the high
standards of empirical testing requirements set
by critical realists. Instead of adopting
impartial stands and trying to refute their own
theories, they have instead chosen to become
their own lawyers: They gather supportive
evidence that back their client’s case, while
disregarding all the counter evidence and
arguments that exist against him. Theoretical
development remains devoid, in this fashion,

of Thomas Kuhn’s analyses on the progress
created by “scientific revolutions.”(15)
According to Kuhn, different visions or
models of the world enter a vicious circle
when there is an accumulation of results of
empirical knowledge which seem naturally
contradictory. This warning sign is then
overlooked by scientists, who try to fit new
results with commonly spread knowledge, and
their first act towards this end is to develop
supportive plans that fit the dominant model
and connect these results with inappropriate
experiences and knowledge. The more
necessary these connections are to a theory,
the less accurate it is. The difference between
these theoretical constructions based on
supporting theories and the “simplified theory”
model is that in the latter, courageous minds
are encouraged to modify the basic
assumptions and try to find a new basis to
explain the differing information. When this
attempt succeeds the whole model changes.
Based on this scientific orientation, the
accuracy of practical tests is the foundation to

scientific progress. When this condition is not
assured, then neither is progress, and in the
end, this is the best solution so as no to follow
the old example.
Thus the theories are immunized against
all possible doubt and correction, which
represents a big danger since social science
theorists claim to provide the practitioners of
politics with advice and help. To link a
merciless razor with directed and biased
empirical “tests” simultaneously leads to a
number of complex theories whose faults can
neither be traced nor rectified. What the theory
marginalizes and ignores will not be an issue
of wonder, and what contradicts this theory,
according to Popper, will be eliminated. All
that remains is a hard academically-backed
theory; any political practice using such
models and theories as directives will remain
controversial, dangerous, incomplete and, in
the worst case scenario, catastrophic.
Over-simplification suits the needs of a
common mass for simple facts and
interpretations, something easy to digest. In

the U.S., in particular, the academic body and
its representative elite are constantly on the
lookout to write bestselling books and appear
on generous talk shows. All the complex
theories, which involve a right but difficult
explanation,
laden
with
controversy,
circumstance, diversity and vague morals of
international affairs, will be out of reach for
average people. Ockham’s razor has
unintentionally turned from a rigorous
scientific tool to a hand tool used to cut
unnecessary shadows that bother the VIPs.

“We” against “Them”
The basic example of an oversimplified
theory. Simplified theories usually follow the
easy example that can be described using the
model of the Manichaeans. Manicheans are the
followers of an old religion which divides the
world into two conflicting opposing poles:
light and darkness. The conflict between them
defines world events. When we take one side
against the other, we create the "us. Vs. them"

conflict. Karl Schmitt was, unquestionably, the
one who introduced this concept into the world
of politics. Schmitt is an prominent figure in
the history of German political science,
described as the legislator of Nazism because
he academically justified the dominant state.
To him, politics are, in its essence, the ability
to distinguish friend from foe. Stretching this
distinction to its farthest limits and preparing
political tools to fight the inevitable war with
the enemy is an internal and external political
duty. Schmitt maintains that only the leading
nation can provide the safe exit out of this war
of existence because only it can preserve the
right order of affairs.(16)
Leninist Marxism has also applied this
“us vs. them” example first to the class
struggle, which is an imperative in the
dialectic of history, where the crushed classes
sap the foundations of the old structure, so that
the next social structure may rise from the
ashes of the last and later on split in turn into
conflicting classes. This continuous struggle of
classes pushes historical evolution forward.

The Marxist Leninists adopted this idea of
dialectic from Hegel, a philosopher who saw
history as the history of the mind. In his
opinion, the next historical period is the
product of past contradictions. On the opposite
end of this movement, the Marxist Stalinist
"class-strugglers" were made to vanquish the
enemy: the total victory of the proletariat
leading humankind to the noblest of levels in
communism after it finally eliminates the
bourgeoisie, thus making it possible for real
progress to happen: from the slaughter of
Russian nobility to the elimination of the
Gulags and the Katyn forest massacre where
the Russian executive hands shot the elite of
the National Polish Army. To the Stalinians
see that the conflict opposing East and West is
also one between darkness and light and
should end with a victorious communism,
even if this entails waging a nuclear war.(17)

“The Consecrated Easy”--Us vs. Them in
American History

The conduct of the U.S. as a superpower
seems more acceptable when comparing it to
the terrible bloody practices of those who
simplify the world. Truth is that history has yet
failed to produce a “dominance” which acts in
a relatively kind and responsible manner
towards the weak. This point should be taken
into account when criticizing the U.S., as
many voices in the German public opinion do,
despite the fact that Manichaeism extends deep
into American culture and history. The
founders of the U.S. had placed their collective
consciousness in the face of the intolerant,
backward, monarchist Europe that was torn by
cultural persecutions and internal conflicts.
They considered America to be the “New
Jerusalem” in the midst of this world of evil:
colonialists vs. natives, countries of the South
vs. those of the North, free America vs.
backward colonial powers. Thus were the
main lines imprinted in the collective
consciousness
of
American
history,
continuously branding the principle of “we
against them.” At first, all strength was to be
concentrated to fight the German Kaiser, then

came evil Hitler’s Nazi Germany, followed by
imperial Japan’s Tojo. All this prompted the
increase of Americans’ leadership who have
always regarded this role as their historical
duty of protecting “good,” or democracy and
human rights from “evil.”

The Cold War Theory
When the conflict between the U.S. and the
Soviet Union erupted, it seemed logical for
“Uncle Joe” to change from a wartime ally
into the real dictator, Hitler’s successor. With
the outbreak of the Cold War, the highly
accurate achievement developed by historian
and diplomat George Kennan between 1946
and 1947 was the policy of containment of the
Soviet Union. It carried a number of economic
and political measures which have soon
become political tools for military power. The
theory of the cold war was thus formed on the
basis of a defense policy led by military
strategy.(18) It represents a high example
Huntington reveres, for it is a clear “map” of

international politics which serves as guide on
the road ahead.

How was this theory applied?
It has served as a line breaking the world in
two: “the free world” camp, headed by the
U.S. vs. the communist bloc controlled by the
Soviet Union. The rest of the world had to
choose either one or the other. To the wellmeaning third-world countries who have
nationalized interests to protect against being
taken over by multinational companies, the
anti-colonial movements and socialist parties
were labeled as marginal parties, or the idiots
backing the Soviet Union. On the other hand,
severe opponents of communism, dictators like
Spain’s Franco and Philippines’ Marcus were
seen as loyal allies of the U.S.
As for countries of nonalignment who
have tried to balance its effort between the two
superpowers, they were totally disregarded by
the U.S.’s policy. Extreme scenarios at the
beginning of the fifties, McCarthy’s era,

subjected internal American opposition, from
the liberal left to any and all U.S. citizen
sympathizing
with,
in
any
manner,
communists, to blame and political
persecution. Many names were smeared from
Robert Oppenheimer, the “father of the atomic
bomb,” to Humphrey Bogart.
International organizations were also
subjected to the same evaluation and
classification. The U.S. saw in the U.N. a
useful tool so long as the West, and its close
allies of the Third World (particularly Latin
America) were the majority in it. This
usefulness was obvious during the Korean
war, waged by the U.S. and its allies under the
veil of the U.N. In the following decades, the
fifties and sixties, the decolonization sweep
permitted countries of nonalignment to take
over the majority of votes in the United
Nations General Assembly. In a number of
times, there was a concurrence in opinion
between this bloc and the socialist bloc,
making of the United Nations, in American
eyes, the international political playground of

the opponent, thus considerably diminishing
its value.
The U.S. has always contained voices of
excellent analysts who undoubtedly have the
ability to understand complicated world
politics and explain them to others. It is also
true, however, that the double simplification,
seeing things through the "we against them"
perspective, or "good vs. evil," reaches the
highest levels of influence in American
politics. One of the most popular American
presidents, Ronald Reagan, often used the
expression “the evil empire” to describe the
Soviet Union. Since the simplification of
matters is this appealing to the leading
political figures of the country, it is not a
matter of political cultural particularity or one
of the political system in the U.S. It is a matter
directed towards the “inside,” towards the
large sphere of a whole-continent country.
Interest in and knowledge of the outside world
is limited. The political isolationist movement
must be taken seriously. In the event that a
president wishes to mobilize great resources to

wage a world-class war against an
international political enemy, or he wishes to
play a leading role in a world that needs
leadership, the U.S. must then do what it was
always forced to do against its will: it should
break its isolated boundaries. The Iowan
farmer, the Wyoming cowboy, the Texan oil
worker and the Chicago secretary must all
understand why their tax money is being spent
in external rather than internal interests, they
should understand why these American
soldiers have to risk their lives in remote
countries they know nothing about, sometimes
not even its location. This hard task to
convince can only be carried out through
vulgarizing matters, like the need to ward off a
dangerous evil and hard enemy, like
confronting something like the “Lord of the
Rings.” These simplifications extend to the
whole of the American society and produce
the greatest of impacts on it. It is not strange,
then, that the theoretical construction of
international affairs in the U.S. often follow
the logic of “consecrating the easy,” when
their theories depict the Manichean division of

the world, and are met with applause in the
milieu of the political elite.

The High Cost of Easy Theories
Cold War theory was true and successful, and
the West won the war, as its supporters say.
But in the midst of all the victory euphoria
during the beginning of the nineties, no one
mentioned the high cost of this war, and the
unnecessary victims who fell as a result of the
simplistic theory of the Cold War. The
consequences of this mistake are still felt in
today’s world.(19)
First: The U.S. viewed Communism as a
closed bloc, and it has therefore seen the
Chinese revolution as a mere increase of
Stalin’s authority. The national elements of
this revolution remained unknown to it, which
made it enforce the harshest form of defense
policy against China. Washington has even
threatened to resort to nuclear weapons, during
the Korean War and the Taiwan Strait crisis.
This reaction caused a deep lack of confidence

to two generations of Chinese in the U.S., and
the West in general. The impression of balance
of powers and race of great world powers
lingered on in the minds of the Chinese
intellectual elite in the nineties, making it
difficult to peacefully organize Asian affairs.
The U.S. neither understood nor accepted
India’s impartiality and its attempt to establish
good relations with the Soviet Union and this
has weighed and still does on its relationship
with Asia’s second giant.(20)
Second: The American government saw
the Soviet Union as one deaf bloc only and
therefore failed to understand Khruchov’s
efforts at reform, directed with the help of his
internal political alliance towards the followers
of Stalin. Khruchov essentially worked to limit
the military budget and control the army, but
his attempts failed because of America’s
policy concerning the East. The tension could
have ceased earlier, and the race to arms in the
sixties and seventies avoided. This expensive
bill was paid also by the RDA who remained

in captivity because of the fifties’ policy and
the building of the wall.
Third: National liberation movements
were automatically linked to Moscow. There
was a profound misunderstanding on the part
of the U.S., of the Vietnam War. So, instead of
seeing it as a war to accomplish a unification
and national unity, after a long period of
colonialism, the U.S. saw the war only as a
substitute for their opponent. This misguided
vision made Washington enter an unnecessary
bloody conflict in which it failed. The
“domino effect” component of the Cold War
theory has not materialized: The countries of
South Easter Asia have not succumbed, one
after the other, to Communism. On the
contrary, these countries are among the most
successful capitalist countries in the Third
World, despite the present crisis. In the
meantime, Vietnam began to set itself free
from Communism and exert efforts towards
catching up with its neighbors and develop its
market economy.

Conclusion
The alleged victory of the Cold War came at a
high cost because of the faults of the theory
behind it. Furthermore, to credit it with the
victory over Communism is but a myth. The
tension clearing policy in the early seventies
developed an alternative and accurate
understanding of the world political situation.
It was only after this period that the U.S. was
able to elaborate a special policy directed
towards China, to set military containment, the
monitoring of arms and economic cooperation
aside, and treat states that were previously
obliged to ally with the Soviet Union in a
different way. The effects of this same policy
were to deepen the fractures in the socialist
societies and elite of the political parties, and
paved the way to Gorbachev’s reforms, after
the “second World War” issue. All this was
not the work of the simplistic Cold War
theory.
“If not civilizations, then what?” asks
Huntington. When one faces him with true
scientific knowledge that contradicts his

theory, he will have to admit to the absence of
a simple explanation to everything. What is, in
this case, the alternative explanation which can
vow to lend itself to the world in simple,
unarmed and better notions?(21)
This question does not go to the heart of
the matter. If the theory cannot explain
everything, then that is just insignificant. But
for this theory to overlook significant parts of
international political realities, or wrongly
describe them, and for it to give false
predictions means that it is not qualified to
enter the “race.” It is in vain to look for an
easy alternative, for one does not exist, and is
unnecessary since the world has its own load
of “we against them” theories, or according to
Huntington’s example “the West against the
rest.” These theories are found in
fundamentalism, social Darwinism, Leninist
Marxism, Realism, etc. They all economize on
truth, are simple, and wrong, are superficially
applied through convincing and noble
principles that end up becoming a race to

arms, war and carnage: we can be spared this
kind of theories.
What should any given theory present to
international affairs? Should Ockham’s razor
fall in the hands of an incompetent barber, he
might unintentionally let it slip, causing
serious, life-threatening wounds. When we
apply Huntington’s map, this simplified
version only works in small areas that can be
monitored with the bear eye. Any mountain
climber knows that in steep and wild lands
with no passages, the only map that is of any
utility is the one with the 1:25000
measurements.
Other,
inaccurate
measurements lead either to rock barriers of
worse to doom.
The matter is no different in
international politics. The theory must be in
harmony with the reality it depicts and
explains. This is not to say that it should
describe every little aspect of it; that would be
the mirror’s job. One can demand, however,
that this theory take into consideration all
variables and factors that affect big world

politics. When we minimize the world and
subject it to one tool of measurement, this will
definitely not be achieved.(22)
We must expect it to include the future
aspects of globalization, the worldwide
“capitalization” of public economies, mutual
support in environmental issues, and the
widening
cross
border
surge
of
communications. We have the right of
demanding that political organizations, like
states and international organizations, be
rightly valued; that the players include NGOs,
per example, and finally, that historical factors
and culturally conditioned values also be
rightly considered.(23)
The theory of international affairs
should also take into account that the most
important reality in our world is the
“simultaneousness of the non-simultaneous,”
which is an effect of the violent emergence of
globalization.
Simplification
and
economization are not the magical recipe that
can analyze international politics, even if they
manage to produce a “bestseller” good in the

media and political culture spheres of the
United States, more of a naivety than
inadequacy; a complex world which throws
extremely difficult challenges at us is to be
met with a complex vision.
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Early Islamic Historical
Writing In Literature and
Documents
Fred Donner (1)

This essay examines early Islamic
historical writing, namely the role of Arabic
sources in the writing and portraying of this
history. It relies on the well-known fact, of
which we are all aware, which is that history is
not just relating the past. Rather, the historian
first collects evidence from various sources
and evaluates them comparatively in order to
conclude notions about the society he is
researching and about its evolution through
time. These notions are embedded to an extent
in his readings of the sources. In the end, the
historian makes his own interpretation and
puts his work in writing. As we can see, the
greater part of the historian’s work and effort
come before the act of writing, which is the
mere conclusion of his work.

Of what importance, then, are the early
Arabic sources in portraying and writing the
early Islamic history?
Let me begin initially by saying that
these sources are extremely valuable to the
historical writing of this difficult period in
world history and it is the responsibility of the
historian to make the best use of them. I must
assert this now, because we also have to admit,
in all honesty, that they are not devoid of
serious flaws. In fact, they face the historian
with all sorts of contradictions, problems, and
methodological and material difficulties. Thus,
as historians, it is our responsibility to
understand how we can use the Arabic sources
of early Islam in accordance with responsible
scientific methods. My notes are distributed on
three points:

First: The controversial issue of early Islamic
Arabic sources.

Second: The role of documents in the
interpretation of the history of early Islam.

Third: Approaching Arabic sources by way of
definition of their fundamental interests as
historical writings

1. The controversial issue of Early Islamic
Arabic sources:
The image we, Westerners and Orientals alike,
have of early Islam, both in broad outline and
in detail, comes from the Arabic sources. We
all have an idea of the outline of this image:
the birth of the Prophet (Peace and Blessings
upon Hhim) in Mecca in particular, and the
Jahiliyya in the Hijaz and the Arabic peninsula
in general, a background of the Prophet’s life,
the revelation, the Quraysh's opposition to the
prophecy of Muhammad, the first immigration
and the foundation of the first community in
Medina, the development and expansion of the
nation in the Hijaz extending all over the Hijaz

and from there to rest of the Arabic peninsula,
immediately preceding and following the
death of the Prophet, and from then on
reaching the four corners of the earth, when
Muslims entered Damascus, Iraq, Iran, Egypt
and other regions during the era of the major
conquests. We must not forget, of course, the
establishment of the caliphate as well as the
first civil strife where the companions of the
Prophet fought against each other, followed,
after twenty years by the second strife, which
resumed the first, as a second part of a saga,
the contenders being the sons of those who had
fought in the first. Many variations exist in the
details and interpretations of these events;
nevertheless, Muslims in majority have
accepted the main outline of this depiction.
This great story, which I like to call "the
tale of Islamic origins," derives in whole from
Arabic sources. Its different parts can be found
in hundreds of Arabic writings, the most
famous of which being "the Life of the
Prophet" by Muhammad b. Ishaq, and history
books like the History of al-Tabari and the

History of al-Yaʿqubi. Other kinds of writings
may contain texts which can be of help to the
historian, like genealogy books, exegesis,
divine decrees, collections of poetry, etc.
These writings contain tales and news of high
historical value, even when they are not in
essence history books.
Hence, this material, rich and
magnificent, which developed roughly one or
two centuries after the death of the Prophet,
formed the traditional image of early Islam,
one that even many western Orientalists
accepted. Seen trough the eyes of the historian,
however, these sources all have one point in
common: They are, without exception, works
of literature and not documents; for the news
related in them, the foundation of the
traditional historical image, are news and tales
transmitted from a narrator to another and
from a transcriber or a writer to another. This
transmission of news is clearly visible to us
through the transmitters’ names mentioned in
them.

The transmitted text is one about which
there is doubt, by principle, from the scientific
historian’s point of view; for the historian
cannot simply accept a transmitted tale as it is.
If historians so chooses to use tales as reliable
evidence, then they should submit them to a
thorough examination: how were they
transmitted? Who transmitted them? What
interest, intent or reliability is this person
credited for? How logical are they and which
place do they occupy in their historical,
literary, linguistic and logical context?
In the absence of an examination of the
sources, each tale at a time, the scientific
historian faces the impossibility of judging
them: How true is their account? Was it
intentionally or unintentionally falsified or
even slightly varied because of some
transmitter for some unknown purpose?
Even when we admit to these
discrepancies in the Arabic sources for early
Islam, analyzing the transmitted tales
nevertheless remains a difficult task. In many a

case, our examination of the tale does not
definitely confirm its authenticity.
Taking as example the tales of events
that preceded and led to the murder of the third
Caliph, Uthman b. Affan--I am certain you
have read the many tales concerning these
events in al-Tabari’s History, al-Baladhuri's
Ansab al-ashraf, Ibn Asakir's Taʾrikh madinat
Dimashq and others--we immediately notice
that many of these different accounts serve
certain political parties’ interests. How is it
possible for us then to evaluate these self
conflicting accounts?
The evens of the first civil strife, for
example, were recounted in tales that spoke of
the negotiations between the Caliph and the
Egyptian delegation which came to town to
confront him and complain of some of his
policies. Can we, for that matter, evaluate the
tales and define which ones are trustworthy
and objective?
Some of these accounts clearly serve the
interests of the Umayyads and show the Caliph

to be ethically and behaviorally perfect. Other
accounts show him to be a weak and illmannered in contrast to the positive image
they draw of Ali b. Abi Talib, for example.
Even after a lengthy comparison of these tales,
there is still no stable scientific foundation to
set them apart. The verification of these
transmitted tales from our Arabic sources will
remain an impossible task so long as there are
no real documents that can help us verify the
tales. This brings us to the second issue I
would like to speak of today.

2. The role of documents in forming our
historical image of early Islam:
Let us begin with some general remarks on
documents and the place they occupy in the
science of history. A document from the era in
which the event took place is any material
object which remains in its original form from
that era to our days (or least to the times in
which the historian who used it as historical
event lived). A document can be in the form of

a letter from one person to another, the
original one and not a copy, a piece of pottery,
a tool, a metal ornament, rock inscriptions,
coins, architectural remains, etc--any original
thing which dates back to the period and time
of interest to the historian.
Then we can say that the historian is
trying, methodologically speaking, to construct
an historical image on the basis of analysis of
authentic documents. Historians prefers to
avoid transmitted tales when forming their
historical image, or at least to use as little of
them as possible. I have already spoken of the
problematic of transmitted news, especially its
need for evaluation in it supposed context.
Unlike these tales, documents are the support
which defines the linguistic, historical and
other contexts.
Should we come upon a new authentic
document from a given period and discover
that it uses a word or concept which historians
previously thought to be unknown in this
period, then we ought to adjust our
understanding of the linguistic or intellectual

contexts of this period, for the document
represents conclusive evidence to the presence
of the said word or concept at that particular
time. Relying on documents is then the key to
building a sound historical image.
The main problem historians face
concerning the early Islamic period is the
complete or almost complete lack of
documents that date back to its time and place.
The life of the Prophet and his actions are not
documented at all. The remaining documents
of the early Islamic community are no more
than papyri (the oldest dating to the 22nd
year), inscriptions (first tombstone dating back
to the 31st year), and coins (from the 31st year
onwards). The documents from the dawn of
the Islamic era are scarce, but they gradually
grow in number in the first century after the
Hijra. They provide sure and extremely
valuable information, which nonetheless is not
sufficient by itself to give us a full historical
account of the early Islamic era, for these
references are very scattered. They do,

although, permit us to verify some stories in
our Arabic sources.
What matters here, from my point of
view is that the information which we derive
of these documents on the history of the first
Islamic century proves the existence of some
persons and institutions which we know of
from the transmitted stories and reports. For
example, a rock inscription which dates back
to the 42nd year of the Hijra, found in
Hummat Jadir (near Umm el Kays, on the side
of the Yurmuk valley), written in Byzantine
Greek, mentions Abdallah Muʿawiya, the
Prince of Believers [amir al-muʾminim]. This
inscription proves the existence of Muʿawiya
along with the position of imarat al-mu’minin-i.e. the existence of a nation or state or
movement whose members have called
themselves "al-Mu’minin" and named their
leader "amir," all of which coincides with the
accounts of Arabic sources.
We may conclude in general from this
that some of the historical accounts in Arabic
sources are of sound origin. We should,

however, as historians, admit that inscriptions
of this sort only partially prove the veracity of
our sources. First, the Arabic sources contain
thousands of details on early Islam the vast
majority of which (99.99% of it) are neither
proved nor documented in any way, since the
number of documents relating to this historical
period, as already mentioned, is scarce,
whereas the historical or semi-historical
material abounds in these same sources. This
means that there are, in the traditional stories
of Islamic origins, abundant truths as well as
whole undocumented reports which cannot, in
all honestly, be verified in the future, since it
unlikely to discover such a larger number of
new documents form that time.
Secondly, even in the exceptional event
of discovery of a document which relates to
facts found in Arabic sources, the verification
of these facts is only partial. Going back to the
Greek inscription of Hummat Jadir, even if it
proves some facts of which we are already
familiar from Arabic sources, it raises at the
same time new questions and possibly doubts

on other facts in those sources. Muʿawiya is
called "amir al-mu’minin," whereas the title
usually used when speaking of him in the
Arabic sources is "Caliph." We often speak in
our debates today of the institution of
Caliphate. Is the omission of the word
"Caliph" in this document an indication that
this term was no yet in use in the time of
Muʿawiya, and that it only appeared as a
significance of the leadership of the nation
thirty or forty years later? Hence, the
document may prove some of our historical
interpretations, drawn from transmitted tales,
while they show others to be in need of more
scrutiny.
My notes on documents and their
relation to the Arabic sources may not be
complete without a mention of the holy Quran
and its role in forging the image of early Islam.
The obvious question is: Is it or is it not a
document?
It is clear, in this day and age, that we
are not in possession of Quran codices which
physically date back to the days of Zaid b.

Thabit and his commission to put the Quran
into writing, appointed by the Caliph Umar.
From this perspective, the Quran is not a
document. From another perspective, however,
(I speak here in my quality as a historian), the
Quran is unlike all other transmitted stories
and news. It is, in my view, a unique kind of
document. Therefore, we may say that the
Quranic text holds some documentary value to
the historian, since, in my opinion, it holds a
special place in the eyes of the believers as a
sacred text bearing the words of God. This
special place has secured the text against any
falsification suspected by historians to be
present in other transmitted texts. Many of the
sayings in the Quran either bear no specific
historical context or cannot be historically
interpreted. Despite all this, the Quran offers
us, in my opinion, a clearer window on the
intellectual sphere in which evolved the first
believers. The historian who wishes to
understand the early Islamic period should
consequently rely, in the first place, on the
testimony of authentic documents and the
Quran.

The scarcity of documents and the
difficulty of extracting precise historical
information from the Quran, however, oblige
the historian of early Islam to resort to history
books with their mass of transmitted stories
and other kinds of Arabic sources. Let us focus
now on the practical problem we face in
investing these sources and extracting true
historical information from them.

3. The formation of Arabic sources and the
ways to invest them:
The difficulty pertaining to Arabic sources
appears, as already mentioned, lies in making
the distinction between reliable and falsified,
or planted information. In my opinion, the
development of new and more accurate
techniques to arrive at this distinction should
be the first point on the agenda of the next
generation of experts who study early Islam.
First, we must understand how Arabic
sources came into being, particularly the great
collections of stories and news, the source for

the majority of detailed accounts which
formed our image of early Islam and imprinted
their implicit notions onto our historical
interpretations. The first step in looking over
these sources is to understand the historical,
political and reasonable motives which led to
their appearance in the first place. Arabic
sources did not happen to exist by themselves;
they were consciously combined from various
news and tales, for specific purposes.
Previously, historians were in the habit of
using them as sources for different views, as if
they were merely warehouses of equally
valuable raw information. This perception of
sources may nevertheless make the historian
oblivious of certain inclinations and intentions
of some tales. If historians want to understand
a piece of information on a given event, they
need to take that piece of information in the
context of the whole collection of pieces of
information in which that one piece exists, and
they need to define the purpose and intention
of the writer who has chosen and put in his
book that piece of information, leaving aside
other pieces of information.

The historian should then place this
particular piece of information in the context
of all reports on this given event, wherever
they may be in the sources, to understand the
position this particular information occupies in
the development of news and views on this
event.
If we were to examine all the reports and
stories on early Islam, we would discover that
all of it, or at least a great majority of it, is
somehow related to one of four issues. We
realize that these four issues represent
fundamental concerns of the Islamic
community during the period when the Arabic
sources and their accounting of origins of
Islam developed. These issues are: prophecy,
the nation, dominance (that of Muslims over
non-Muslims) and leadership (of the
community).
The frequent references to prophecy
appear to be aimed at the confirmation of
Islam’s legitimacy by way of proving that
Muhammad was indeed a Messenger from
God and the revelation he brought true. The

stories about the community, including many
reports on the Prophet’s work to establish the
first state in Medina and rule it, aim to outline
the existence of the early community, which
stretches out from its origins to the times in
which lived the writers of these news, a line
assured by the description of the unending
chain of the princes of the Pilgrimage to
Mecca, or Caliphs, for example.
As for the issue of dominance, its
inclusion attempts to provide explanation and
justification for the sovereignty of Muslims,
the will of God, who, relying on news of
conquests, has empowered Muslims, enabling
them to conquer vast spaces and contain them
in their new empire. The issue of leadership
justifies the abundant reports of civil strife and
conflicts between those men contending over
the Caliphate.
These four issues are then implanted in
the concerns of the Islamic community in the
first two or three centuries after the emergence
of Islam. They come from the community’s
concern with consolidating its legitimacy and

asserting it in the minds of both Muslims and
non-Muslims at once. Admitting to the
existence of these four issues and their pivotal
role around which the majority of news on
early Islam centered may help historians to
evaluate sources and news.
Although historians today give great
importance to social and economic history, it
is clear that writers of our Arabic sources in
the first two centuries paid little attention to
this kind of history, something which was
considered when collecting information.
Practically speaking, when historians wish to
write on trade in the Umayyad era, for
example, or on the existence of social
categories and their development in the cities
of Damascus or Aleppo during the first Islamic
era, they will not find detailed information
among a largeer number of sources. The
historian can only conclude a partial image
from what little insinuations there are in
scattered reports whose purposes may greatly
differ from the interest of the historian.

On the other hand, the historian who
reads news on the works of Ali b. Abi Talib or
Muʿawiya b. Abi Sufyan during the first civil
strife should admit that our Arabic sources are
rich in such information, since this type of
information coincides with one of the major
interests of the emerging community (i.e.,
leadership). It is also the case that the majority
of such information implicitly or publicly
supports one of the contenders’ ambition.
Historians have to be aware that it is not an
objective description with which they are
dealing, but a piece of committed publicity.
In conclusion, I reaffirm the weighty
significance of Arabic sources on which
historians must rely when writing the history
of early Islam, alongside documents and the
Quranic text. To use these sources in a
scientific way, however, we should develop
new and more accurate methods to verify the
significance of various pieces of news; an
urgent task falling on the next generation of
historians.

*********
Professor of Near Eastern History at the
University of Chicago.

Ethics and Globalization
M. J. Kellerzmann (1)

I.PRELUDE
Globalization penetrates all aspects of
life, radically transforming them. The relations
between countries of the West and the North
on one side and those between countries of the
East and the South on the other seem in need
of reviewing and renewing; a modification to
be done on several political, traditional and
ethical planes that concern principles and
legitimacy. As previously mentioned, this
change-inducing phenomenon lead for one
thing to the increase of economic exchanges,
concomitantly
with
an
increase
in
competitiveness.
Countries are thus made to find ways to
strengthen their positions in this complex web.
What would the international standard that
transcends personal and individual interests be
then, if not solidarity and avoiding trouble?

This being the case, political, religious and
social parties should take part in the debate on
the advantages and disadvantages of the
thriving development processes.

II. DEFINITIONS

1. ETHICS
"Ethics as a guide to all action and
behavior"--this saying is part of the philosophy
that looks into the origins of the human values
and symbols, and even into public customs and
ethics. The main issue in ethics is the search
for motives, ways and consequences of human
behavior. Many domains of ethics branch out
of this central thought, depending on the
importance given to each part. The scholar can
then define the science of ethics as a theory to
justify and determine the principles governing
human behavior. Ethics are, with no doubt, in
general, the outcome of particular traditions

and historical know-how
community or society.

of

a

given

2. GLOBALIZATION
This term is coined from Economics and
Sociology at once. It refers to the
multiplication of transborder and transnational
relations in all domains. It began when
capitalism made its first entrance into the
world, and gained even more importance with
the collapse of the Socialist camp. The
solidarity of transnational and transcontinental
relations is a proof for interdependence.

3. UNITED NATIONS
An organization that groups almost all states
of the planet (191 states); its main objectives
are to safeguard international security and
affirm the rights of the peoples, through
international law, as well as to encourage
international cooperation and protect human
rights.

III. THE PROBLEM
The decades that followed the end of the
second World War witnessed the evolution of
ethical principles for cooperation, solidarity
and development on an international scale.
They soon weakened in the last decades,
though, and proved insufficient to formulate
an international policy for development and
progress.
Should we consider international
policies for development an ethical necessity,
then the reasonable conclusion would be the
need for a new strategy in that matter?
Today's understanding of this issue
implies that a strategy is to originate from
ethical philosophy, as it should be the result of
a global coordinated dialogue. This requires
coordination between different academic
departments. So it appears that the question at
hand concerns the moral motives and
justifications of globalization.

Until now, the common public opinion
has been: Gather together for cooperation talks
that benefit nations and peoples and push them
forward. Had it not been for particular ethical
justifications, the development policy would
have been unable to become, throughout past
decades, an independent field incorporated in
the institutions and behavior of States. We
should examine the words and promises of
developed countries and see how well they
adhere to the international rules as set by the
United Nations.

IV. DEBATES
1. Supporters of globalization:
a) Trade, economy and growth: supporters
describe globalization to be first and foremost
a way to reach an efficient economy, by
removing all barriers to trade and
competitiveness. The real purpose of
globalization is then to upscale all divisions of
work and make them international.
International markets, international services

and international investments will then see the
day. Technology transfer and the exchange of
networks and communications are also
included. This new option gives all states the
possibility to use their personal strong points
and increase their incomes by way of
exchange. With the absence of subsidies,
competition
is
unleashed
between
industrialized and developing countries. Kofi
Annan, Secretary General of the United
Nations described globalization as the removal
of all barriers and obstacles to the free flow of
goods and capital. He added that it is
accompanied by an important technical
progress, a reduction of production,
transportation,
communication,
finance
mechanism costs as well as the exchange of
information.

b) New chances for international relations:
relations between states are on the increase.
New equations and chances have emerged,
owing to the principles of freedom and
equality between all beings and the recognition

by distinct cultures of the "othe." Human
rights become a goal to which everyone
aspires. The whole world, with all its peoples,
witnesses a new growth and closeness between
different parties.

c) Development stimulates the economy, while
the spread of technology throughout the world
aids in overall progress. This progress is
strengthened
by
renewed
ways
of
communications reaching all. On the other
hand, poverty, inequality and vulnerability
move to the front of the scene. It is not only
beauty that is exposed. The other side, other
people and other lives are shown. The viewer
not only watches facts, but feels them as well;
in addition, the institutions of different
countries work together to fight crime.

d) Democracy: democracy governs markets,
the internal fronts of states and international
relations. It marks the end of the necessary
conflict between freedom and control. When

globalization has such big effects on the social
front, those who fight for justice and equality
have no reason to stand against it.

2. Objections
globalization:

of

the

detractors

of

a) Distance from others: globalization makes
people lose their individuality. Their personal
freedom and privacy are affected. They all
become of one color, turning to numbers,
while middle class disappears. And so is lost
cultural diversity and ties. Globalization also
erases local traditions and cultures that
preserve the stability and familiar ways of
living for many people. The traditions and life
in Algeria are an example to this. They are
effectively on the verge of disappearing and
this can only be explained by the necessity for
Algerians to work for the French, after the end
of colonialism. In this way, globalization turns
local cultures into "folklore." Even table
manners and the culture of food changed
because of "hamburgers and McDonald's" etc.

b) Danger to local markets: to globalize
agricultural economy necessarily means to
destroy the agricultural world, with its
accompanying developments that people
became familiar with. True enough, there are
some positive points in globalizing the food
industry, but local particularities disappear
with this change. Food globalization wipes
away many origins and roots of the economy
of vegetation. While local foods disappear,
developed foods are monopolized by
industrialized countries and multinationals.
People become victims of big enterprises.

e) The state as weak and incapable of handling
local matters: detractors of globalization find
that
the
increase
of
international
communication brings about limits to the
states inner and outer influence. Especially
since their economy, a part of the international
market becomes uncontrollable. This may
cause political and economic instability. This

weakness also creates economic and social
disparities and double standard policies
between states and classes.

Foreign and security policies face new
challenges:
f) Money and Power: society is taken over by
purely materialistic values, while the power of
big companies is exacerbated and prices
skyrocket. The human critical judgment is,
meanwhile, relegated into the background.
Globalization could then introduce a new type
of colonialism, by way of big capitals. As
previously mentioned, the unequal distribution
of wealth, combined with the free flow and use
of capitals, generate a threat to the social and
political stability. Those who control the
market can marginalize or besiege countries
and regions. It is a known fact the worldwide
flow of capital is not intended for specific
investments. Instead it is after speculation and
profit. Only reasoning people know
contentment, while money does not.

g) Ecological consequences: the world today is
the scene of many destructive ecological
incidences that affect the planet and its
inhabitants. We see that in: the global
warming, causing the rise of the global sea
level, desertification, decrease of drinking
water sources and the loss or reduction of
genetic diversity.

Technological advancement quickens by 1000
to 10,000 times the loss of genetic types and
species that would otherwise not become
extinct following natural evolution. Soil
erosion due to deforestation and the abuse of
green and cultivated pastures, by their
wrongful use, or through construction works,
reduce the level of subterranean water, cause
deforestation, result in the decrease of crops,
and the increase of poverty and hunger.

h) Risk probabilities: terrorists and violence
enthusiasts exploit globalization. They use
networks and other ways of communication,
different resources of financing, the internet
and mobile telephones.

Communication technologies involve three
risks:
- The use of high technologies to better
control and supervise economy and
liberties, or the use of these technologies
by terrorist groups. We find examples of
this in: the endless data that people of the
extreme right, the extreme left and
fundamentalist groups upload on the
internet. The United States, through
Echelon, controls the telephones lines of
the whole world.
-When radicalists break into networks to
control them or destroy them.

-Electronic terrorism, i.e. the use of
technological methods to affect peoples'
health, their economy or their daily lives.

V. ETHICS AND GLOBALIZATION: THE
IMPERATIVES
It is imperative to develop ethical
economic values. The dimensions to which
reasonable people should give attention, in
order to accomplish this international goal,
seem clear. Having postponed this project until
now, created a state of "comforting despair,"
and a sense of helplessness that spread in the
midst of the elites as well as the masses.
Ethical economy requires all parties to
be ready and willing: the masses, the
economists and the authorities. The biggest
economical powers in developing countries,
loose and uncontrollable, are called upon to
take their share of responsibility, since they are
concerned with stability that keeps their profits

flowing. Those who want a global market have
to accept some kind of imposed control so they
can enter the competition over goods and
markets. Those who care about global civil
societies should not leave the whole
responsibility to states and politicians. Instead,
they ought to cooperate and work for a better
world, one of global ethics and values. The
reasonable and enlightened among pro-market
enthusiasts should know that effective policies
of development are inherent to the human and
civil global project.

VI. ETHICS
PROSPECTS

AND

GLOBALIZATION:

Human beings were the ones who
demanded globalization; they were the ones to
make it. That is why it is also up to them to
modify it, rectifying its chosen path. Only they
can put in on the right direction that benefits
them. Freedom and equality are two starting
points, if we want to put the economic and
political globalization back on the right track.

Only those with ethical visions and values that
surpass the mere Economy can influence the
path of Globalization. We can only coexist in
this world if we are guided by diverse values
to accept and acknowledge cultural, economic
and political differences. Leading researchers
have said that it is a weird ethical view that
permits economic elites to import "brains"
from developing countries, while shutting the
doors to the production of these same
countries, all at once.
The human being is the principle,
everlasting value. A thriving market is then the
one that understands the ethical side of
humanity and put man in his proper place
amidst the whole globalization system.
Politics, as well as economy, were created for
the sake of humanity. When people feel that
they are on the margin of globalization, or that
this movement is against them, they tend to
either become violent or neglect it as well.
Their enthusiasm for democracy and the state
of law wears off.

It may be appropriate to establish an
international institution that deals with the
problem of over-indebted countries. Needless
to say that responsibility for this specific issue
is that of the economy of globalization. He
who takes part in a dialogue should be
convinced that not only he detains the truth.
According to Georg Gadamer, he who takes
part in a real conversation bears in mind the
possibility of the other opposing him to be
right.

VII. CONCLUSION
No matter the temptations lying in
globalization, it is still not right for it to bring
about colonialism of the third world by the
western world, through its capitals and
industry. The pro-globalization groups talk of
opportunities while those criticizing it warn
against negative consequences and highlight
challenges and risks. Critique is a form of
warning, one that politicians and economists
should not drop. There are people who decide

and greatly profit of their decisions. Other
people are, whether they like it or not,
included in these decisions. The world is a big
mutating scene, ever since the days of the
ancient Egyptians and it will not cease to be
such. We have a duty to rectify matters, for
everyone's sake.
The mutation of large populations and
states have retraced the lines on the planet's
face: whether beginning with the emperors and
empires of the ancient and middle age world,
or ending with Muslims of Andalusia and
Napoleon's war, all these events were
mutational ones, seeking some kind of order
and organization.
Globalization is no different. The new
powers, i.e. traders, businessmen, politicians,
etc. all seek methods to express their desires,
interests and aspirations. In the last decades,
Europeans have reached progress that can be
considered as a Europeanized coalition of
dozens of states and peoples, joined together
by freedom and equality.

No doubt, some were negatively
affected by measures such as the abolition or
borders and the unification of the whole. This
small effect is borne because of big advantages
to come, those of the entry into the European
Union. The good economic situation of man,
combined with the political freedom, are a
surely a necessity. They no longer suffice,
though, since it is also necessary to quiet all
fears and inspire hope in the future. Europe
was quite able to quiet anxieties. Europeans,
living in stable and democratic entities, feel
safe and free, since they enjoy complete
guarantees inside their countries and outside of
them.
According to the desires and aspirations
of serious globalization, it is safe to say that
when globalization implies democratic laws,
equality and social comfort for all, then it
should be supported. All those who stand for
or against globalization should have the
priority of serving others.

The United Nations and the UNESCO
are tools devoted to the service of humanity.
All those in favor of globalization are also in
favor of humanity and its unified aspirations.
As Beethoven said in his "Ode to Joy": "All
men become brothers under the sway of [joy's
and fairness's] gentle wings." Recalling the
aforementioned, if globalization offers them
more freedom and democracy, regardless of
their race, religion or nationality, then it
should be endorsed so it serves as an effective
power for the service of humanity.
*************
[1]- German thinker.

Europe in the eyes of
Andalusian travelers
Shams al-Din al-Kilani *

Arabs’ journeys and missions to Europe were
not only those undertaken by travelers of the
eastern Abbasid Empire. There were similar
travelers from Andalusia which was under
Umayyad rule at the time. The Umayyad
caliphs built lasting ties with the Byzantines,
the opponent of the rival Abbasids. They
exchanged messengers and missions, like the
ones coming from Constantinople to the
Umayyad Andalusian capital, Cordoba,
transmitting the Byzantines’ request for an
alliance with the Umayyad to face a mutual
enemy,
the
Francs,
especially
in
Charlemagne’s era. Political ties between
Constantinople
and
Cordoba
thrived,
particularly under the rule of the emperor
Constantine the Seventh and the great
Umayyad caliph Abd al-Rahman al-Nasir.

The emirate of Abd al-Rahman was
magnificent and grand, so much so in fact that
many Byzantine, Frankish and Zoroastrian
kings, like the emperor of Constantinople, sent
him gifts and sought treaties with him(1). In
the month of Safar of 338/949, the emperor
Constantine the Seventh dispatched a
delegation to Andalusia; it was welcomed
warmly and with much hospitality in the court
of Abd al-Rahman who sent a delegation of his
own in return. The external diplomatic
relations of the Andalusian Ummayds were not
limited to Constantinople or the Frankish
lands, i.e. Frankish Gaul. These relations
extended to the British and neighboring
Islands.
Later, the Normans, migrant peoples of
the north, made these northern islands their
home. They surged onto the European political
scene and their sneak attacks sowed fear in the
hearts of their neighbors. They multiplied their
conquests, moving deeper from the deserted
coastal areas into the inner cities, thus
cornering the Franks. They reached Paris and

other cities in Western Europe, and then
extended their reach as far as Andalusia; a
target they were able to attain by navigating
rivers. Their first sneak attack on the city, in
230/844, was so sudden that the Andalusian
Arabs had no previous knowledge of these
peoples. The Arabs later called the Normans
“Zoroastrians” (Majus), the name they
reserved for fire worshippers, because the
Normans were still pagans at the time and had
not converted to Christianity, and would light
a fire wherever they went(2).
Seville, Cordoba and Kadesh became
their targets, because these cities were known
for their riches and splendor. The Normans
arrived in Seville, their black sails spreading
over the river, ran amok all over the city’s
suburbs, and pillaged it. In the end, the
Andalusian Arab plan of destroying the
Norman ships when they got back from Seville
worked. Both parties declared peace and
exchanged prisoners. The Normans were
forced to stop their raids on Andalusia and
increased diplomatic relations ensued linking

Andalusia with the British islands where the
Normans had settled. The Arabs sought to
know more about the Normans and to improve
relations with them. Similarly, the Normans
realized the extent of the Andalusian Arabs’
power. Their king at the time was called
“Turjaius,” and resided in northern Ireland,
from where he ran the affairs of the islands. He
sent a delegation to the Andalusian prince Abd
al-Rahman al-Awsat, after his raid had failed.
The delegation received with a warm
welcome, for the prince wished to thwart the
Norman threat, and at the same time try to
unite with them against the Franks of Gaul(3).
The Ummayad prince sent a delegation
to accompany the Normans back to their lands
and sign a peace treaty with them. He chose
Yahya al-Ghazzal, the renowned “Sage and
Poet of Andalusia,” to head it. The oldest
official journey which we know of through
tales and news of third parties, other than
reports from the traveller himself is the
mission of Yahya b. al-Hakam al-Bakri(153250/770-864), a handsome man nicknamed

"al-Ghazzal" (the flirt). He was dispatched on
two occasions, by Abd al-Rahman b. alHakam, the prince of Cordoba: His first
mission was with a delegation to
Constantinople, to sign a peace treaty with the
emperor Tufil. The second was to the Jutland
in the north, apparently to negotiate with the
Normans who had raided Andalusia and
pillaged Seville. Ibn Dahiyyah and al-Mukari,
and many other Andalusian historians write
about these missions, as did al-Ghazzal
himself in some of his verses(4).
News of the first mission is related by
Andalusia’s historian of the thirteenth century
CE, Ibn Dahiyyah, while the second is
mentioned by al-Makri in Nafh al-Tib, in the
seventeenth century. Al-Ghazzal is of noble
Arab descent, famed for his vast knowledge,
multilingual tongue and great poetic talent. AlMakri relates of Ibn Hayyan’s al-Muktabas:
“al-Ghazzal was a sage, poet and fortune
teller.”(5) These traits of al-Ghazzal were
probably responsible for the prince's choosing
of him as the to the Norman king. He carried a

message and traveled with the Norman
delegation as it made its way back to its
homeland from Andalusia. In late summer of
221/845, prince Abd al-Rahman charged a
whole convoy with gifts to the Norman king,
and gave al-Ghazzal a message to the Jutland
king. The missionary’s age at this time was
around fifty years, and he is reported to have
already had grey hair(6).
When al-Ghazzal left Andalusia, and
sailed on the Manche. The waters were wild in
those September days, so he was seized with
fits of sea sickness and fear for the safety of
his companions(7). Ibn Dahiyyah says: “When
they came close to the grand cap to the west of
Andalusia, known as mountain Alawayh, the
sea went wild and they were assailed by
stormy winds. Al-Ghazzal described the
situation in his poetry."(8) This hard maritime
journey ended with the al-Ghazzal and the
Normans ships reaching a small island of
western Ireland where they stayed for a few
days and fixed their ships. The Norman ship
went ahead of the Arab ship so it could inform

its king of the Muslim delegation’s arrival. Ibn
Dahiyyah relates al-Ghazzal saying: “The
Zoroastrian ship made its way to its king and
informed him of the delegation’s arrival, of
which he was pleased.”(9)
The king agreed to meet with the
delegation, which went to his quarters and
stayed on his island. This happened 100 years
before
the
Normans
converted
to
Christianity,(10) so the description al-Ghazzal
gives is for an island inhabited by
Zoroastrians. He said: “It is a big island,
surrounded by the sea that has flowing sources
of water and gardens. Three hundred miles
separate it from the mainland, and
innumerable Zoroastrians live on it.”(11) He
goes on to speak of their neighbors in the
adjoining land who are ten days’ travel away.
These were once Zoroastrians but turned
Christianity, except for a few, like the Jutland
population who fight the Christian tribes. We
can clearly discern al-Ghazzal's preference for
Christianity over Zoroastrism. Christians were,
for al-Ghazzal, a people with a holy Book,

who did not indulge in sin as Zoroastrians
were supposed to do. He depicts this in his
description of the island, its population and
their neighbors, among whom are Christians.
He says: “They live next to Zoroastrians who
are now Christians who no longer worship fire.
There are nonetheless a few exceptions on
some islands who are still faithful to the first
Zoroastrian religion.” Al-Ghazzal, as did every
Arab Muslim, thought that Zoroastrism did not
impose any moral restraints. Its followers have
nothing forbidden like the customary traditions
in al-Ghazzal’s culture. They were considered
no different that the women of the North, like
the Turks, Slavs and Bulgarians, where pagan
freedom was thought to allow woman to have
only one sexual partner, as al-Ghazzal noted.
He wrote: “They still follow their initial,
Zoroastrist religion and practice dishonorable
acts like incest with their mothers and
sisters.”(12)
Al-Ghazzal faced two trying situations
afterwards. The first is the extent to which he
respects the dignity of the state and nation he

represents, and the second is a test of his
beliefs which do not allow for bowing before
anything other than God. Al-Ghazzal asked the
king from the beginning not to demand
anything of him that might oppose his Arabic
Muslim traditions, or his religious teachings.
Thus, he asked him “not to demand of him to
bow or act in a way contrary to his religious
duties. The King agreed to comply.” He
nevertheless tried to trick him into bowing
before him. The called on al-Ghazzal and a
couple of his companions, and ordered them to
enter his quarters from such a narrow
passageway “that could only be crossed on
hands and knees.” Al-Ghazzal maneuvered
this task with wit—“he sat on the ground and
used his legs to push him forward, thus
crawling on his backside. When he reached the
door, he stood up.” The king had outfitted his
quarters with arms and decorations, but alGhazzal was “neither frightened nor
intimidated. He approached the king, paid his
respects and told him: Peace be upon you, O
king and all those in your company. I extend a
respectful salute to you and wish you

continuing glory, a long life and dignity both
in this world and the next, that can only be
with the agreement and presence of God
almighty, the only eternal presence who is the
sole judge and reference.”(13)
Al-Ghazzal persisted in being a
dignified representative of the Muslim
community and a devout, Monotheistic
Muslim, even before the Zoroastrian king. The
king, having heard al-Ghazzal’s translated
words, expressed his deep admiration for him
and all that he represents of the Muslim Arab
civilization. He said: “This here is a wise and
clever man of that nation.” The king marveled
at al-Ghazzal's resourcefulness in sitting and
crawling on his backside, to pass the test made
to humiliate him—“we had sought to humiliate
him, and he came to us standing on his feet.
Had he not been a messenger, this would have
been forbidden him.”(14)
Al-Ghazzal presented the king with the
letter from Abd al-Rahman, which the king
liked. He admired the gifts of “clothes and
ware”(15) brought to him as well. He allotted

al-Ghazzal and his companions quarters in
which to stay, and was generous with them.
Al-Ghazzal relates how he excelled in every
field, winning debates with “scholars and tests
of bravery with the strongest of men, which
revealed the supremacy of his civilization.
The second testing situation al-Ghazzal
encountered was his relationship with the
king’s wife, with whom he, the sensitive poet,
exchanged mutual admiration and affection.
This relationship, however, showed the rift
between both of the two respective cultures'
systems of values: al-Ghazzal’s culture vs.
Zoroastrian Nordic Europe. The meeting of
both cultures was branded with surprises and
points of discord.
When the king’s wife heard of alGhazzal and his excellence in every matter,
she demanded to see him. He came to her,
presented his greetings, and then fell silent in a
long admiring look. The queen had the
translator ask him for the reason of his staring
look: Was it driven by admiration or dislike?
Al-Ghazzal answered: “If I stare, it is because

I have never imagined such a marvelous
image. The queen’s beauty and distinctive
qualities can only be rightly distinguished by
poets. If Mylady so desires, then I shall
describe her beauty, nobility and great mind in
poetry transmitted in all our lands.” The queen
was extremely pleased and ordered that a gift
be given him; but he refused. She asked him,
by way of translator, for the reason of his
rejection: Is it that he thinks little of it or of
myself?
Al-Ghazzal answered: “Hers is a most
generous gift, and accepting it is a great honor,
for she is a queen, of royal blood. All the
reward I need, however, is looking at her and
seeing that she accepts my visits. There is no
gift beyond that.” The queen’s admiration and
pleasure were only to increase and she asked
that he call on her frequently, “whenever he so
wished to visit, he may have free access and I
shall offer him a dignified and warm
welcome.”(16)
Tammam b. Alkama relates one of alGhazzal’s talks of the queen: “She was of

some beauty, but I sought to gain her affection
through my words and eventually got more of
her than I had imagined.”(17) He says that the
Zoroastrian queen, called Nud, took such a
liking to him that no day would go by without
her asking to see him. He would go to her and
stay for a long time, speaking to her of
Muslims, and of their news, lands, and
neighboring civilizations. She once asked the
grey haired poet how old he was. He playfully
answered that he was twenty years old. She
had the translator ask him how a twenty-year
old can have grey hairs, to which he
responded: Why does the queen deny this?
Has she never seen a grey newborn pony? Nud
laughed and liked his answer, and he wrote a
poem about the incident(18).
The queen became increasingly attached
to al-Ghazzal and there was seldom a day
when she did not send him a gift of clothes,
food or perfume after he left her quarters.
Rumors involving their relationship began to
spread and the poet’s companions disavowed
him and warned him of the consequences of

his love. His visits to the queen decreased and
when she asked him of the reason he openly
shared his fears with her, related to their
frequent contact. This incident made him
realize that there was a big gap between the
ethics and values of the Normans and Arabs,
especially concerning relationships between
men and women who are not constrained by
the same bonds that al-Ghazzal’s Islamic
culture imposes. When he confessed his fear
that their love might be exposed, she laughed
at him and dismissed the matter as
insignificant. She told him “our faith does not
prohibit this (meaning sexual relationships
outside wedlock). We know no jealousy and
our women choose to be with the men they
want as long as they desire. If they so wish,
they can part with them at any given moment.
All Zoroastrian women, before some became
Christians, were in the habit of giving
themselves to men without any qualms. The
only shame was for a noble woman to couple
with an inferior ranking man.”(19).

Having discovered this, al-Ghazzal
resumed his relationship with the queen and
only parted with her when he had to leave the
Norman lands, after a two-month stay. He
came back to his home and gave an account of
his love affair and the Normans in the preChristian era. His tales gave us and others an
enlightened ethnographical description of the
religious and social lives of the Normans, as
well as their social customs and habits and
their religious beliefs and practices in
historical era of the pre-Christian British, Irish
and Scandinavian islands that still holds
mysteries. His residence in Jutland may have
extended over a period of three months, while
his journey to and fro took up to twenty
months.
The Journey of Ibrahim b. Yaʿqub alTartushi(354/ 965)
Cordoba’s Andalusian caliph dispatched
Ibrahim b. Yaʿqub al-Tartushi in 354/965 to
King Otto the Great, in Magdeburg. The

messenger set out from Spain and traveled
along the Atlantic Ocean and the North Sea,
through the French Bordeaux, Rouen and
Arras, passing Schafzig, Baderborn, Sisst and
Felda, getting to Meinz.
Ibrahim was an Andalusian Jewish
scholar, a child of Muslim Arabic culture who
worked as a slave trader. He gives an extended
account of the Slavic principalities in
Medieval Europe, and provides rich
information on the coastal and western cities
of the French, Dutch and German littoral. He
also writes about Poland, Czechoslovakia, and
the principality of Narvon(20).
Al-Tartoushi was not a mere trader but a
passionate book collector and an expert on
Spain, France, Germany and the western
Slavic lands. He was also a keen observer. His
journeys’ accounts are mostly lost, and only
the parts on Germany and the Slavs remained,
safeguarded by al-Bakri, al-Qazwini and alUdhri, and from them to other authors like Ibn
Said al-Gharnati, Abu al-Fida’ and alDimashqi(21).

The newly established relationship
between the Andalusian prince and the leader
of the Holy Roman Empire, Otto the Great,
may well have prepared the means and the
ends for al-Tartoushi’s trip. Abd al-Rahman
al-Nasir exchanged messengers with the king
of the Slavs and emperor of Germany Otto the
Great (936-973), who later became the Holy
Roman Emperor. Otto had dispatched a
delegation to the Andalusian caliph, so he
would put a stop to the Arab raids on the
kingdom of Province. Abd al-Rahman al-Nasir
sent a delegation in return, to establish
political ties with Otto. One of the delegations
he sent was headed by an Andalusian bishop,
who was transporting with him a book written
in Arabic on the matter of the Holy Trinity.
The bishop died before he reached his
destination, however, and Otto took the
discussion about the Trinity for an insult,
consequently mistreating the messengers.
Shortly afterwards, Otto dispatched a
delegation to Cordoba and assigned Jean de
Gorza to head it. It reached its final destination
in 345/956, but the message it carried was

insulting to the Arabic messenger, thus the
caliph al-Nasir detained the embassy for nine
years, in response to Otto’s withholding of the
Andalusian embassy for three years. The
Andalusian caliph sent a Christian messenger
named Raysmond to Otto, asking him to
change his first letter. The mission succeeded
and Otto replaced the first letter with another
one that reached Cordoba eighteen months
after the first. The caliph then permitted Gorza
to leave Andalusia(22).
This is the context in which alTartoushi’s journey took place. He visited the
emperor Otto, who welcomed him as both a
guest and a messenger of the Andalusian
caliph in Magdeburg. Thus was the long
journey that took him across Europe and to the
north of it, in the area that now forms Poland,
Czech Republic, Slovakia, Austria, Germany
and Ukraine. Ibn Al Ibri also mentions a
meeting al-Tartoushi had with the Roman king
in 350/961 in Rome, who is no other than Pope
John XII (955-964), during which he was
accompanied by Rabi b. Zayd al-Usquf al-

Qurtubi. The latter had written a letter to the
Hakim al-Mustansir, the Cordovan caliph, Abd
al-Rahman al-Nasir’s son, which told of a
journey he made to Germany during the rule of
emperor Otto the Great. Al-Bakri safeguarded
much of this letter.
In the account transmitted by al-Bakri,
al-Tartoushi details his trip to eastern Europe,
his voyage across the Adriatic Sea, his arrival
in the lands of the Slavs of the west, his visit to
Prague and eastern Germany, then his arrival
to Magdeburg, the residence of Otto. There, he
met with ambassadors of the Bulgarian king,
then travelled following the riverside of the
Alps, across the Slavic lands, reaching
Schwerin, next to the lake. It is difficult to
trace his journey accurately for the names he
mentioned of places are extremely distorted.
Despite this, the details included in his account
of the Slavic lands remain valuable to the
history of this people, especially to their
western branch. Some historians have found a
link between the names he wrote and names of
real places, towns and people. He had used

"Mady Frug" for Magdeburg, "Bouema" for
Bohemia, "Morman" for Norman and "Bishka"
for Vavcu and "Bretonionbons" for Bretons,
and so on. After much probing, we realize the
geographical and historical importance of alTartushi’s account of these visits and
places(23). It is only natural for German and
Slav scholars to be especially interested in the
valuable and rare information al-Tartushi gives
of his journey(24).
The report of his journey was closer to a
geographical description. He speaks of
countries, describes them, counts their
production, stores, roads with their length and
includes important information on the social
and political status(25). He also gives us rare
and precious details on the way they were
ruled and governed, their religion, beliefs and
races, of the marriage and burial rituals, of
architecture, trade, agriculture, the weather, its
influences on the population, and the ways
they resist it.

The Slavs
Al-Tartushi visited his “Slavic lands” in 965,
and drew a vivid image of their lives. His
report remains valuable, even though it comes
fifty years after Ibn Fadlan’s and alkMassoudi’s which we shall mention later. AlTartushi says that the Slavs come from Mathay
b. Japeth’s bloodline. They live in lands of the
north that extend to the Orient, spreading from
the northern Baltic Sea to the Atlantic Ocean,
thus joining the Mediterranean and Baltic seas,
in a cradle of vast lands. The Slavs used to live
with the tribes of the north, which comprise of
different races that were once grouped under
the authority of a king named Macha, or Majik
for al-Masʿudi, a descendent of the Wolynjane
noble race. When the language of this people
became less used, the unifying order and ties
that bonded them also disappeared and they
scattered into separate groups, ruled by
different kings(26).
Al-Tartushi groups these races in four
kingdoms. The first is the Bulgarian kingdom,
headed by their king. The second is headed by

Boleslav the First (929-967), and its main
cities are the present Prague, Bohemia, exCzechoslovakia, and Krakow. The third
kingdom is that of the northern lands and
Poland,(27) ruled by Mieszkoi the First (960992) and named after him, according to alQazwini's account of al-Tartushi’s report.(28)
As for the fourth and last kingdom, it is the
Slav Noccon kingdom in the far west of Slavic
land. It may have been called after Naccon (d.
966), the prince of the tribes that inhabited
northern Germany and lived in Mecklenburg
Schwern. He gives a detailed description of all
four kingdoms starting with the last one that
the visited on the way to Otto’s court.

The Noccon kingdom
According to al-Tartushi, the city of Noccon,
the kingdom’s capital, is far from “Burg” the
capital of Otto’s empire, north of Magdeburg.
There is a fort in the city, called the Grad, or
grand fort, faced by another similar building in
the middle of a sweet water lake, that is eleven

miles away from the Baltic Sea. He also says
that these lands are full of prairies, bushes and
muddy earth, and concludes that armies would
encounter difficulties in crossing them because
of this. His description also shows that there
was no organized urbanization or agriculture
in the kingdom(29). He adds that the people
are brave and courageous, and their removal
from all civilization and urbanization leaves
him with no positive traits to introduce them
with than this: their courage, steadfastness and
orderly forts.
Al-Tartushi writes that to the west of
this kingdom lies the present Saxony (northwest Germany), as well as populations of
Zoroastrian Norsemen, habitants of the
Scandinavian lands, or the Danish. Where they
live is a city that is a regular destination for
tradesmen because of the low cost of
merchandise in it and its horse export. AlTartushi says “its warriors are brave people
and wear armor and helmets and carry swords.
It is also famous for its forts.”(30).

The Boleslav Kingdom (Prague, Bohemia)
The second kingdom, called Boleslav after its
ruler at the time, the Bohemian king Boleslav
the First (929-967) has the following main
cities:
Prague,
Bohemia
and
exCzechoslovakia. He describes this kingdom as
the lands spreading from Prague to Krakow
(presently Poland), that equal three weeks
worth of travel. He also cites other cities of the
kingdom, like Calp, Neuburg (which contains
a fort built of stone and special material) on
the meeting point of the rivers Sal and Bode,
and Wurzen, on the Mulde River, which also
has a fort.
Two miles separate the Calp fort from
Neuburg, which is thirty miles away from the
Jewish Ghetto, and the Burgen fort and twenty
five miles away from the forest. The latter is
forty miles in length, ending with a wooden
bridge over a two-mile stretch of black mud.
Over at the edge of the forest lies Prague, a
city of stone and limestone, where there is an
abundance of shops. Al-Tartushi shows it as
the heart of an important international trade

movement, where traders of all parts come for
business, like the Russians and Slavs from
Krakow, Arab Muslim traders, Jewish
businessmen and Turkish merchants. They
exchange their goods for slaves, flour, tin and
dyed leather, and use the Byzantine currency
that Ibrahim calls “small flecks.”(31).
He speaks of their production and
wealth: “The population in Prague makes
saddles and bridles used in those parts. Their
land presents the best living conditions in
those parts, and since all natural resources
abound in it, good can be bought at very low
prices; hay for forty bests can be bought with
one unit of their currency.”(32).
He says that Bohemia is a “prosperous
city whose people make light scarves, knit in a
web-like manner.” Al-Tartushi may be
referring to the lace that Czech Republic is
famous for to this day—“they sell them at ten
scarves to one unit. But they also use these
scarves as currency and exchange them for
wheat and flour, horses, gold, silver and all
other things.” Ibrahim is surprised that “the

population of Bohemia is comprised of dark
skinned, dark haired people, and there are very
little numbers of blond individuals.”(33).

The Mieszko Kingdom
This kingdom is named after the king, or duke
of Poland, Mieszko the First (960-992).
Ibrahim reported that it was a vast and rich
land, where food, meat, honey and cultures
abound. Taxes of a small “flecked currency”
are collected and the king pays special
attention to the army and allocates enormous
sums to it. Ibrahim also describes the rituals of
marriages and points out the sums the king
pays in soldier remunerations every month; a
sum he takes out of the kingdom’s wealth.
There are three thousand armored men that he
believes to be “so brave that one hundred of
them are as strong as one thousand men”.
Courage is the trait, or stereotyped view that
all Arab travelers and geographers had of the
Slavs. “The king provides his men with all the
horses, saddles, meat, weapons etc that they

may need. If a man has a child, be it boy or
girl, the king orders that a sum of money be
paid him from the moment he is born. If he is a
boy, the king pays the dowry to his father-inlaw.”(34) If it’s a girl, he would “marry her off
and pay her father the dowry.”(35)
Their customary dowry was so large that
if a man had a two or three daughters, he
would become rich, as opposed to the man
who had two or three sons, who would be
ruined(36). Marriage was of such an
importance there, that “marrying was a must,
not a choice, in the view of their king who
would provide all the supplies and necessary
accessories for it”. Al-Qazwini portrays the
king as the patriarchal authority who played
the role of a “father watching over his
people.”(37).
Concerning the ever-sensitive issue of
the relationship between men and women, alQazwini reports of Ibrahim that he found
Mieszko men “extremely possessive when it
comes to their women”, as opposed to other
Slavs(38).

The Bulgarian Kingdom
Ibrahim did not visit the Bulgarian lands, i.e.
the Balkans, but he heard of their ways. He
speaks of his coincidental meeting with the
Bulgarian ambassadors to the king Otto the
Great in Magdeburg. He saw that “they wore
tight clothes and belts beaded with gold and
silver.” Faithful to an Arabic tradition of
praising the other whenever occasion arises,
Ibrahim says of the Bulgarian king that he was
a “great crowned king, who had under his
command multilingual scribes, strategist and
administrators, organized according to an
order that befits kings.” He mentions that they
translated the Bible into their language, which
denotes that they were Christians.
He details the way Christianity was
introduced into the region: When the
Bulgarian king attacked the Roman lands and
besieged Constantinople, the city’s monarch
gained his favors and his friendship by
presenting him with gifts. His greatest act of

friendship was when he gave him his
daughter’s hand in marriage, who eventually
led her husband to convert to Christianity(39).
Al-Tartushi apparently drew this information
from his chance meeting with the Bulgarian
ambassadors in Magdeburg in 965. The Arabs
saw the emergence of Christianity, a religion
of the people of the Book, in these lands, as a
sign of civility. Christianity was to them better
than Zoroastrism.
Al-Tartushi noted that there were other
neighboring Slav or non-Slav nations in
addition to the four kingdoms: The Russians to
the east of the Mieszko, and the Prussians in
Prussia to the north west of Poland. He
describes them as “people living on the Baltic
Sea, who speak their own language and are
ignorant of the languages of surrounding
peoples. They are courageous people, and if
occasion arises, everyone goes to fight and
never leaves the battlefield, even if it meant
his certain death.” He adds that “Russians
would attack the Prussians from boats coming
from the west.”(40).

Al-Tartushi also speaks of the city of
women, a subject that would later be
mentioned by al-Idrisi and other Arab
geographers. Al-Tartushi may have gotten
wind of this mythical city during his stay at
Otto’s court. He says that this city of women
has “they have riches and slaves, who
impregnate them. If they give birth to a boy,
he is killed straight away; if the baby is a girl,
they keep her. They are courageous women,
good riders and warriors who initiate
combats… this city is real, and Otto the
Roman Emperor attested to it.”(41).
He also speaks of a place on the Caspian
route that he calls Warnak, on the southern
part of the bay where the sea of the North
starts. This spot of the bay is called Warnak
Sea, and he may be referring to the Baltic Sea
and Denmark, which lies on the farthest point
to the north. It is a place of extreme cold, thick
winds and continuous snow and is neither a
viable environment for plants nor animals that
very few human beings reach because of its
extreme cold, darkness and snow(42). This

image of the northern lands is engraved in the
Arab Islamic imagination of these places on
the far edge of the seventh region of the world.
He also speaks of a country called
“Wisso,” located behind the Bulgarian lands, a
three month journey away from them and
might most probably be Belorussia. He says
that there are periods when the daylight almost
extends all through the night and others when
the night almost covers the day. He adds that
the population of this land “exchange goods
with the Bulgarians without meeting with
them. Every one party puts his goods in a
certain area and marks it. He would find the
goods of the other party on another side and
inspect them. If he likes the goods, he trades
them for his own. This way, neither seller nor
buyer meets with the other party. The
population of the wisso lands never set foot in
the Bulgarian lands, because of the
temperature difference and the same goes for
the Bulgarians.”(43)
After detailing each kingdom, alTartushi examines the Slav race which

comprises of many diverse races. There are the
Serbs (according to him), the Dules and the
Namjin. The latter may be some sort of a
German tribe, since he counts the Germans as
Slavs as well and considers them the bravest of
all. There are also the “Serbian Serbs, feared
by the Slavs”, the Moravians, the Croats, the
“Rassassin” and “Hashyabin” (according to his
transcription). Al-Tartushi specifies that all of
these different races follow different religious
paths—“there are those who are Jacobine
Christians while others are still without a book
and a law system, and thus are still
pagans.”(44).
Al-Tartushi noted that all Slavs choose
water and lakeside regions to build their forts.
They seek pastures with many bushes and
much water where they draw a round or
rectangular frontier, according to the surface
and shape of the fort. They dig all around it
trenches that they fill up with dirt then board it
up until the wooden wall reaches the height
they had set. They build a gate for it that they
get to through a wooden bridge(45).

Al-Tatrushi’s vision is shared by other
travelers and representatives of the Aran
Muslim culture. They all view Slavs as brave
and courageous people: “The Slavs are such
strong and hard people that had they not been
separated onto diverse races and parts, no
nation would have been able to defend itself
against them.”(46) He verifies reports of the
riches of theirs lands; they live on the most
fertile and profiting land, and “are arduous
laborers, best at working the land than all
others.” Their excellence is not to be found in
agriculture and courage only, since they also
have a “free trade flow on both land and sea
towards Russia and Constantinople.” The only
threat to their work and agriculture are water
flows—“their lands will never know crises of
infertility and insufficient water supply. On the
contrary, their problems arise of the floods of
water. They have two seasons to plant, the
summer and the spring while they harvest the
crops twice and mostly plant tobacco.”(47).

Al-Tartushi also gives news of the
weather and the illnesses it causes, as well as
their food and clothing:

Despite the extreme weather, the cold in
their land suits them while heat harms
them. They do no travel therefore to the
Lombardians’ hot territories. To them,
good health is wherever there is dry
weather; once it starts getting hot, their
bodies wither and die. There are two
common illnesses to all: the redness of
fever and sinus problems. They avoid
chicken meat that they claim causes
them flushing, and prefer cow and goose
meat that suit their bodies. They drink
honey juices and wear baggy clothes
with tight-fitting sleeves(48).
They mostly plant apple, pear and prune trees.
There is a weird looking bird, called “Saba”
which has green feathers on its back that
roams their lands and repeats the sounds

people and animals make. They also have a
kind of wild bird that look like hens that they
call “Tatra.” Its meat is good and it can be
heard singing from the tops of trees. There are
two species of this bird that is even more
beautiful than peacocks: a completely black
one and a spotted one(49).
Al-Tartushi details the extent of the cold
which makes them invent different shapes for
houses, toilets and vehicles for travel. They are
generally known to inhabit the coldest of spots
that reach the epitome of cold on starry nights
and clear days. On these days, the cold
becomes so extreme that the freeze invades all:
The land, and liquids all become solid
substances, just like water from wells and
other sources that turn as solid as stone:
“Water solidifies on people’s beards and
becomes glassy-like, hard to break until they
enter warm places with stoves. Meanwhile, all
ships break and their passengers die.” AlTartushi notes that this extreme weather drove
them to invent special heating techniques.
Although they do not have bathrooms, they

shower through sauna steam “they build
cottages of wood whose cracks, (like those in
ships) they fill with a substance they call
“Makh,” which works as tar and resembles
moss they scoop off tree trunks. They build a
brazier inside the cottage and make a small
opening on its top surface so as to let the
smoke out. When the brazier heats up, they
close the opening and the cottage door, and
then pour water over the hot surface of the
brazier so the vapor fills the air. Each person
then takes some leaves to fan the vapor and
attract it closer to his body. Their pores all
open and let out the filth in their bodies that
melt like running streams and their bodies are
left with no trace of burn or scar
whatsoever.”(50).
To travel, their kings use four-wheeled
vehicles drawn by cattle “on which they hang
a small carriage fastened with thick, silkveiled chains. These vehicles are used to
transport the wounded and the sick, also to
fight the Romans, Francs Lombards, and
others.”(51).

He also wrote that some of them, still
Zoroastrians, like the Serbs, burn themselves
and their beasts if their chief dies: “They have
similar customs to Eastern Indians. They
delight at cremating the dead, because they
believe this is an act of holy mercy. The dead
person’s women cut their faces and arms and if
one of them wishes to express her deep love
for him, she would stand on a chair near him
and attach her neck to his body. The chair is
then pulled from under her feet and she hangs
in that spot until she dies and is burned with
him.”(52).
As other Arab writers did, al-Tartushi
pays special interest to Slav women. He relates
that Slav men were jealous over their wives
who were kept hidden from prying eyes. A
man marries at least twenty women(53). As for
the woman, she preserves a pure sexual
attitude after marriage as opposed to a
liberated one when she is still single. She is
faithful to the man she loves and stays with
him so long as she wishes. If “her husband
finds that she is still a virgin, he tells her: had

you been any good, men would have desired
you before and you would have picked one to
lose your virginity with. After which he leaves
her.”(54).

The Franks (France and the neighboring
lands)
Ibrahim b. Yaʿqub’s depiction of the Franks
was rather clear. But the farther west and north
he goes in his description, the more obscure
the image gets, the more the information
becomes a fleeting vision of the social, cultural
and economic features.
The Franks seem undefined. Al-Bakri
sometimes groups under this tile all of Japeth’s
sons, including the population of Galicia and
the neighboring Andalusian lands, along with
Slavs, Lombards and Spaniards. Nevertheless,
al-Tartushi was more inclined, in the parts of
his journey that al-Bakri and al-Qazwini
preserved, to consider the Franks’ lands
limited specifically in Paris and the
neighboring places. He noted that the Franks’

capital is “Paris, a great city. They also reign
over close to 150 cities that all follow the royal
Christian faith.”(55) These lands are at the
heart of the fifth region, according to alBakri,(56) whereas al-Qazwini sees them as
“vast territories to the far end of the west of
the sixth region. They count 150 cities of
which Paris is the center. The territories extend
along a month’s journey in length and even
more in width.”(57) These lands are one wide
kingdom, in Christian territory, where the cold
is extreme and winds thick. There is an
abundance of natural riches, fruits and crops in
it: a land of much culture, trees, honey and
rivers of the melting snow. Its cities are well
built and guarded with walls; it has riches of
silver and an excellent production of sharp
swords that are even better than Indian
ones.”(58).
He adds that these lands are inhabited by a
population of Christians, ruled over by a
strong king with much power and wealth.
There are two to three coastal cities in it, on
the Mediterranean, in the center of the Muslim

lands “this kingdom also includes these cities
neighboring the Muslim lands.” He may be
referring to the southern regions of Italy, or
even Rome, or the ones next to the Sicilian
coast, that the Muslims were unable to subdue.
He describes the king’s soldiers as
“courageous,” a trait all Arabs imagined to be
inherent in the Northern European peoples, or
even all Europeans to have “for they all prefer
to die in war than retreat, and never even
contemplate fleeing a war once they meet
another army. They prefer to die than do that.”
These positive traits, headed by courage,
wealth, being on Christian faith and not some
pagan beliefs are met with negative ones on
the other hand “they are the filthiest people on
earth, besides being mean immoral lowlifes,
who only take one or two cold showers per
year. They never wash the clothes on their
backs until it tears up. They shave their beards,
and their hairs grow rough and ugly
afterwards. When one inquires at their side
about the shaving, they say: a hair is a surplus
you remove from the vilest spots in your

bodies. How should we leave it on our face
then?”(59).
This rhetorical question appears to be
justified to both parties. Al-Tartushi paints the
Franks’ lands as vast and wide until they reach
the Mediterranean coast where they become
narrow in the vicinity of the Italian island and
Lombardia; then it widens again to reach the
Alps, a chain of mountains between the Baltic
and Adriatic seas. The lands extend to the
Northern Slavs lands, or the Zoroastrian fire
worshipper lands, inhabited by the English of
the British islands. To the west, they reach
Navarra, where the Germans, a people
speaking a different tongue than the Franks,
reside(60).
Al-Tartushi does not only speak in
general terms of the Franks’ kingdom, borders
customs and religion. He gives details of
French cities that are thought to have been
stops along his long journey. He describes
“Bordeaux” as a “land of much water, trees
and fruits, mostly comprised of Christians,”
meaning it also had some Zoroastrians and

there were “some impenetrable buildings on it,
constructed on big walls. There was also
amber on its coasts and a big statue on the
mountain overlooking it and the ocean which
seems to be warning people from crossing the
ocean.”(61) This refers to the common belief
that there was no land or life behind the ocean,
and only darkness and mystery.
He moves on to Utrecht, and says that it
is a wide, great land “whose soil is infertile to
plant in, so it lives off its livestock riches, its
wool and milk. The people also use a special
mud for heating purposes that they cut during
the summer and leave to dry, then put in next
to fire where it catches on and burns, making
great fires for winter time.”(62)
He also considered Rouen as a Frankish
city, on the Seine River, surrounded by walls
and forts and built with engraved stones. It
does not have any vines or trees but has an
abundance of wheat and other grains. In its
river swims a kind of fish they call salmon and
another small one like the whale. He also
wrote that he saw some kind of a white goose

with red legs and beak. He also mentions an
anecdote of a small six-year old whose beard
grew(63).
He also visited the vast city of “Filda,”
built of stone, only inhabited by monks and the
access to which was forbidden to women.
There was a grand church in it that was of a
great importance to Christians. Al-Tartushi
said that he had neither seen a greater church
in all Christian lands, nor a richer church with
its gold, silver and ware like cups, tureens and
ewers of gold and silver. In it, there stands a
silver statue representing its founding martyr
monk, wearing rubies and emeralds, and
opening his arms in a welcome gesture. The
statue is that of Christ.
He also talks of a city he calls Afsh, on a
river he calls Afs. It has a very abundant
source of water and a building not far from it
where all the people go to bathe, since the
temperature of the water in the source is
high(64). We see live images of regions in the
Franks kingdom through al-Tartushi’s tale:
France and its southern and northern

neighbors. These are a mixture of real,
mystery-clad tales, with value judgments of
the Arab Muslim culture. He also points out
the northern borders behind the Franc
territories, on the edge of the seventh region,
where the Baltic Sea, British islands and
Ireland lie.
The most clearly described regions appears to
be northern Ireland where Zoroastrian
Normans reside. It is a very vast territory, of
1000 miles in perimeter. It is thought that the
clothing and customs of Zoroastrians are
Norman ones. They are usually clad in the
expensive robe which the Noblemen adorn
with jewels. They are famous for fishing
whales whose white flesh they consume. Its
coasts are full of a small animal they hunt for
lunch. It is an excellent breed who only mates
in September, and is hunted in October,
December and January. After that, its flesh
hardens and becomes impossible to eat. Its
flesh is white as snow while its skin is black as
night(65).

There are also the twelve mysterious far
northern British islands next to Ireland. The
sea to the north is considered as the end of the
earth, while a bay comes out of it to the south,
ending with the Baltic sea, the farthest of spots
in the North, with extreme cold, thick winds
and continuous snow, non-viable for fauna and
flora and inaccessible to humans because of its
coldness, darkness and snow.

***********

*) Syrian author and scholar.
1- Al ADAOUI Ibrahim Ahmad, The Islamic
Medieval Delegations, Iqra’ Series, Dar Al
Maarif, Egypt, 1957, p.101.
2- ibid, p.108. See also: HAMIDA
Abderrahman, Prominent Arab Geographers,
Dar Al Fikr, Damascus, 1984, p.168.
3- AL ADAOUI, Op.cit, p.112. HAMIDA,
op.cit, p.189.

4- NASSAR Hussein, The Literature of
Journeys, libraries du Liban publishers, the
International Egyptian Publishing company,
Cairo,
1991,
p.42.
Also:
KRATCHKOVSKY Ignatios Juliano Fitch,
History of Arabic Geography Literature,
Translated by Salah el Din Othman, the
Cultural department in the Arab League,
Cairo, 1957, p.135-6.
5- AL KHOUDARI AL TALMASANI AL
MAKRI, Sheikh Ahmad bin Muhammad,
Nafh al-tib min ghusn al0Andalus al-ratib,
compiled by Ihsan Abbas, Dar Sader, Beirut,
1988 V.2, p.254.
6- Ibid, p.257.
7- AL ADAOUI, op. cit, p.114.
8- IBN DAHIYYA, Abi al Khattab Omar bin
Hassan. [died in 633 H], al-Moutrib fi ashar
ahl al-Maghreb, compiled by Ibrahim Al
Abyari and Hamid Abdel Majid, the
Amiriyya printing press, Cairo, 1954, p.138.
also, AL MAKRI, op. cit, p.259.

9 - Ibn Dahiyya, op.cit, p.140.
10 - MICHAEL Andre, The Human
Geography of Islam, translated by Ibrahim
Al Khoury, Damascus, 1985, V.2, Chapter 2,
p.109
11 - Ibn Dahiyya, op.cit, p.104.
12 - Ibid, p.114.
13 - Ibid.
14 - Ibid.
15 - Ibid.
16 - Ibid, p.143.
17 - Ibid.
18 - Ibid, p.144, Also: Al MUKARI, op.cit,
p.257-8.
19 - IBN DAHIYYA, op. cit, p.143.
20 - KRATCHOVSKY, op.cit, p.191. also see:
NASSAR, op.cit, p.43. SOUSSA, Ahmad,
Al Sharif Al Idrissi, Chapter two, the Iraqi

Architects Order, Al
Baghdad, 1974, p.342.

Juhari

Library,

21 - KRATCHOVSKY, op.cit, p.192.
22 - IBRAHIM HASSAN, Hassan, The
Political, Religious, Cultural and Social
History of Islam, V.3, pp. 242-343. also see:
SHAKIB Arslan, the History of Arabs’
European Conquests.
23 - MONIS Hussein, History of Andalusian
Geography and Geographers, Madbouli
Library, Cairo, 1986, pp.77-80.
24 - KRATCHOVSKY, op.cit, p. 160.
25 - MO”NIS, op.cit, p.59.
26 - AL BAKRI Abi Obeid [487 H/ 1094 AD],
Georaphy of Europe and Andalusia, [in alMasalik wa al-mamalik, compiled by Abdel
Rahman Ali Al Hijji], Dar al Irshad, Beirut,
1968, p.155-6.
27 - Ibid, p.157.
28 - Al QAZWINI, Zakaria Bin Muhammad
Mahmoud, [1203-1283], Athar al-bilad was

akhbar al-ibad [of lands and peoples], joint
collaboration between Dar Sader and Dar
Beirut, 1960, p.616.
29 - Al BAKRI, op.cit, p.159-60.
30 - Ibid, p.158-9.
31 - Ibid, p.161-2.
32 - Ibid, p.162-3.
33 - Ibid, p.163.
34 - Ibid, p. 163, and also AL QAZWINI
op.cit, p.617 where he writes “if it’s a male,
he would marry him off, take the dowry
from his father and present the bride’s father
with it.”
35 - AL BAKRI, op.cit, p.167.
36 - Ibid, and AL QAZWINI, p.617.
37 - AL QAZWINI, op. cit, p.617.
38 - Ibid.
39 - AL BAKRI, op.cit, p.166-7.
40 - Ibid, p.168.

41 - Ibid, p.170.
42 - AL QAZWINI, op. cit, p.617.
43 - Ibid, p.618.
44 - AL BAKRI, op.cit, p.185-6.
45 - Ibid, p. 159-60.
46 - Ibid, p.181.
47 - Ibid, p.181.
48 - Ibid, p.181.
49 - Ibid, p.181.
50 - Ibid, pp.188-190.
51 - Ibid, p.191.
52 - Ibid, p.187.
53 - Ibid, p.181.
54 - Ibid, p.187.
55 - Ibid, p.137-8.
56 - Ibid, p.143.
57 - AL QAZWINI, op.cit, p.567.

58 - Ibid, p.498 and AL BAKRI, op.cit, p.143.
59 - AL QAZWINI, op.cit, 498.
60 - AL BAKRI, op.cit, p.145.
61 - AL QAZWINI, op.cit, p.579.
62 - Ibid, p.577-579.
63 - Ibid, p.590.
64 - Ibid, p.576.
65 - Ibid, p.578.

Global Ethic Project
Hans Kung (1) / Reviewed by Hassan Hamed

This book is both important and unique
for two reasons: the long and rich experience
of its author, Hans Kung, and the
comprehensiveness of the project which he
outlines, acknowledging the role of world
religions in human rights issues. Hans Kung is
a Swiss Catholic, who studied philosophy and
theology. He stood out in circles close to the
Vatican, and was thereafter named the
Professor of Fundamental Theology at the
University of Tübingen in the Federal
Republic of Germany, then was appointed
advisor for the Pontifical Council for
Interreligious Dialogue in the Second Vatican
Council (1962-1965). He was allowed to
supervise the education of Catholic priests, but
soon quarrelled with the Church over certain
doctrines of the faith in the late sixties,
because of his views on papal infallibility, the
meaning of salvation and the possibility of

redemption of non-catholic, non-Christian
believers. This debate went on for more than
ten years between both parties, but Kung was
eventually stripped of his canonical license to
operate as a Catholic theologian in 1979. He
continued to teach at the aforementioned
university and furthered his experience in the
eighties, by establishing dialogues with
Muslims and Jews, then with Buddhists and
Hindus. All of these dialogues were published
in now-bestselling books. Kung formed a
foundation and remained firm in his belief in
an Interreligious dialogue and the possible
participation of believers in world peace. His
books were translated into several languages
including Arabic.

Kung’s book focuses on three major themes:
-

there is no continuance without global
ethics
no world peace in the absence of
religious peace

-

no religious peace without an
Interreligious dialogue

After the introduction, the author examined
these headlines in two of his book’s three
sections.
In the first part “from modernity to post
modernity," Kung mentions that 1918, the year
the first World War ended, was a turning
point: The League of Nations soon emerged,
drawing lessons from the horrible war, but
hope dissipated early since it failed.
Colonialism spread and Europe had its first
encounter with Fascism and Marxism, which
dealt a great blow for the fragile stability and
brought on the second World War. After this,
the United Nations saw the light, along with
the cold war opposing communists to
liberalists and the sudden emergence of Japan
in Asia. The long and hard conflict finally led
to the destruction of Marxism (the socialist
state) and it seemed that liberal democracy had
swept a great victory. We are not oblivious to

the faults and disadvantages of capitalism on
the ethical front, however, neither are we blind
to the fact that this sudden transformation
(globalization and post-modernity) does not
imply a break with ethics. It is rather a
transformation that eliminates all confusion
surrounding the possibility to form a new
world order, which the author sees as
necessarily
relying
on
global
and
comprehensive ethical values. The current
international crisis should not make us attack
modernity, as all religious fundamentalists do,
just as it should not motivate us to transcend
modernity. We must contain the modern era in
an ethical system whose values and purposes
are both objective and inclusive.

What necessity calls for ethics?
Friedrich Nietzsche demanded that we go
beyond good and evil and reach an elevated
vacuum point of humans’ humanity that
transcends them both. But the absence of these
principles leaves no place for this humanity.

This individualism that was later continued
through existentialism has not been a
motivation or a platform of meeting in the
world,
even
in
the
citizen-centred
democracies. The formation of a democracy
requires a basic agreement or a minimum of
rules, values and communal positions that are
founded on the freedom of choice.
This is also the case for global value
systems that live off oppression, which leads
us to the necessity of finding global ethics that
rise on a basis of agreement and conviction.
Professor Kung believes that these
convictions and agreements exist between
followers of one religion, as well as between
non-believers. To reach a platform of global
ethics, pious persons must recognize the
freedom of impious persons and vice versa. He
is convinced that humans cannot reach a
global ethical pattern without religion. They
have tried to formulate one in the United
Nations charter and the International
Declaration of Human Rights. Peace was
however not achieved because of the hostile

position
towards
religion
and
the
marginalization of the values and contributions
of the pious.
We should therefore start speaking of mutual
responsibilities, in a context of mutual respect
through an alliance that was once possible and
is now imperative.

Is an ethical system viable without religion?
In the first half of the twentieth century,
religions seemed to be heading to a doomed
end, and that the idea of "natural right" was to
triumph and reign. However, religion is once
more a challenge these days, with the increase
of numbers of religious people, the destruction
of absolutist regimes, the destabilization of
democracy and the ethical inclination of
religions. Just as atheists could not establish
absolute ethical standards, the religious cannot
compel others to believe that everything is
fixed and inspired and divinely planned.

There appeared the need thus to reach
the golden rule of ethical moderation.
Christianity and Islam have contributed to it to
a great extent, despite all the historical
digressions that took place in the name of
religion. Religion offers a space where
freedom is linked to justice, equality to
pluralism, fraternity to warmness between all
humans, men and women alike, and tolerance
to shared responsibility.

The second part of the book dealt with
the following subject: no world peace in the
absence of religious peace. This implies that
the theological system of every religion
supposes an ethical pattern of its own. But
religious experiences with ethics have led, like
laic ethics, to the outbreak of wars like the one
Lebanon went through when it seemed that
religion created conflict, because of the fanatic
attachment each person or follower of a certain

religion had for his own religious and ethical
system.
To be fair, however, we must mention
that just as there were religious wars between
Catholics and Protestants in Germany, France
and Poland, there also were positive religious
experiences as well, such as the peaceful
religious coexistence in these same places.
History teaches us that world peace can never
exist without religious peace. We must deal
with this subject on different levels, according
to Kung: The issue of truth, the issue of
globalism and inclusiveness and the existence
of a religious platform for human values.
The first level: The followers of any
given religion persist in the thought that they
have exclusive rights to truth, salvation and
redemption. Self criticism through historical
experience makes us conclude, however, that
there are common points of truth, shared by all
religions, especially the monotheistic ones,
which means that truth is either one or shared.
What varies though, are the perspectives under
which it is seen despite its essential unity.

Global views and objective criticism leads
followers of all religions to common visions.
Should we examine the aforementioned pairs,
i.e. justice, freedom, tolerance, coexistence,
peace, warmness etc. we will reach a religious
basis of human values that competes with and
transcends the non-believers’ natural right
rule. Kung illustrates his point through citing
human dignity as a basic rule in the ethic of all
religions. He says that the relationship linking
religion to humanity is a dialectic one. As for
the third virtue or value, it is the stability
ensued from the dialogue between the
followers of a given religion or religions as
well as the one between the believers and the
non-believers. The author also cites the
example of the UNESCO conference, held in
Paris in 1990. This meeting discussed for the
first time religion’s role in human rights
education, through the benefits from the
experiences of believers.
The remaining chapters of the third part
in the book reveal Kung’s new reading of main
philosophical and historical writings that

sought to establish a dialogue with religion. He
mentioned Hegel, Ship linger, and Toynbee.
Hegel speaks of an ascending unilateral
horizontal spiritual evolution, while Ship
linger perceives the West’s downward fall
towards dissolution, unlike the former’s
theory, and Toynbee believes in the gradual
spiritual evolution. On the light of this
discussion, Kung, who shows a slight penchant
towards Hegel, studies the reality of major
religions in today’s world and classifies it in
three categories: prophetic religions, Sufi
religions and religions of wisdom. He
concludes that there is no world peace without
an Interreligious dialogue. If it is the
responsibility of laics to acknowledge the role
religion plays in peace, then it is also the
responsibility of religious followers to
establish a religious dialogue in order to reach
a religious peace then contribute gradually to
world peace.
At the end of the book, Kung gives
directions for an Interreligious dialogue in the
postmodern world. It is up to politicians,

businessmen, scholars and men of religion to
establish a dialogue between themselves: a
dialogue on life, an official dialogue and an
international and academic dialogue to reach
global ethics.

**************
[1] - A Global Ethic Project, Religions and
World Peace, translated from German into
Arabic by Joseph Maaloul and Ursula Assaf
and reviewed by a Lebanese author, Paul
Library, Lebanon, 1998.

Of the Social Contract
Towards Rethinking
Modernity
Jad al-Karim al-Jibaʿi (1)

Many among us are under the
misconception that talking about civil society
shows the relative unimportance of the nation
state, questions its sovereignty, demeans it,
and restricts its authority. They also view civil
society as some radical sociological theory
looking to separate itself from politics, leaving
in its wake a society indifferent to politics.
This essay will show the unbreakable inherent
bond joining civil society and the nation state,
two pivotal aspects and essential hallmarks of
modernity. The "social contract" still wins the
most support as being the grounds for civil
society, and leads directly to the modern
secular state. In the social contract are the
logical grounds for the creation of the state, or,
as Rousseau puts it, the body of authority. The

essential contestation of those opposing the
mere idea of a civil society seems to be the
negation of a public will to which they prefer
personal interests still dominating the Arab
political scene as well as the Arab political
"mind."
Jean Jacques Rousseau's opening
statement, in his famous book, The Social
Pact, is the following: "My purpose is to
consider if, in political society, there can be
any legitimate and sure principle of
government, taking men as they are and laws
as they might be."(2)This statement highlights
the book's main problematic, namely: Are
societies able to find a sure legal basis for
government? a basis whose elements are taken
from real circumstances, populated with real
people, situated in a real context, and with
laws that can actually organize their lives.
Rousseau, unquestionably realistic in his
outlook, rightfully highlights the source of this
legislation which organizes life in civil
society. He adds:

I start without seeking to prove the
importance of my subject. I may be
asked whether I am a prince or a
legislator that I should be writing about
politics. I answer no; and indeed that is
my reason for doing so. If I were a
prince or a legislator I should not waste
my time saying what ought to be done; I
should do it or keep silent.
Born as I was the citizen of a free
state and a member of its sovereign
body, the very right to vote imposes on
me the duty to instruct myself in public
affairs, however little influence my voice
may have in them."(3)

Political issues are public affairs and every
citizen has the right to voice his opinion on
them, for they are just this, public affairs.
These two facts are unquestionably
given, even when any citizen's opinion on
public affairs requires proving. "Man was born
free, and he is everywhere in chains. Those

who think themselves the masters of others are
indeed greater slaves than they."(4) Indeed,
this is an optimistic view of human nature that
not only considers freedom as inherent to the
human being, but also says of the social
contract that it is a voluntary choice based on
freedom. This view contradicts Hobbes'
somber statement that "man is a wolf to man,"
a conclusion derived from the assumption that
the human gathering is driven by necessity.
Rousseau's gathering of people, on the other
hand, is born of freedom and is a free space, a
society founded on a free, voluntary contract.
A thousand years before Rousseau, Umar b.
al-Khattab asked: "How can you enslave
people whose mothers brought into this world
as free individuals?"
The question is valid up until now: Was
humanity born Free? Is freedom inherent to
humans or do they acquire it?
Two contradictory theses are answers to
these questions, those we associate with
Rousseau and Hobbes, but many others also

remain available to us. Man was undoubtedly
born bound by natural necessity, or necessities,
from which he liberated himself by gathering
into a society. I chose not to say consciously,
for it is a social trait, no matter the individual
manifestations of it, or the category, class,
religious or sectarian manifestations.
The work-based society has nonetheless
freed humanity, little by little, of these
necessities which can neither be eliminated nor
abolished. All that humanity can do is to
understand and somewhat control these
necessities. It is primordial to assert that the
social contract freed people from their natural
necessities. Freedom is nonexistent outside the
social context which appears as an obligation,
one of the many new social, economic,
political and cultural necessities on whose
realization and control the human freedom
depends. Exerting a control over this necessity
is the same as controlling the product of one's
work.
Two theses are at hand: Hobbes'
necessity and Rousseau's freedom (a thesis

also stated by others, preceding and following
them). Both ideas are right when taken
together but wrong when considered
separately. Where there is no necessity, there
is no freedom, for humans are prone to
freedom. We should distinguish freedom from
liberation. Liberation means breaking free
from an external bond, like colonialism or
political despotism, unlike freedom which is
an internal act, inherent to the individual, the
society and the human community.
Human beings are prone to either
freedom or slavery; this predisposition is
conditioned by and limited to consciousness;
consciousness being the perception of our
material existence. Those who say we have
immaterial causes for a material phenomenon
have no justification for this. Rousseau
provides an ingenious response to the question
of master and slave. He who thinks himself
master to others is not only slave to his own
illusions but to the illusions of others as well.
In this idea lies another meaning of freedom, a

political one if you will: Slave is master and
master is slave.
This meaning is at the root of the idea of
civil society as both a stage and free space for
history. The master-slave polemic can be fully
disclosed only in the social system Rousseau
sees this as a sacred right basic to all others; a
right whose source is not nature, but a contract
between free and independent persons. In
order for us to get a clear idea of the
boundaries of freedom, sovereignty and
independence, removed from abstraction, not
only do we need to mention the dialectic of
freedom and necessity, but also compare it to
that of the arbitrary and the orderly, which I
claim to be the law of civil society. This
seconds Rousseau's argument that the social
order is a sacred right, prerequisite to all
others. The social covenant is the foundation
for changing from the natural state to the civil
society.
For Rousseau, the family is the oldest of
societies and stands alone as the natural
society. Nonetheless, he states:

"Children remain tied to their father by
nature only so long as they need him for
their preservation. As soon as this need
ends, the natural bond is dissolved. Once
the children are freed from the obedience
they owe their father, and the father is
freed from his responsibilities towards
them, both parties equally regain their
independence. If they continue to remain
united, it is no longer nature, but their
own choice, which united them; and the
family as such is kept in being only by
agreement."(5)

For Rousseau, just as for Hegel and Marx after
him, family is the natural foundation of civil
society, all of the members in it as purely
natural as long as self-preservation is their
obligation, which is before gaining their
independence and turning to free souls.
Independence
and
freedom
are
the
prerequisites for a natural person to join civil

society, under no circumstance a natural one,
and at once become a member of the political
state. The family whose members have
become independent is the first "micro" model
of a political society: "The head of the state
bears the image of the father, the people the
image of his children, and all, being born free
and equal, surrender their freedom only when
they see advantage in doing so." In making the
social contract, individuals surrender some of
their liberties for the advantage of all, since the
final aim of this contract is the public good.
This covenant between free and equal
individuals, these people change from the
natural right advocated by Hobbes and
Grotius--who have taken as basis for their
reasoning Aristotle and Caligula's natural
inequality--to civil and political rights,
alongside political equality.
Natural differences among individuals,
pertaining to strength and weakness, wealth
and possessions, etc. should not be basis for
rights and obligations. If they were, then rights

would only be based on an unstable, unsure
foundation, not to mention being illegitimate.
If might is what gives rights to those
who have it and forces obligations upon those
who do not, then the strong oust those weaker
than them and lay out new rights and
obligations, "but what can be the validity of a
right which perishes with the force on which it
rests,"(6) since there will always be a higher
one? Hence, it is not permissible that right be
proportional to might. This principle is not
only invalid for establishing a social order, but
it also creates chaos pure and simple. How
conceivable is it that inter-citizen relations are
defined by the wars waged by the state in
which they live? We can only explain
transformation from the natural state to the
civil state by the development of needs and the
ways to fulfill them. Civil society, as defined
by Hegel, is the organization of needs, the
social status that ends might's ruling power.

Since no man has any natural authority
over his fellows, and since force alone
bestows no right, all legitimate authority
among men must be based on
covenants...hence,
an
arbitrary
government would be legitimate only if
every new generation were free to accept
of reject it, and in that case the
government would cease to be
arbitrary.(7)

To alienate or renounce one's freedom is to
renounce one's humanity, one's rights as a
human and equally one's duties. How can
people renounce the very instruments of their
preservation, their freedom and strength,
without putting themselves in peril?
Rousseau's answer to these questions is
to "find a form of association which will
defend the person and goods of each member
with the collective force of all, and under
which each individual, while uniting himself
with the others, obeys no one but himself and

remains as free as before." This association is
the social contract, whose principles are
freedom and independence. Foundation is
partnership and the end is public profit, a gain
for all. The articles of this contract, or
partnership, everywhere the same, can be
reduced to a single one: the alienation by each
associate of himself and all his rights to the
whole community. Thus, in the first place, as
every individual gives himself absolutely, the
conditions are the same for all, and precisely
because they are the same for all, it is in no
one's interest to make the conditions onerous
for others.
Secondly, since the alienation is
unconditional, the union is as perfect as it
could be, and no individual associate has any
longer any rights to claim. If rights were left to
individuals, in the absence of any higher
authority to judge between them and the
public, each individual, being his own judge in
some causes, would soon demand to be his
own judge in all. In this way the state of nature

would be kept in being, and the association
inevitably becomes either tyrannical or void.
Finally, since each man gives himself to
all, he gives himself to no one. Since there is
no associate over whom he does not gain the
same rights as others gain over him, each man
recovers the equivalent of everything he loses,
and in the bargain he acquires more power to
preserve what he has. If then, we eliminate
form the social pact everything that is not
essential to it, we find it comes down to this:
"Each one of us puts into the community his
person and all his power under the supreme
direction of the general will; and as a body, we
incorporate every member as an indivisible
part of the whole."
Immediately, in place of the individual
person of each contracting party, this act of
association creates an artificial and collective
body composed of as many members as there
are voters in the assembly, and by this same
act that body acquires its unity, its common
ego, its life and its will. The public person thus
formed is the republic; those who are

associated in it are the people, and individually
citizens, sharing in the sovereign power and
subjects, putting themselves under the laws of
the republic.(8) Citizen, people and republic
might be called the three "hypostases" of
democracy.
Diverging from Aristotle's "man is a
political animal"--that humans are political
(i.e., social) by nature, i.e. society is nature's
creation--Rousseau affirms that society, and
more particularly civil society, is the work of
humanity, created from their consciousness
and will, in others words, by history. Rousseau
nonetheless does not pause to ask which came
first.
He
has
possibly
overlapped
consciousness with existence, but we will not
ponder this question for already mentioned is
the notion that work, that of the head and
hands, is the foundation of social interaction.
The argument we wish to assert, however, is
that society is history's child and not nature's,
and that this is the essential bet of secularism.
Rousseau walked in the same path as
Hegel and Marx who follow him. Members in

a civil society are equal associates in one
sovereign body (the state), which is inalienable
and indivisible, neither has more rights than
the other and none is more of a citizen than the
other. Thus, we say that citizenship, like
humanity, is a non-differential and nonpreferential trait. Humans derive this equality
from each being a whole member in this
sovereign body, none able to less or more of a
member, while staying a citizen and a human
being. Society is the most primary form of
humanity in people and no such humanity
exists beyond it.
Under the act of association, all
associates, or citizens, in making a contract,
find themselves doubly committed: first in
relation to individuals, bound by civil laws;
and second, in relation to the sovereign body,
bound by political rights. This double
relationship imposes reciprocal obligations.
Here, there can be no invoking of the principle
of civil law which says that "no man is bound
by a contract with himself," in regard to the
obligations of the sovereign. Indeed,

It would be against the very nature of a
political body for the sovereign to set
over itself a law which it could not
infringe. There neither is, any kind of
fundamental law binding on the people
as a body, not even the social contract
itself. The political body, owing its being
to the sanctity of the contract, cannot
commit itself, even to foreign powers, to
anything that would derogate from the
original act of association; it could not,
for example, alienate a part of itself or
submit to another sovereign. To violate
the act which has given it existence
would be to annihilate itself; and what is
nothing can produce nothing.

As soon as the multitude is united thus in
a single body, no one can injure any one
of the members without attacking the
whole, still less injure the whole without
each member feeling it.

This here is the golden rule which we must
obey, a rule that renders even gold worthless.
Duty and self-interest thus equally oblige the
two contracting parties to give each other
mutual aid; and the same men should seek to
bring together in this dual relationship, all the
advantages that flow from it.
Now, as the sovereign is formed entirely
of the individuals who compose it, it has not,
nor could it have, any interest contrary to
theirs; and so the sovereign has no need to
give guarantees to the subjects, because it is
impossible for a body to wish to hurt all of its
members, and, as we shall see, it cannot hurt
any particular member. The sovereign by the
mere fact that it is, is always all that it ought to
be.
But this is not true of the relations of
subject to sovereign. Despite their common
interest, subjects will not be bound by their
commitment unless means are found to
guarantee their fidelity. For every individual as

a man may have a private will contrary to, or
different from, the general will that he has as a
citizen; his absolute and naturally independent
existence may make him regard what he owes
to the common cause as a gratuitous
contribution, the loss of which would be less
painful for others than the payment is onerous
for him; and fancying that the artificial person
which constitutes the state is a mere rational
entity (since it is not a single person), he might
seek to enjoy the rights of a citizen without
doing the duties of a subject. The growth of
this kind of injustice would bring about the
ruin of the political body.

Hence, in order that the social pact shall
not be an empty formula, it is tacitly
implied in that commitment, which alone
can give force to all others, that whoever
refuses to obey the general will shall be
constrained to do so by the whole body,
which means nothing other than that he
shall be forced to be free; for this is the
condition which, by giving each citizen

to the nation, secures him against all
personal dependence, it is the condition
which shapes both the design and the
working of the political machine, and
which alone bestows justice on civil
contracts-without it, such contracts
would be absurd, tyrannical and liable to
the grossest abuse.(9)

The passing from the state of nature to
the civil society produces a remarkable
change in man; it puts justice as a rule of
conduct in the place of instinct, and
gives his actions the moral quality they
lacked… what man loses by the social
contract is his natural liberty and the
absolute right to anything that tempts
him and that he can take; what he gains
by the social contract is civil liberty and
the legal right of property in what he
possesses. If we are to avoid mistakes in
weighing the one side against the other,
we must clearly distinguish between
natural liberty, which has no limit but

the physical power of the individual
concerned, and civil liberty, which is
limited by the general will; and we must
distinguish also between possession,
which is based only on force or "the right
of the first occupant", and property,
which must rest on a legal title. We
might also add that man acquires with
civil society, moral freedom, which
alone makes man the master of himself;
to be governed by appetite alone is
slavery, while obedience to a law one
prescribes to oneself is freedom.(10)

In ownership is a will that can either be private
and absolute, which strips ownership of
property of its nature, since ownership of
everything is in fact that of nothing; or it can
be an objective will abiding by the limits of
the general will. This kind of ownership makes
the owner's property rightfully his; never
contested by anyone, equally to the fact that he
himself does not unrightfully contest any
other's property.

So long as this is the case, a bond of
necessity ties freedom and property. Property
is both private and public; it can be either be
that of an individual or a family, or that of the
sovereign, the state. In a moderate state, there
are no contradictions between the two
properties.

Every man has a natural right to what he
needs; but the positive act which makes a
man the proprietor of any estate excludes
him from everything else. His share
having once been settled, he must
confine himself to it, and he has no
further right against the community.
Thus we see how the 'right of the first
occupant', weak as it is in the state of
nature, compels in political society the
respect of all men.

In abiding by this law, we not only respect
what does no belong to us as much as we
respect our own possessions, but we also

respect what effectively belongs to others, and
this truly guarantees our right.
The right to property, as an expression
of the objective will, makes of rulers not the
supreme sovereigns over people, but the heads
of states. If all that belongs to private
individuals is part of the public sovereignty,
then:

What is unique about alienation entailed
by the social contract is that the
community, in accepting the goods of an
individual is far from depriving him of
them; on the contrary it simply assures
him of their lawful possession; it
changes usurpation into valid right and
mere enjoyment into legal ownership.
Since every owner is regarded as a
trustee of his public property, his rights
are respected by every other member of
the state, and protected with its collective
force against foreigners; men have, by a
surrender which is advantageous to the

public and still more to themselves,
acquired, so to speak, all that they have
given up-a paradox which is easily
explained by the distinction between the
rights which the sovereign has and which
the owner has over the same property…
the right of any individual over his own
estate is always subordinate to the right
of the community over everything; for
without this, there would be neither
strength in the social bond nor effective
force in the exercise of sovereignty.

The fundamental charter (the social contract as
expressed by the constitution), in any given
social system "far from destroying natural
equality, substitutes, on the contrary, a moral
and lawful equality for whatever physical
inequality that nature may have imposed on
mankind; so that however unequal in strength,
intelligence [and talent], men become equal by
covenant and by right."(11)

The social contract originates a general
will which "can direct the forces of the state
with that end which the state has been
established to achieve: the common good; for
if conflict between private interests has made
the setting up of civil societies necessary,
harmony between those same interests has
made it possible. It is what is common to those
different interests which yields the social
bond; if there were no point on which separate
interests coincided, then society could not
conceivably exist. And it is precisely on the
basis of this common interest that society must
be governed." Public administration, in this
sense, is the exercise of sovereignty and the
practical formula of sovereignty, and the latter
is inalienable "the sovereign, which is simply a
collective being, cannot be represented by
anyone but itself; power may be delegated, but
the will cannot be." Public will is the
foundation of public administration, in turn the
exercise of the public will, or sovereignty.
We must stop awhile and reflect on this
democratic spirit, the spirit of moderation--

democracy and moderation molded into one.
This spirit does not only encompass what sets
individuals apart, it also encompasses what
brings them together, and no difference exists
in the absence of similarities. This spirit not
only notes contradictory interests, but also
converging interests--absolute paradox lingers
in the mind only. This spirit not only perceives
necessity, but also highlights the possibility on
the other side of it--reality is a series of
necessary relations, which all result from
possibility. Reality bears innumerable
possibilities and probabilities because it lives
on contradiction, but a non-absolute
contradiction. In reality, everything depends
on, is affected by and also affects everything
else. All of this was present in the preliminary
lines of the democratic vision. In this sense
democracy is closely tied with the theory of
knowledge, in reasoning with the existing
world, as it is. A "democratic theory" does not
exist; rather, what exists is a theory of
democratic
knowledge,
or
dialectics.
Democracy is an open generator of a system
since in preliminary concept, it is created on a

basis of freedom to all of its elements and the
dialectic binding necessary and voluntary
relations. It stands thus on possibility and
probability.
Reality, in both sociology and political
sociology is society in its actual form, and its
possible form; traditional or civil society, the
relations which classify it under both
definition,
and
the
phenomena
and
administrative forms which generate from
these relations, including the state.
Reality is both concrete and a web of
possible,
probable
and
contradictory
relationships. So is society. The only
difference at this level between traditional and
modern societies is the proportionality
between the forces of attraction and repulsion
to and from the center. Social and political
relations revolve around what is general and
common to all citizens and social categories
and powers. This factor of the general and the
common is not less real than that of difference
and contradiction; for the second is a
prerequisite to the first. Similarity is authentic,

being the state of non-limitation, while
dissension is only temporary for it is the trait
of the limited and the doomed, the restricted to
the form and formation, to the principle of
definite form and the logic of the end. Every
limited and definite creature is a final product.
Reality in political science is the people, the
political state, nations, peoples and countries.

For indeed while it is not impossible for
a private will to coincide with the
general will on some point or other, it is
impossible for such a coincidence to be
regular and enduring; for the private will
inclines by its very nature towards
partiality, and the general will towards
equality.(12)

Thus, the social contract is always open to
progress, growth and change, without losing
its contractual trait. Even that "civil society"
loses its essence when it is not subordinated to
development and thus constantly criticized.

What is noteworthy in Rousseau's words is
when he says that what is even more
impossible than a perpetual agreement
between the general and private wills is to find
a guarantee to this agreement, a guarantee that
should exist, but when it is actually found, it is
merely by chance. Political turmoil which
neglected no state or society has always led to
the rebuilding of the social contract,
accordingly to the new circumstances. Political
turmoil is the disequilibrium between wills and
interests,
or
wills/interests.
Besides,
coincidence is the bearer of law, so we cannot
say that the agreement of the private and
public wills is but a coincidence. This same
coincidence is the generator of law. When the
sovereign yields to a private will, then either it
has started to degenerate, or this private will
holds a public aspect that was not as such
before. While randomness and coincidence
cannot be proscribed from social life, the
sovereign body can nonetheless, never be
anything but a form of law and order. General
will cannot be arbitrary, and if it is so
becomes, then it cannot remain a public will.

The general will can only tend to the public
good. Immediately when a ruler comes who
represents his personal and individual self then
the sovereign body is thus annihilated and the
political structure fades.
The general will is only found in what
all citizens agree on. Any abstention or honest
objection takes away the quality of being
general, even when this abstention or objection
comes from one source, or a small number of
people. These here issues are of the most
obscure and complicated in politics, the
questions of national consensus, of political
opposition and the relation of the political
majority with the minority to both the
opposition and the authority, of the degree of
agreement and disagreement between private
wills and interests on one hand and general
will on the other, in addition to the chief issue
of all, that of the passing from one political
and social system to another, and the identity
of he who decides it and the way it happens,
and so on.

It is our belief that the concept of civil
society, as a field without structure, space of
freedom, and scene of history will always
contain innovative solutions to these
contradictions. These solutions do not only
come through its actual and possible
organizations, but also through its ability to
transform these solutions into laws whose
rightfulness depends on the degree of this
concept's presence in the political body, and its
ability to steer the wheel.
Furthermore, the different opposing
groups, no matter the issues they are opposed
to, contribute to raising these questions and
putting them in the "hot spot" of the debate,
when they take on the colors of social
organizations, such as associations and
political parties which express the vitality and
richness of a society, while showing its
evolution towards balance and progress.
On the other hand, "just as sovereignty
is inalienable, it is for the same reason
indivisible; for either the will is general or it is
not." So long as it is, then it is backed by law.

The separation of powers is in fact a division
of functions, not one of sovereignty. A
division imposed by that of work as well as by
the independence of the fields of social life in
the given society. Sovereignty is not, and can
never be, a sum of the powers to which it
delegates authority to perform certain
functions, like the legislative, the executive,
the judiciary, education, public works etc.
Public institutions, apart from the
legislative, are no more than functional
institutions and not sovereign ones. Only the
legislative combines both the functional and
the sovereign traits, with the functional only
coming second. There is an essential
difference between the general will and that of
all. The will of all is a mathematical
calculation of wills, while the former is a
logical abstraction of what is common to all
citizens, which finds its form in the
fundamental law, or Constitution. Let us say
that this abstraction is present in the generality
and objectivity of law, which respects all that
is general and common, is never laid out

because of a private case and is not conform to
special cases and individual differences.
Marquis d'Argenson says "every interest
has its different principles. Harmony between
two interests is created by opposition to that of
a third." Rousseau comments "[the Marquis]
might have added that the harmony of all
interests is created by opposition to those of
each. If there were no different interests, we
should hardly be conscious of a common
interest, as there would be no resistance to it;
everything would run easily of its own accord,
and politics would cease to be an art."(13)
Should divergences and contradictions
not exist in interests, ideas, depictions and in
the doctrines which express all of these, then
the need would not exist either for politics as a
dialectic composition of all differences and
oppositions, or for the constitution of the
sovereign body as an abstraction of generality.
Rousseau defines general will: "There is
often a great difference between the will of all
and the general will; the general will studies

only the common interest while the will of all
studies private interest, and is indeed no more
than the sum of individual desires. But if we
take away from these same wills, the pluses
and minuses which cancel each other out, the
sum of the difference is the general will." This
thought is logic in form. He adds:

If the general will is to be clearly
expressed, it is imperative that there
should be no sectional associations in the
state--because every association or party
is an expression of general will in the
eyes of its members and of a private one
in the eyes of the state- and that every
citizen should make up his own mind for
himself, such was the unique and
sublime invention of the great Lycurgus.
But if there are sectional associations, it
is wise to multiply their number and to
prevent inequality among them, as
Solon, Numa and Servius did. These are
the only precautions which can ensure
that the general will is always

enlightened and the people protected
from error.(14)

If the state is nothing other than a legal
person the life of which consists in the
union of its members and if the most
important of its cares is its own
preservation, it must have a universal
and compelling power to move and
dispose of each part in whatever manner
is beneficial to the whole.(15)
Thus its absolute sovereignty is equaled only
by its absolute power; "however, we have to
consider beside the public person, those
private persons who compose it, and whose
life and liberty is naturally independent of it."
This balance between the rights of
citizen and those of state has always been, as it
will stay, an intricate one. Rousseau thus felt it
difficult to explain his attitude at this point,
and his view which can be divided into two
claims: the rights of the state and the rights of

the citizen. Drawing an analogy between the
state and a person, if yet a moral one, may
have added to the existing complications, since
a person is content with his own freedom and
not in need of the freedom of each of his
members or parts.
The political state is unarguably that of
all of its citizens, but according to Rousseau,
sovereignty is not related to the sum of
individuals, but to the common grounds which
make of these individuals citizens, while each,
outside of these grounds, is independent.
Otherwise, the social contract and the
sovereign body would not have come to exist.
Where complete dissension exists, a social
pact cannot be, nor is it needed where
complete agreement lies. This twist or
agreement/dissension makes of the citizen
both ruler and ruled, at once. The ruler, or
master, is common to all citizens; it is the
general will, the ruled in this sense is the
different and the opposed. Difference imposes
the need for a covenant and by agreement, this
covenant is made possible. This is contrary to

slavery and despotism, where difference (the
private will), is master and ruler and
agreement (the general will), is ruled.
Difference makes the state necessary.
Unfortunately, it is in difference and
opposition that innovation and revival lie, for
the latter are born of change from the typical
and familiar patterns. Those states which tried
to control and suppress difference have turned
into totalitarian and despotic regimes before
they were doomed and collapsed. Their
attempts to unjustly and wrongfully stifle the
natural course of things brought on their
destruction. Heedless of all details, the
collapse of totalitarian and despotic states is
brought by their contrariety to the "laws of
nature," which by the same account are those
of reason.
This paradox between dissension and
agreement is naturally a dialectic one, hence
the governor may become governed and viceversa, since a perpetual agreement is
impossible, as noted by Rousseau, because
consistency of the internal shape in any given

society is impossible, as is the consistency of
individuals.
It is not the number of citizens which
confers sovereignty upon a state; otherwise,
sovereignty would differ from a state to
another, proportionately to the number of
citizens. But, in fact, this has never been the
case, and neither is it today. There are no
differences or preferences between free,
independent citizens of one state. Neither do
these differences and privileges exist between
free and independent states. Independence and
sovereignty are two sides of the same coin,
whether on the individual level, or that of
societies and states. Sovereignty, as the
general will, or the sovereignty of the nation
and the people, is as enduring as this will is
and as comprehensive, as inviolable and
inalienable. But in no case is it a direct
sovereignty upon individuals who have
become free and independent citizens. It is
enforced by the mediation of law, for the
individual's relation to the state is no longer a
direct and personal one, a relation of servitude.

It is now an indirect, impersonal, mediated
relationship, whose vehicles are the
organizations and institutions of civil society.
These bodies, and especially unions and
political parties, are the forms of mediation
between the individual and the state, the space
for individual participation in politics, which
in its modern sense is an exercise that is close
to the concept of citizenship.
Rousseau writes:

the commitments which bind us to the
social body are obligatory only because
they are mutual; and their nature is such
that in fulfilling them a man cannot work
for others without at the same time
working for himself. How should it be
that the general will is always rightful
and that all men constantly wish the
happiness of each, but for the fact that
there is no one who does not take that
word 'each' to pertain to himself and in
voting for all think of himself? This

proves that the equality of rights and the
notion of justice which it produces
derive from the predilection which each
man has for himself and hence from
human nature as such. It also proves that
the general will, to be truly what it is,
must be general in its purpose as well as
in its nature; that is should spring from
all and apply to all; and that it loses its
natural rectitude when it is directed
towards any particular and circumscribed
object- for in judging what is foreign to
us, we have no sound principle of equity
to guide us.(16)

This only happens when the general will
elevates itself over any arbitration in private
matters, which does not go through the
independent channels of the judiciary.
For it is not up to the general will to
punish or praise, or impose more burdens on
one or a few than it does on the others. If it so
does, then it becomes a party in the conflict of

a private will. It does not rely upon the general
will to be a legislator, a judge and an executor
all at once, which is why there was need to
separate powers and the reign of law." The
sovereign recognizes only the whole body of
the nation,"(17) and is thus only concerned
with that which is general.

We have given life and existence to the
body politic by the social pact; now it is
a matter of giving it movement and will
by legislation. For the primitive act by
which the body politic is formed and
united does not determine what it shall
do to preserve itself…so there must be
covenants and positive laws to unite
rights with duties and to direct justice to
its object. In the state of nature, where
everything is common, I owe nothing to
those to whom I promised nothing, and I
recognize as belonging to others those
things that are of no use to me. But this
is no longer the case in civil society,
where all rights are determined by law.

The principle of law is that "the general will
cannot relate to any particular object… thus
the law may lay down that there shall be
privileges, but it may not nominate the persons
who shall have those privileges," otherwise, it
is no longer a law, by the same way it ceased
being general. Even bestowing a moral honor
upon persons for valuable services rendered
and exceptional deeds can only be by way of
decreed, not law. Neither can law punish
private and definite deeds of specific persons
and still be general. Law only considers
subjects en masse and actions in the abstract;
while it punishes acts of theft and
embezzlement, it does not name a particular
thief or embezzler, nor does it state the sum
which was stolen or embezzled, or the
innumerable kinds and types of theft and
embezzlement, all these actions are up to the
jurisprudence of the judiciary, which decides
of each case separately.

The generality and abstraction of law is
what separates modern state from pre-state
regimes.

Laws are really nothing other than the
conditions on which civil society exists.
A people, since it is subject to laws,
ought to be the author of them. The right
of laying down the rules of society
belongs only to those who form the
society.(18)

Therefore, any state which is ruled by law is
called a "republic", as we have previously
noted, whatever the form of its administration
or government.
It is noteworthy to mention that
Rousseau considers public will to be the law.
We have pointed out that law is the soul and
raison d'etre of the state, only because it is the
spirit of the people. Law is only as such when
it respects the generality of will and purpose,

otherwise, no obligation exists to obey it,
respect it and abide by it, nor does the
justification for its superiority. Things being as
they are, the sovereign body, in its restricted
sense, lays down laws, meaning the legislative
power which is rightly elected. It is necessary
that this power be an enlightened one, which
can only be with the union of will and
understanding (union of thought and politics).
"The greatest good of all," sought by the
general will and whose accomplishment lies
on the sovereign body derives from "two main
objects: freedom and equality. Freedom
because any individual independence means
that much strength withdrawn from the body
of the state, and equality because freedom
cannot survive without it;" this form of
equality upon which relies the survival of
freedom, it does not "imply that degrees of
power and wealth should be absolutely the
same for all, but rather that power shall stop
short of violence and never be exercised
except by virtue of authority and law… where
wealth is concerned, that no citizen shall be

rich enough to buy another and none so poor
as to be forced to sell himself; this in turn
implies that the more exalted persons need
moderation in goods and influence and the
humbler persons moderation in avarice and
covetousness."
Such moderation (bringing the two
extremes close together), bestows strength,
durability, equilibrium and stability upon a
state.

However, these general objectives of all
(sound) institutions must be modified in
each country to meet local conditions
and suit the character of the people
concerned…
What
makes
the
constitution of a state really strong and
durable is a close observance of
conventions that natural relations and
laws come to be in harmony on all
points, so that the law, shall we say,
seems only to ensure, accompany and
correct what is natural. But if the

lawgiver mistakes his object and builds
on principles that differ from what is
demanded by the circumstances… then
the
laws
will
be
weakened
imperceptibly, the constitution will
deteriorate, and the state will continue to
be disturbed until it is finally destroyed
or transformed, and invincible nature
regains her empire.(19)

In truth, the close observance of the state's
laws and the nature of things is what makes
the state's politics rational and enlightened. By
the nature of things, we mean the logic of
reality, in all of its dimensions: time and space,
history and universe.
Social and political stability, according
to the logic of agreement, means the harmony
of public laws and political exercise with the
ever-shifting logic of reality. Otherwise,
stability turns to stagnancy which deteriorates
the structures of society and state alike.

According to the degree of harmony
joining the laws of state and those of reality,
that of the people and their productions, laws
change in the end, to become a form of ethical
code which makes of the respect of others'
rights and their freedoms an internal stand
which is the essence of the civilized humanity.
The utmost goal of laws is to humanize social
relations, including political ones too.
Moreover, the measure of the politic body's
strength, confirmed by all theoretical studies,
is its ability to preserve freedom, that of all the
citizens alike. There is no harm in
reconfirming that the free state is the one
whose citizens are all free. Rousseau confirms
in all clarity the difference between the state,
or the first sovereign, of which the clearest
expression is the legislative authority, and the
government, including the head or president of
the state. The former, the state, "exists by
itself," meaning by the free and voluntary
social contract whereas the latter, the
government, "exists only through the
sovereign."

Let us consider that the former is the
rule and the latter its instrument, deriving all
its qualities form the objective of rule and its
legitimacy from the sovereign. Some parts of
The Social Contract reveal a kind of "social
Pythagoreanism," notably when it comes to the
relationship between the state's power and the
number of citizens in it, so much so that we
find the following words: "the bigger the state,
the less the freedom." I am inclined to state
otherwise: The degree of participation of
citizens in the state is not measured by
numbers. Citizens participate in the state
through the common qualities they share,
which do not vary according to their number,
whether it be great or small. No matter how
great a state gets, the common elements
binding its citizens together, those of the social
contract, do not change. These elements are
qualitative and not quantitative, which is why I
presume that the greater the state, the stronger
it is and the greater the freedom its citizens
enjoy. The greater the state and the more
stable its political life, the bigger the necessity
for the institutions of the civil society to take

some of its functions. The state is only
responsible for what the individuals are unable
to do on their own, or even combined. Far
from diminishing state's strength, this trait
augments it. Hence, I suppose that the relation
between the state's strength and the freedom of
its citizens is a proportional one, as opposed to
an anti-proportional one perceived by many
persons who see an opposition between the
two elements.
Rousseau may have stayed faithful to
Plato's idea about the number of citizens in the
republic. Besides, when he says, of the
government, that it is an intermediary body
established between the subjects and the
sovereign, he makes a debatable point, because
he confers upon the government a quality of
sovereignty which it does not possess. The
quality of sovereignty of the government
belongs to the law by which it abides.
Government, or executive authority,
lacks all the conditions of sovereignty which
the legislative authority possesses, since all of
its decisions and practices are subjected to the

agreement of the legislative. I speak here of a
state of right and law, a political state none of
whose qualities apply to any present day Arab
state.
States in general, and great ones
especially, require strong governments; but the
stronger a government gets, the larger their
inclinations to infringe on the authority
conferred to them by the legislative. When the
balance between the legislative and the
executive, the government and the sovereign is
broken, the former infringing on the latter,
then the state starts gradually turning into an
authoritative state, verging on despotism.
What prevents this from occurring, and
can restore the original state after it was
altered, is the strength of legislative authority,
its authentic representation of the people and
its ability to restrain the government. We will
explain further in the chapter on "civil society
and the national state."

The principle of political life dwells in
the sovereign authority. The legislative
power is the heart of the state, the
executive power is the brain, which sets
all the parts in motion. The brain may
become paralyzed and the individual still
live. A man can be an imbecile and
survive, but as soon as his heart stops
functioning, the creature is dead. It is not
only through law that the state keeps
alive; it is through the legislative power.
Yesterday's law is not binding today, but
for the fact that silence gives a
presumption of tacit consent and the
sovereign is taken to confirm perpetually
the laws it does not abrogate while it has
power to abrogate them. Everything
which it has once declared to be its will,
it wills always, at least until it issues a
revocation.(20)

Should we set aside all the comparisons which
Rousseau draws to make his ideas more
understandable, we see that the life of the state

is bound to legislative power, sovereign
power, a simple indivisible, inalienable
authority that cannot, for these reasons, be
represented.

Its essence is the general will, and will
cannot be represented-either it is the
general will or it is something else; there
is no intermediary possible. Thus the
people's deputies are not, and could not
be, its representatives; they are merely its
agents; and they cannot decide anything.
Any law which the people has not
ratified in person is void; it is not law at
all.(21)

All forms of corruption, perversion and
dissolution are to be attributed to the broken
balance between the three powers, especially
between the legislative and executive powers,
or to the replacement of the first by the second,
which incurs grave consequences: "It is absurd
and self-contradictory that the sovereign

should give itself a superior" and obey its
orders. (22)

The act which institutes the government
is not a contract, but a law, and the
holders of the executive power are not
the people's masters but its officers; and
the people can appoint them and dismiss
them as it pleases; and there is no
question of their contracting, but of
obeying; and in discharging the functions
which the state imposes on them, they
are only doing their duty as citizens,
without having any sort of right to argue
terms.(23)

We conclude, from this precedent, that the
position of the head of state, or president of the
republic, or monarch (in constitutional
monarchies), is but a symbolic position,
referring to the unity of the three powers. No
occupant of this chair should hold any
legislative authority, and despite the

symbolism of this person, he is not above the
law. This position is probably a tradition that
seeped from the regimes of absolute monarchy
into political life. As much as the general will
joins understanding and enlightenment, it
restraints the authority of the head of state and
prevents him from taking power in his own
hands, according to its own will. Otherwise,
the republic becomes an authoritative rule and
the constitutional monarchy into an absolute
monarchy. It is a paradox, and contrary to the
concept, generality and wholeness of state, that
the head of state, or of the republic, be at the
same time the head of a national party, like the
popular democracies, which have turned, to an
extent, into totalitarian regimes, have done.
When the most important quality of the
state is its positive impartiality towards all
religions, rites and ideologies, and towards all
the social categories, political parties and
cultural tendencies which express them, it is
obvious that the position of the head of state
be as such. If it were not, it would be a
contradiction in itself. Whereas the prime

minister, head of the executive power could
also be the head of a party or even that a single
party could compose the government, which
will be called a minority government, without
this being contradictory to the idea of state,
since the government does not, in any case,
represent sovereignty.
Here lies the difference between
sovereignty, of the state and of the nation, and
politics, that of the government. Sovereignty
belongs to the nation, not to one of its parts,
however important that part may be. What is
referred to as "the one party state," or "the
leading party," is not at all a state, but
something beneath it.
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Religion and the State In
Modern Arab Thought
Kanaan al-Khouri Hanna / Reviewed by Yusuf Kamal (1)

The rise of Islamic movements during
the last three decades provoked a renewed
interest in the relations between religion and
state in the Arab and Islamic worlds.
In the most part, this interest was
expressed through the review of the cultural
and intellectual experience of Arabs and
Muslims extending from the mid-nineteenth
century to the sixties of the twentieth century,
since these views and developments were in
fact the cradle that nurtured present
phenomena. Scholars who study these views
mainly rely on two sources: Albert Hourani’s
Arab Thought during the Nahda (1962) and
Hisham Turabi’s Arab Intellectuals and the
West (1970). Both these works include four
main ideas:

-The Arab Nahda began when Napoleon
conquered Egypt.

-The purpose for this Nahda was to establish a
western-like state (along the lines of the
French or British models).

-The main problem in the development of this
project of state is the relationship to Islam, as
the anti-modernity tradition. Therefore, the
main carriers of this project were Christian
Arabs.
-The failure of modernization (outside of
Kamalist Turkey) is to be justified, beside
despotic rules, by the firmness of tradition and
the rise of (backward) fundamentalism.
Dr. Fehmy Gedaan has proved in his
illustrious study: "the foundations of progress
to Islamic thinkers in the modern era”, (1979),
that the last three ideas are greatly faulty or

unscientifically exaggerating. The pressure
that the dominance of Islamic revival has
reinforced Hourani’s categories and made
them more resistant, especially after the
publication of Aziz al-Athama’s book: A
Different Perspective on Secularism, which
establishes an almost complete comparison
between religion and reason oriented
movements.
At first sight, it appeared that Kanaan alKhoury Hanna’s new book Religion and the
State in Modern Arab Thought was a
promising work. The author is nothing short of
an expert on the era commonly known as
Nahda (renaissance), since he presented his
Masters thesis. He is familiar with the
references and resources of this era and
frequently refers to them. The review of these
resources in contemporary times makes it
possible to correct mistakes and set illusory
myths straight, and it can at least stop the
acceptance of prejudice.
The author does not open this big work
by speaking of al-Tahtaoui, like all his

predecessors have done. He justifies this by
saying that he had studied al-Tahtaoui’s work
for his Masters thesis, so instead, he mentions
Hussein al-Jisr and Abi al-Hoda al-Sayyadi, as
the representatives of The Renewed Islamic
Reactionarism (fundamentalism): obedience to
the Ottoman Caliph Abdel Hamid the Second,
considering Sharia as right at all times and in
all places, banning all further jurisprudence,
and putting the state and religion in one mold.
On the other hand, Jamal al-Din alAfghani speaks of two issues: the Islamic
League and the bond between the religious and
the national entities, on the grounds that
religion is a social necessity and that decision
is not an issue pertaining to the masses. The
author agrees with Jamal al-Din on the matter
of the national bond, but he disagrees with
those who say that Jamal al-Din was an
atheist. On the contrary, the man is a religious
conservative who sees this bond as a tool of
firmness and strength in the face of
colonialism.

Muhammad Abdo also believes in
jurisprudence and reform, and has a strong
dislike to Ottomans. He is a fervent enthusiast
of the possibility of a revival based on
religion. His debate with Farah Antoun and his
opposition to the separation of State and
Religion are somewhat confusing things, since
he says that the: nithamat of the being in Islam
is a civil one. Abdo’s moderation and
hesitation was opposed by his pupil Rashid
Rida Sultawi’s views. The author says that
when Muhammad Abdo was alive, Sultawi
was an adherent to the Shura and the
Constitution. After Abdo’s death, however, he
revealed his extremism and Salafi (early
school) beliefs. When Mustapha Kamal
abolished the Caliphate system in 1924, he
insisted
on
its
necessity.
Rashid Rida thus believes that state and
religion should be combined in one entity, like
the third Saudi state has done. Rashid Rida had
approved of its ascent and encouraged it with
all his might.

As for Kheir al-Din al-Tunisi (Aqam almasalik), his views differ from Rashid Rida’s
and even Muhammad Abdo’s in two points:

He believes that European civil institutions,
per example, are a gateway to better spiritual
and civil lives alike, and that the policies of
Sharia and reason have a meeting point, since
they both rely on interest. All of the views
above share on belief: the concomitance of
religious and political authorities.

The author details in the second part of the
book, the views of nationalists who believe
that nationalism and religion share a joint path.
He considers Kheir al-Din al-Tunisi as one of
these people. Mustapha Kamal, the head of
Egyptian Nationalist movements remains
though the one who has most manifested this
line of thought. He fought against British
colonialism on the foundation of partnership
between Nationalism (Egypt) and Islam (the
Ottoman State). To him, the Caliph is the

religious and political leader. However, it is
not clear to us how he achieves independence
from the British only to go back to the
Ottoman dominance. Lebanese Christian
Suleiman al-Bustani has high hopes in
Ottoman Nationalism, with its constitution,
tatrik policy, and the mobilization of
Christians (i.e. equating them with Muslims).
He does not perceive any contradictions
opposing Sharia to the Constitution, and has
no objection to Islam being the state’s official
religion, in the presence of a uniting
nationalism. Suleiman al-Bustani’s view is in
accord with that of Skeikh Abdel Hamid alZahraoui. The latter called for a National
Ottoman
League
(community)
in a
decentralized system where all minorities have
their equal shares of rights. He does not object
that the higher symbol of authority is then a
civil union not a religious one. This total
loyalty to the state did not help his case when
the Turkish Military Commander, Jamal Pasha
did not like his decentralization idea, so he had
him arrested and executed during the First
World War.

The third part of the book details the
ideas of those who called for a separation of
state and religion. He mentions Abdel Rahman
al-Kawakibi (Umm al-qura tabai’ al-istibdad
[nature of oppression]), Najib al-Azouri (alUmma al-Arabiya [The Arab Nation]), and Ali
Abdel Razzaq (al-Islam wa usul al-Hukm
[Islam and the Origins of Rule]). All of the
above believe in religion and faith but they see
that it is an individual and spiritual matter that
should not interfere with public matters.
To al-Kawakibi, religion was used and
exploited to facilitate despotism and
oppression. Najib al-Azouri replaces the
Islamic league with the national one. He
separates civil authority from religious
authority. He advocates the separation from
Turks and the establishment of an Arabic
Caliphate.
As for Ali Abd al-Razzaq, Islam is a message
not a rule, a religion nor a government.
The fourth and last part is entitled “The
Secular National Movement, or Civil Laws

and the Separation of Religion and State.” In
this chapter, the author includes the names of
Boutros al-Bustani, Khalil Saade, Farah
Antoun, and the Egyptians Ahmad Lutfi alSayyed and Mahmoud Azmi. Boutros alBoustani relates the prosperous European
expansion to the separation of religion and
state which allowed for prosperous
nationalism and the establishment of the
modern collective state. Khalil Saade shares
this point of view and adds that religious
extremism is the greatest curse of the Middle
East that can never be resolved without
separating religion from the state and hence
founding a national laic party. Farah Antoun
agrees to this as well and considers that
religious interests differ from civil ones, since
religion examines deep metaphysical issues
while reason is interested in the surface of
things: between these two directions, there is
no conflict, but a separation. The European
experience has proven that evolution can only
come with this separation. Ahmad al-Lutfi
Sayyed, whom the author calls the Pioneer of
Laic Nationalism in Egypt, sees that the rule

must be exercised by the constitution and the
nation, in a frame of an Egyptian national state
governed by European civil laws. Mahmoud
Azmi, who also advocates the laic and civil
aspects of laws, shares these same views.
The author commits one mistake
however, when he considers, despite his direct
examination of the sources, that any
acknowledgment of an Islamic role is an attack
to freedom and an inappropriate link between
religion and laicity. He does not distinguish
between the conflict over the caliphate
position and the view on religion’s role in
society. To him, those who call for the rule of
the Ottomans necessarily advocate a
unification of religion and state! This was
obviously not the opinion Mustapha Kamal
advocated. He approved of the Ottoman rule
for political and not religious reasons. Religion
and the state can agree without having to resort
to lies and false compromises to the political
authority, to which Muhammad Abdo Ahmad
Lutfi al-Sayyed and Ali Abd al-Razzaq, etc.,
concur.

They all speak of Islam’s civil authority,
harmoniously with the understanding of Islam
that was passed on through generations. So
long as this civil authority exists, it is
meaningless to consider all those who call for
a harmonious relationship between religion
and state as backward, for in doing so, it
would seem that conflict is necessary to laicity
and modernization.
Finally, the ongoing religious revival is
not a continuance of any religious movements
of the Nahda era; it is a new movement
brought on by new circumstances. It cannot
rely therefore on reformists, traditionalists or
advocates of laicity to uphold or condemn it.

***********
[1] - Religion and the State in Modern Arab
Thought, an analytical study of modern
intellectual movements in the Arab world, Dal
Al Rukn, Beirut, 2004. the reviewer is a
Jordanian author.

Religious Identity and an
Emerging Global Ethic
Michael S. Bos (1)

Globalization has expanded the
parameters of what we are able to know and
whom we are able to meet so that interaction
between cultures, ethnicities, and religions is
part of our daily experience. The
interdependence of reality is no longer the
subject of philosophical speculation; it is a
reality of modern-day life.
Globalization is such a pervasive
phenomenon that a global survey by the Pew
Research Center shows that “People
worldwide have become aware of the impact
of increasing interconnectedness on their
countries and their own lives…. The survey
finds broad acceptance of the increasing
interconnectedness of the world.”(2) The
survey also found that “Large majorities in 42
of 44 countries believe that their traditional

way of life is getting lost and most people feel
that their way of life has to be protected
against foreign influence.”(3) This points to
one of the primary challenges of globalization:
How will cultures and religions refashion and
preserve an identity in an interconnected and
interdependent world?

Religious Identity:
Conflict or Peace?

A

Contributor

to

The response to this question has been framed
by Samuel Huntington, the author of seminal
work on international relations in which he
predicts that the reaction to the challenges of
globalization will be a “clash of civilizations.”
His book, by this same name, begins with a
quote from Michael Dibdin’s novel, Dead
Lagoon: “There can be no true friends without
true enemies. Unless we hate what we are not,
we cannot love what we are.”(4) This becomes
an assumption about human nature that
believes “enemies are essential” in the
formation of identity. Therefore, if new

identities are emerging in an age of
globalization, it is inevitable that enemies will
be created in the process. As for religion’s role
in this, overall Huntington sees the religious
influence as one of complicity and
convenience rather than arising out of the core
of religious doctrines. “Religion is a central
defining characteristic of civilizations,” and
because of this, it is one of principal cultural
resources for shaping identity.(5) As a global
age has brought increased exposure to other
cultures and religions, an identity crisis is
forming; and “In coping with identity crisis,
what counts for people are blood and belief,
faith and family.”(6) In the end, the
pervasiveness of religion means that
psychologically and practically, it provides the
broadest and most supportive base to justify
conflict with those we have fashioned as our
enemies. Religion, according to Huntington, is
the broadest canopy under which a culture can
gather to defend its identity, and it has the
added incentive of being able to ascribe divine
sanction to conflict with “godless” others.(7)

In particular, he singles out Islam as
playing a leading role in conflict. He observes,
“Wherever one looks along the perimeter of
Islam, Muslims have problems living
peaceably with their neighbors. The question
naturally arises as to whether this pattern of
late-twentieth-century
conflict
between
Muslim and non-Muslim groups is equally true
of relations between groups from other
civilizations. In fact, it is not.”(8) However, he
points out that he does not know whether
Muslims have historically been more involved
in intergroup violence than people of other
civilizations, but he does speculate about the
causes of Muslim group violence in history, if
indeed it ever existed.(9)
His perspective does not leave much
hope for religion in general and Islam in
particular as a contributor to a culture of
peace. But it is important to note that the two
theses that lead to such conclusions, i.e.,
enemies are essential in identity formation and
the historical problem of peaceful coexistence
in Islam, are not critically examined, and thus

his premise should not be the starting place.
Alternative ways to frame the potential of
religious identity must be examined, which
this article intends to do. Further, because
Huntington focused upon Islam, so too this
article primarily uses Islam and Islamic
identity as an example of the potential
contribution religions can make to a culture of
peace. Therefore examples cited are
illustrative of religion and not intended to
confine the possibilities within one faith.
If one surveys the growing number of
interfaith initiatives, one can see another trend
in religious identity that is a result of
globalization.(10) The trend is this: there are a
growing number of adherents of the world’s
religions that believe that even though there
are diverse doctrines and beliefs, we share
sufficient values and morals for a global ethic
that guides our interactions and transactions
with each other. One need not be religious to
recognize the importance of this, because in an
interdependent world, relationships between
religions affect the global community.

Understanding this, UNESCO held
conference with the following premise:

a

Looking at international problems, it is
easy to find religious components in existing
wars and conflicts. Religions are often used
to legitimate the ideological, economic or
political interests which are the most
immediate cause of conflicts. But religions
can be of great help in the creation of a
culture of peace that would make it possible
to prevent conflicts, defuse violence and
build structures that are fairer and freer….
Religions can remind us of the
fundamental aspects of human dignity, of
openness to others, of the real priorities in
individual lives and the lives of all peoples.
Religions can encourage us on the paths of
generosity and cooperation. Religion is a
great source for insight and ethical
courage.(11)

One can also see a need for a global ethic that
provides a moral foundation to economic
globalization, which is the primary means
through which we experience globalization.
Economic globalization holds a hegemonic
position that divides the world into producers
and consumers, with financial progress and
material gain the goal. In such a worldview, it
is all too easy to associate morality and virtue
with the level of material wealth
possessed.(12) Such a basis for morality has
obvious limitations. As one economist stated,
“The absence of spirituality and love in the
economics of globalization is profoundly
injurious, as it has frozen our imaginations. In
order to succeed in reversing the crises
associated with economic globalization, we
have to awaken a desire in people to ask
deeper and bigger questions about life and its
purpose. Globalization today desperately
needs conscience, morality, ethics and
spirituality.”(13)
All of this points to a growing sense
from within the world’s religions, and a stated

need from the larger global community, that it
is both possible and necessary for religions to
find a shared ethical and moral framework that
guides human interactions and transactions.
To many this may seem so
commonsensical that it need not be stated; yet
that is exactly the point. An underlying
assumption about the nature of humanity is
being formed that has largely bypassed the
level of intentional religious discourse. In Aqil
Kazin’s study in the Emirates, he observes that
“interaction with the new global system’s
elements, such as tourism, satellite television,
the penetration of multinational corporations,
etc., has increased popular awareness both of
similarities and differences between Islamic
culture and other cultures, and has facilitated
the construction of an Islamic identity in
relation to other cultures and societies.”(14)
Though Kazin shows indications that this is a
positive development, what is left unanswered
is what the content of this Islamic identity is
and how such an identity relates itself to the
world. Even though the identity is “religious,”

it does not mean that it has an articulated
religious basis. We gain our identity from
many sources, and there are many ways to
shape and interpret those sources. If religions
desire their faith communities to be
instruments of peace and justice, then it will
take intentionality to define and embrace these
shared values as an expression of one’s faith
rather than as the threat of foreign influence.

An Emerging Global Ethic
There is an emerging intentionality in
articulating these shared values in Towards a
Global Ethic.(15) This declaration represents
“a set of minimum binding norms and values
which might provide a basic ethical framework
for humankind.”(16) It is a response to the
global need for a unifying ethic that guides our
relationships with one another. Even though it
is founded upon religious teachings, it carries
the goal of expressing shared values that nonreligious persons could also embrace as
legitimate values for humankind.

It builds upon the fundamental demands
of two teachings found in the sacred traditions
of the world: the first is that “every human
being must be treated humanely,” and the
second is the Golden Rule, “What you do not
wish done to yourself, do not do to
others.”(17) These two principles lead to four
ethical directives:

1.

A commitment to a culture of nonviolence and respect for life
2.
A commitment to a culture of
solidarity and a just economic order
3.
A commitment to a culture of
tolerance and a life of truthfulness
4. A commitment to a culture of equal
rights and partnership between men
and women.(18)

These directives represent a paradigm shift in
ethical perspective from two standpoints. First,
it represents an ethical perspective that results
from an interreligious process. This directs

people of faith to find their individual
identities within, rather than over-against, the
wider religious community. There is a growing
sense that an interdependent world requires
that
“one
must
be
religious
interreligiously.”(19) Secondly, it reorients
ethical perspective from a parochial approach,
concerned only with the ethical responsibilities
of persons within a society, to a global
approach that attends to the ethical
responsibilities between societies, cultures,
and religions. Take, for example, a leading
North American textbook on moral
philosophy. It opens the discussion on
morality by raising the question Socrates asked
2400 years ago: how ought we to live?(20) It
is interesting to see how the text’s case studies
infer an individualistic approach so that the
question becomes: how ought I to live? At
best, ethics is interpreted in a relativistic
manner as the quest of a particular society’s
answer to this question. This represents one of
the weaknesses of contemporary discussion on
ethics and one of the paradigm shifts
necessary. Formerly, a religion’s concern

about others was limited to those within its
direct sphere of influence, most often one of a
ruling power to its subjects. In Islam it is out
of this context that “the People of the Book”
and dhimmi (protected scriptural minorities)
were applied. Examples from the other world’s
religions could be given.(21) Today, in an
interconnected and interdependent world, the
purview of concern has broadened to include
our relationships with the world community,
even though direct relationships may be
minimal. Peaceful coexistence is no longer
about political expediency but is a global
necessity.

The Sustainability of Religious Identity
One of the critical observations that may be
directed at Islam, as well as all religions, is
that those who embrace a Global Ethic are
progressive thinkers who are willing to break
from the strictures of a traditional Islamic
approach.(22) This is another way of saying
that embracing religious pluralism and

interfaith cooperation is a foreign influence
upon Islamic identity rather than emanating
from within the religion itself. Therefore it is
concluded that such initiatives are symbolic in
nature and do not represent a sustainable
identity within an Islamic populace. However,
if one looks at Islamic history, there exists a
heritage of positively engaging a religiously
plural world.
It may be helpful to look at two
overarching principles that assess how
religious identity is sustained in a changing
world. The first is the principle of movement,
which is what allows a tradition to engage the
other, incorporate new understandings, and
address the challenges of contemporary
society in a positive way.(23) In the rapid
growth of the Islamic empire, it found itself
governing and engaging other cultures and
religious traditions by developing categories of
relationship, with concurrent laws, that would
allow the coexistence of other religions within
its territory. This points to the principle of
movement at work. At a more fundamental

level, this principle is represented in the
relationship of Shariah and Fiqh. “It is the
fundamental purposes and principles of the
Islamic law (the Shariah) which are Godgiven, not their detailed implementation (the
fiqh). The latter is the product of particular
contexts of time and place. It is therefore
possible for the provisions of the law to
change and develop as necessary and
appropriate.”(24) This dynamic is important
because in the face of modernization, one may
perceive a gap between fiqh and contemporary
issues and too quickly conclude that relating
timeless truths to changing times is a new
phenomenon to Islam.(25) It then appears that
modernity is introducing the principle of
movement to Islam, when, as we have seen, it
is part of Islam’s earliest self-understanding.
What history does reveal is that there were
periods when Muslims lived on the fiqh
heritage of their forefathers instead of
engaging
the
practical
problems
of
contemporary life--a central issue all religions
face in their own way.(26) This does not
reveal an absence of the principle of

movement but relates to a second principle at
work.
The second principle of religious
identity is the principle of continuity, which
necessitates that one’s religious identity is
rooted in the sacred texts and traditions of the
faith.(27) This has important implications in
how one derives identity and orientation to the
world. Where modern and post-modern
approaches to contemporary issues are
situational, i.e., governed by whatever values
are held by the prevailing culture at that time,
religious identity must be rooted in its own
heritage. Therefore a new religious identity
must be consistent with one’s understanding of
the tradition from which one comes. It is clear
that Islam holds this as a central principle in
religious identity.
These two principles represent the
tension that exists in the establishment of a
religious identity. When the principle of
continuity is emphasized to the exclusion of
the principle of movement, a traditionalist
approach results, such as in medieval Islam

where “knowledge is better conserved than
created.”(28) Here there is a distrust of things
new and a confidence in the veracity of a
particular past that one embraces as the
Golden Age. On the other hand, if the
principle of movement is emphasized to the
exclusion of continuity, religious identity may
be in name only and becomes the cloak over
contemporary ideologies that have replaced
the religious heritage from which one comes.
In the end, religious identity becomes
indistinguishable from secular orientations. If
one jettisons continuity with sacred texts and
traditions, “It threatens to reduce him to a
hand-to-mouth existence in the moral sphere
which may effectively sterilize his efforts at
understanding events in a long-range
perspective.” (29)
With this in mind, we can look at a more
specific application of these principles within
Islamic history. As its empire first grew,
religious pluralism concerned primarily Jews
and Christians. Based on the Qur’anic concept
“People of the Book,” Islam viewed these

religions as dhimmi (protected scriptural
minorities). This is well known. What is less
often discussed is how an ever-growing empire
addressed a broader range of religions. Besides
Jews and Christians, “the category of ahl alkitab was often extended to cover
Zoroastrians, sometimes members of other
faiths were included (e.g., Hindus).”(30) This
extending of covenant to other faiths did not
represent an abandonment of continuity from
Islamic tradition. When we turn to the exegesis
of Quranic texts about the Sabians, also
mentioned in the Quran as one of the revealed
religions, this religious group is employed as a
way to address an expanding religious
pluralism within a Quranic frame of reference.
Because the identity of the original Quranic
Sabians is uncertain, it created exegetical
space within which application of the term
could be made. "It was natural in the course of
time for Muslim authors to extend the
application of the term Sabian to cover not
only communities from a far distant past, but
also contemporary communities with which
they themselves came in contact, including

some in Africa. Clearly, the term Sabian had
by now proved to be the most meaningful and
attractive nomenclature for comprehending
foreign religiosities within what could still be
considered a Quranic world view."(31) This
becomes important because it counters the
assumption that modern-day approaches to
religious pluralism by many Islamic States
have broken with past tradition.(32) History
contains examples that show it can also be
viewed as an extension of Islamic heritage,
demonstrating the principles of movement and
continuity being held in equilibrium to engage
a changing world. This is not to say that one
would want to reinstate the framework of
relationships from the past, but only to show
that the principles are at hand to adapt to
changing needs.

Approaches to Religious Pluralism
Within Christian scholarship, the field of the
theology of religions, or theology of religious
pluralism, is quickly becoming one of the

principal fields of interest. From a Christian
perspective, this essentially addresses how
Christians understand the place and role of
other religions in the world. Most religions are
devoting increasing scholarship to this, though
not necessarily by this name. It is interesting to
compare the developments in Christian
scholarship with Islamic scholarship in this
area.

In Christianity, one could generally
characterize its history as one in which
scholarly inquiry did not address the salvific
potential of other religions per se; attention
was more focused on the possibility of a
positive attitude toward individuals outside the
church than on the possibility of a more
positive attitude towards other religions.(33)
Today, interest in other religions as salvific
structures has moved to the center of Christian
scholarship. One of the current emphases is
that one must attribute salvific value to other
religions to be able to have a constructive
relationship with them. On the one hand, this

is appealing because it seeks to give parity to
religions and makes the possibility of
relationship and cooperation easy to envision.
On the other hand, if all religions in the end
are the same, it seems to lead to the conclusion
that “the distinctive features of other peoples’
faiths-precisely what makes them other-has,
literally,
no
religious
meaning.”(34)
Theological inquiry is focusing upon how to
engender relationships of trust and cooperation
among a diversity of beliefs while respecting
the integrity of an exclusive commitment to a
faith.
Islam has addressed this issue but with a
different approach and conclusion. Islamic
literature addressed the issue of other religions
as salvific structures from its earliest history.
For example, in my own context we can look
at the Ibadi document The Epistle of Salim ibn
Dhakwan (  )ﺳﯿﺮة ﺳﺎﻟﻢ ﺑﻦ ذﻛﻮان, an 8th century
AD text that contains a classification of
opponents consistent with what later was
referred to as al-milal al-sitt waahkamuha.(35)
The
possibilities
of

relationship with non-Muslims are correlated
to the degree of God’s revelation believed to
exist within the religion, but the salvific value
of other revealed religions is pre-Islamic.
Islam is the true path, while the other revealed
religions were salvific paths before the advent
of Islam.(36) Relational possibilities were
correlated with salvific value, but it was
historical in orientation.(37) Based on what
was said earlier about a Christian theology of
religions, one would envision this was an
impediment to embracing religious pluralism;
yet Muslims could still envision themselves
positively towards other religions. This was
possible because a separate but related topic
was the discussion of the character of
relationships one should have with people of
other faiths. This point is interesting to
consider for those who believe that one must
ascribe present-day salvific value to other
religions to have positive relations. This is not
to gloss over the limits of these relationships
that may disagree with modern sensibilities,
but one cannot overlook that these elements

were not coterminous yet positive relations
were possible.
This raises a deeper issue that the scope
of this article cannot address: “whether the
pluralism of religions is a matter of fact or a
matter of principle” in our religious
identities.(38) This can be the difference
between viewing pluralism as an obstacle or as
a resource that enriches us all. A Global Ethic
represents an emerging desire to draw upon
the thread of commonality within pluralism
that gives us all an essential way of being in
the world. But we must also allow each faith a
uniqueness of approach and perspective that
founds its engagement of religious pluralism.
Perhaps by disentangling these two elements
lies the ability of the world’s religions to
emphasis the character of relationship that
yields “a minimal fundamental consensus
concerning binding values, irrevocable
standards, and fundamental moral attitudes”
that direct all human interactions and
transactions towards a culture of peace.(39)

Concluding Thoughts
I readily admit that the historical scholarship
presented is selective in nature, but I defend
this selection because the purpose is not to
present a survey of all that has occurred, but to
point out what is possible predicated upon
historical antecedents. We all choose the past
we draw upon to justify our course for the
future, and as people who share what seems to
be an increasingly small space, we have an
obligation to avoid a “conflict of historical
recollection.” This is not to imply that conflict
never occurs or that there is not deep historical
pain, but in a global age, scholarship becomes
an increasingly interreligious endeavor that
calls upon us to look for “best practices” and
possibilities rather than use each other’s
historical low points, and we all have them, to
validate a future of conflict. What Huntington
portrays as inevitable is in reality a choice. To
the opening question: how will cultures and
religions refashion and preserve an identity in
an interconnected and interdependent world,
there are people of faith making the choice to

form
identities
that
embrace
our
interdependence. As a Christian working
within an Islamic context, I witness daily
reasons to have hope that this will only
continue. In the end, one could say that this
work reflects a scholarly curiosity about
everyday occurrences.

*************
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I. Violence and Good: The Philosophical
Background of the Just War Concept:
It can be said that philosophical
discourse arose from the problematics of
violence and justice according to the Greek
conception, the original cradle of philosophy.
Philosophical discourse is the subject of
reflection under two interrelated dimensions:

The internal dimension, on one hand, with
regards to the question of State and Authority:
i.e. the organization of the city from the

perspective of the establishment and the base
that ensures the solidarity of the community
and its loyalty to the ruling regime.

The external dimension, on the other hand,
with regards to the other entities that differ
from the Virtuous City as described by
philosophy. It has a tendency to violence
contrary to the peaceful and moral tendencies
of the city of mind and good ideal.

The tradition of both Plato and Aristotle was
an expression of this form, based on two
related essential ideas:

To consider violence and war a deviation of
the system of existence. This system is based
on the good as a value that has three,
interrelated levels: the universe [metaphysics],
the individual [ethics] and the city [politics].

To view justice as harmony with the system of
existence and the accomplishment of the ideal
of good. This ideal is the principle of harmony
in society.

Greek philosophers argue that the sole
prerequisite to overcoming the tendency for
violence in the human self is to build the city
on the ideal of the mind, concomitant with the
greater good.(1)
Politics is therefore the activity that
organizes communal life according to a higher
end, the supreme good. Reality being that the
city cannot be organized based on interest or
need. It is a reflection of the anthropological
essence of the human being, as a social animal.
Also, the organization of politics cannot be
entrusted to the will of the rulers and the desire
of the people; it should be entrusted to
philosophers who, alone, can build the
adequate social system that respects the system
of existence and its ethical essence that can
ensure the happiness of humanity.

Furthermore, the principle measure in
the city is not the laws, but the rule, the basis
of all laws. The rule is the system of civil life
and its reflection; it is the modus vivendi. Leo
Strauss illustrated this Greek conception of
politics when he wrote:

Social life is an activity obeying a specific end
that society can specify. However, in order for
this private end to become a general one,
society should be organized, classified and
illustrated in a way to mirror this end.
Whichever the case, this means that all those
with authority should embrace this same
end.(2)

Taken from this perspective, war is not in
itself a violent, condemnable act. Its
legitimacy derives from the degree of harmony
with the ethical code of the city. Heraclites
considered war to be the foundation of
existence and its instrument, since existence is
a constant evolution, modification and a

continuous conflict of opposing sides. To
Plato, war is one of the social diseases of a city
not founded on the mind. As for Aristotle, it is
a type of “hunt” practiced by rulers.
If it is true that medieval Christian
thought was influenced by Greek philosophy
and adopted its sayings and essential
principles, the question of war was nonetheless
dealt with in a particular theological context,
limited by the values of peace and mercy that
Christianity brought forth.
Peace is an essential concept in
Christian theology. It is one of the names of
the Lord and also a standard of value in
individual and social behavior. The message
that Christ brought, which is one of lasting and
global peace, could only be enforced by the
sword and by war. War is then a normal and
necessary phenomenon until the Kingdom of
the Lord is established.
Thus the existence of two conflicting
Christian traditions: The ethical, peaceful
tradition on the one hand, and the tradition of

war and defense on the other hand. They both
formed the “just war” tradition, as shown and
developed through the works of both Saint
Augustine and Thomas Aquinas.
According to the “just war” theory in the
theological tradition of the Middle Ages, peace
is only real when it is based on justice. This is
the sole type of peace that can be considered
as a higher good. St. Augustine defines just
peace as “the stability of the rule”. War is not
only justified, but it is also a necessary duty to
rectify all and any distortion to which injustice
and chaos give birth.
The conditions of a just war in medieval
Christian tradition are essentially determined
by two criteria: the right to resort to war [Jus
ad bellum] and the constraints on its conduct
[Jus in bello]. Thomas Aquinas says that a war
is just if, and only if, it is preceded by four
prerequisites:
1- To be a just case: a defense against
an unjustified attack, “to make

reparation for an injury or to restore
what was wrongly seized.”
2To be waged by a legitimate,
qualified authority
3- To be the last resort, after all
peaceful means are exhausted
4- To employ measures compatible
with the damage incurred, so they do
not lead to an even worse situation.

Seen as such, war is always an exception, a
temporary state justified by the requirements
of justice which are also those of true peace.
Saint Augustine explains that divine authority
has also created some exceptions to the
forbidding of killing other human beings. In
certain cases, the Lord presents murder not as
a general law, but as a temporary and an
exceptional judgment.(3) Thomas Aquinas
clarifies this same idea by saying that the
individual puts his life at risk solely for justice.
The strong is admirable only if he is also
just.(4)

This theological conception of war, even
as it was based on absolute criteria of values,
and while it limited the legitimate violence to
self-defense, was nevertheless an ideological
cover to the policy of hegemony of the empire
in the Roman Christian times.(5) It is currently
used to justify this same policy, as we shall see
later on. As for modern political thought in the
West, it is distinguished by the evolution from
the “Pastoral authority,” as defined by
Foucault and based on individuals,(6) to the
modern type of the state, based on the concept
of contract and common interest.
Leo Strauss, for his part, says:

If both Greek and medieval Christian
thought revolved around “the means,” i.e. the
establishment of the order of the city
according to “the greater good” criterion, be it
in its philosophical or religious form, then
modern European thought has radically
outlawed this approach of politics, based on
values.

Politics no longer derives its foundation
from a general and stable anthological basis.
The political action is now a plane for
creativity, innovation and constant evolution,
tailored to suit the interests and wishes of
individuals first and later on to suit the
historical sense, predominant in modern
western philosophy. Starting with Machiavelli
and ending with the Age of Enlightenment and
the ideologies that ensued from them.(7)

The natural state of humanity is not to be in
line with a specific form of a political entity
that defines its being and ethical essence. It is,
on the contrary, a state of perpetual conflict, an
all-front-war, whereas the state is an artificial,
contractual state, made to break free from the
spontaneous one that in itself embodies the
freedom of humanity and its absolute free will.
Hobbes’ philosophy was the best
illustration of this conception. In addition, he
formulated the essential problematic, at the
core of political philosophy dialogues

throughout previous centuries: How is it
possible to form a lasting social bond on the
bases of tendencies to conflict? How is it
possible to create lawful and correct relations
on the bases of a Law that can, itself, generate
conflicts and clashes?
In modern philosophy, there are two
distinct sides: The first one considers the
contractual state an alienation of personal
freedom, for the sake of a common interest
[Hobbes]. The second one considers it to be a
modification of personal free will into a
common communal will that objectively
accomplishes the former’s essence [Rousseau].
From this perspective, war is not an
exceptional, temporary state. It is, in fact, the
natural state of humanity, an expression of the
tendencies to freedom which are the principle
quality of the individual will, unique and
independent.
According to Kant, war is the natural,
normal state for humans, while peace is an
exceptional one. Kant has a conflicting
position on war: It is, according to the first

view, the biggest gift nature has bestowed
upon humanity. It forces nations and
individuals alike to open up to each other and
to communicate. It is the means by which a
given people expresses its right and freedom to
exist through a clash with the other, thus
creating a balance of power that ensures peace
and safeguards pluralism. The second view
states that war is, at the same time, the biggest
evil of creation. It turns human beings into
instruments for mutual destruction, which is
why the mind should work to abolish it
completely.
War is then an embodiment of higher
freedom and the will to affirm oneself but can
only be legitimate when it is defensive.
Freedom is neither a state of war nor a state of
peace. It is in fact a state of armed peace. War
is only for the purpose of defense, one of
position and resistance. While peace cannot
totally negate the state of conflict, since its
own roots derive from the desire to dominate.
Peace is not to be the other side of a conflict, a

subsequent stage after the end of a war, but it
can and should also thwart war.
Consequently, when Kant presents the
first and most important modern project to
secure global peace, he depicts it as a
consensus, a coalition between armed forces,
capable of waging wars. Still, Kant aspires, in
his project, to more than the establishment of a
simple international contract to prevent wars.
Indeed, he develops the frame of a global
coalition, founded on the meeting of real
liberties, under independent republican
regimes
whose
constitutional
system
guarantees, by itself the safety and sovereignty
of one and all.
Lasting peace among nations finds its
source in three principles that Kant details.
They are as follows:

1. That each state adopt a constitution for its
republic that guarantees the freedom and
equality of citizens who abide by the same,
common legislation. This form of constitution

prevents wars, because of the legal constraints
upon the ruler, who has to refer to the citizens
and respect legislations that are in effect.

2. That the law of the people be built on a
federation of free states. That means to extend
the idea of social contract, the foundation of
the legitimacy of modern state, to reach the
relations between all nations, while
acknowledging the independence and
sovereignty of contracting states. This is a
question of building a coalition to ensure
peace that transcends the simple peace
agreement ending a war. It should, therefore,
put objective constraints that prevent war and
not merely put and an end to it. This is not
possible if the idea of mutual guarantee of the
sovereignty and independence of contracting
states is not deeply implemented.

3. That international law respect the conditions
of universal hospitality, i.e. to respect
strangers and treat them properly, in the

perspective of human dignity and the common
belonging to the Human family.(8)

Obviously, out of these principles, the
philosophical and moral frames of a new
international iaw will derive later on, as we
shall see.
While Kant developed the grounds for
modern politics in his logical, critical
philosophy, Hegel has, on the other hand,
presented the complete study of the model of
the contemporary liberal national state. His
theory on war is presented under this new
approach to politics. Hegel considers war to be
essential to the constitution of a state as a
political entity that requires loyalty. War is
responsible for the creation and completion of
human awareness. The will of death turns
individual, mortal lives into absolute spiritual
ones. The state, for its part, gains sovereignty
and freedom through war; it becomes
independent both in itself and for itself. The
ethical essence of the state is also made more

permanent, after its experience of fatality and
destruction.
In opposition to the defensive position
of which Kant spoke, Hegel defends an
offensive approach, the ultimate end for a war
being, in his view, the realization of freedom
by snatching away sovereignty and not the
entrenchment of oneself for purposes for selfdefense.(9) Despite the clear opposition
between these two German philosophers, their
contradiction does not seem fundamental once
we realize that they both express two
concomitant tendencies found in the Western
state of today: it is both a nation state built on
the basis of sovereignty, whose extremes are
hostility and expansion, and a liberal state that
tends to extend its political system
progressively from internal to international
horizons, which limits its hostile tendencies.
International law, the direct child of
conflicts and balances of our era--an era of
wars like those of the European Empires in the
nineteenth century and the two destructive
World Wars in the twentieth century--was

clearly a mirror to this sway between the pole
of sovereignty and that of the limits set by
international legislation. If it is true that
international law, adopted by the international
community in its entirety, has not been
successful in preventing wars and conflicts, it
is also true that it has somewhat limited them,
and established for the first time in history, a
legitimate framework to the practice and
conduct of war.

II. War on Terror: The Strategic
Background for the "Just War" Concept
It became crystal clear, in the aftermath
of the Cold War that the strategic balance of
the international order had changed, that the
old bipolar ideological conflict had subsided.
It seemed inevitable that this essential
geopolitical factor should leave a trace on the
legal and moral authority of this order.
At the time, two distinct theses emerged:

1. The idea of an international partnership,
based on unanimity, after the collapse of the
communist ideology. The latter was both in
theory and in practice a challenge, of a liberal
cast, to the international legal order. This idea
proposes the implementation of an
international law that was to include all
domains where it had been lacking.

2. The necessary review of the international
legal frameworks, a reflection of global
geopolitical balances that no longer exist. The
crossing from a bipolar to a unipolar order
requires a new international legislation as an
alternative to guarantee peace and security
worldwide.

Undeniably, the first thesis was soon adopted
by intellectual and political circles, as well as
civil society organizations in the West. Both
conservatives and democrats in the U.S.
Administration, under Presidents Bush Sr. and
Clinton, made it their own.

As for the material effects of this thesis,
they can be seen in the successive initiatives to
expand the scope and competence of
international law. The first thesis advocated
for the inclusion of subjects and concerns once
considered as particular to cultures and
civilizations of nations and peoples, i.e.
family, women, population and human rights.
From this standpoint, stakes were high on
whether international legislation could solve
conflicts and end disputes. Emphasis was put
on two interlinked factors:

1. The spread of the democratic, liberal model;
its worldwide expansion meant that peacecraving, law-abiding states were increasing in
number.

2. The extinction of “hot points” of tension,
the previous products of the Cold War.(10)

Bloody conflicts exploded at the end of the
Cold War, however, ravaging several regions
of the world. They gave the impression that
the world, after the bipolar conflict, would be
an even more horrific and violent place.(11)
Then appeared the need to review international
legislation that seemed helpless and ineffective
in the face of these new challenges.
From this point, two main tendencies
saw the day. The first put the only superpower,
the United States of America, in charge of
security and intervention to secure world
peace. The second believed in treating
dysfunctionalities of international law through
restrictions to be imposed on national
sovereignty, subjected to global human
morality, itself the heart and soul of this same
international law.
The first tendency is found not
infrequently in American literature. Charles
Krawthammer, for example, declares that
“unipolarity” makes of the U.S. the only state
with the responsibility and indeed the duty, of
keeping world peace. This is because it is the

only state with the military, diplomatic,
political and economic qualifications that
enable it to play this role. The U.S. also needs
to be in this position because, like the old
British Empire, it is a nation of trade, of
commercial exchange with other continents.
Subsequently, it needs a stable and open space
to function well.(12)
American literature on the role of the
U.S. in the post-Cold War world nonetheless
mostly tries to transpose the American
responsibility of leadership onto the heart of
international legislation. The U.S. was
previously a great contributor to the drafting
and formulation of this same legislation. It had
embraced its institutional frame as well.
The second tendency, or “the right to
humanitarian intervention,” takes root in the
modification of the concept of absolute
sovereignty. This concept had to a wide extent,
preserved the peaceful environment of
international relations. Today, however, it has
become obsolete. The dynamics of
globalization have, indeed, diminished the

independence and distinction of the nation
state. These dynamics have also given birth to
the concept of world citizenship, a natural
complement to universal human rights.
It is a known fact that sovereignty necessitates
two sub-criteria: That the state enjoys
complete freedom on the internal front, land
and people included; and that it forbids all
foreign interference in its affairs. The
legitimacy of war is thus limited solely to selfdefense. This same concept of sovereignty
could be, in many cases contradictory with the
moral and legal facets of international law: i.e.
when a state persecutes a certain minority
within its borders or resorts to oppression,
extermination or discrimination against its
citizens, or in the case of civil war in the light
of the absence, or collapse, of the central
authority, even if only seemingly sovereign. In
this case, is priority given to sovereignty,
when it is merely an appearance, on the
detriment of people’s right to principal, real
sovereignty?

True enough, the “right to humanitarian
intervention” has found its way to the center of
the international legislation, be as it may that it
is still at the heart of an extensive debate and a
constant reformulation to make sure it does not
turn into a pretext for hegemony and
illegitimate interference.(13) Although the
approach of “the right to humanitarian
intervention” has in some ways, overruled a
few limitations and restraints of contemporary
international law, it is itself a child of the logic
and morals upon which this law was founded.
It was also an instrument to strengthen and
reactivate it, so it can stands firm in the face of
the many new dangers and challenges that
international legislation has not taken into
account.
This approach was laid down according
to a different system and ideal than those used
to formulate the “just war” principle.
Intellectual and political circles in the U.S.
have “resuscitated” this principle from the old
Christian archives, so it might serve as the
basis for a new thesis in international relations,

conforming more, from its point of view, to
the biggest challenge facing our world today:
transatlantic terror, along with its arsenal of
weapons of mass destruction.
It should be noted that the “just war”
theory was spread in departments of
international affairs in American universities
since the 1970s. It regained its place in the
spotlight, when a few academic and religious
circles reflected on it in a context that differs
from the current one, one in which the call for
making war more “ethical” and limiting
violence, when the proliferation of nuclear and
mass destruction weapons was at its peak.
In 1977 Michael Walzer published Just
and Unjust War. It is one of the most telling
examples of this ethical tendency to rewrite
medieval religious theory according to new,
liberal grounds.(14) Rejection seemed to be
the only response to this approach in
international legal and diplomatic circles, until
the earthquake that was September 11th 2001
produced a radical shift in U.S. strategic
thinking and was, doubtlessly, the element that

paved the way to the adoption of certain
measures of “just war” by the American
administration, itself in the grip of neoconservatives and evangelists. Their point of
view is still awkward when it comes to
breaking free entirely of international
legislation.
Ghassan Salame notes that 9/11 has
forced radical changes on U.S. strategy for
three reasons.

1. The fall of the main pillar of U.S. strategy,
the notion of “intervention” rather than the
common “offense-defense.” Indeed, U.S. was
never, in its recent history since World War II,
the scene of a direct threat. The U.S. was
always far from external attacks which
allowed it to keep to interfering in
international conflicts to protect its interests.
With 9/11 this equation was changed and this
region of the world, just like any other, had
become prey to attacks.

2. It is true that the U.S. played a pivotal role
in the dynamics of globalization in the last few
years. The U.S. has relentlessly promoted
globalization and sought to make globalization
profitable to its new strategic position as the
world’s only superpower. It is also true,
however, that for the first time, the U.S. had a
taste of the other side of globalization. It was
attacked with the same tools and innovations
that had made its supremacy, like the new
communications technologies and electronic
financial systems.

3. For the first time in its history, as well, the
U.S. switched roles. Once a safe haven and a
refuge, it was now victim, seeking help from
others. An example is the whole idea of an
international coalition against terror, laid down
by President Bush. He asked his European as
well as Arab partners to provide his country
with all information and tools that could
contribute to the success of this new war.(15)

After the end of the Cold War, the
philosophy behind U.S. strategy was at an
impasse over the definition of the threats to the
existing world order, lead and controlled by
the US. It was uncertain whether they were the
quiet conflict between distinct economic poles,
or the less theoretical, more material clash
between distinct civilizations. But at the end of
President Clinton’s term, emphasis was being
put on the possible dangers of terror and
weapons of mass destruction reuniting in what
the Democratic administration called “Rogue
States.”
All the same, it was not until September
11th that terrorism became the main strategic
danger and thus the motor for big budgets for
defense and wide diplomatic interest. 9/11
forced a reformulation of the doctrine behind
U.S. strategy. After the events of September
11th, President Bush talked of “War World on
Terror,” conceiving of it as being longer and
more dreadful than any war ever fought by the
U.S. In his address to a joint session of

Congress and the nation on September 20th,
2001, the President said:

“Our war on terror begins with al-Qaeda, but it
does not end there. It will not end until every
terrorist group of global reach has been found,
stopped and defeated. From this day forward,
any nation that continues to harbor or support
terrorism will be regarded by the United States
as a hostile regime.”

The documents entitled “The National
Strategy to combating Terrorism” and “The
National strategy to combat weapons of mass
destruction,” both published in 2002, reflect
the new strategic doctrine that became even
more explicit in the form of the report
presented by President Bush to Congress on
September 20th of that year. He clearly states
that the danger faced by the U.S. in this day
and age is terrorism. In illustration, he says:

“The gravest danger our Nation faces lies at
the crossroads of radicalism and technology.
Our enemies have openly declared that they
are seeking weapons of mass destruction, and
evidence indicates that they are doing so with
determination…

And, as a matter of common sense and selfdefense, America will act against such
emerging threats before they are fully
formed…

America is now threatened less by conquering
states than we are by failing ones. We are
menaced less by fleets and armies than by
catastrophic technologies in the hands of the
embittered few…”

The main point here is describing a strategy
responding to terror with preemptive attacks. It
was formulated by the policy makers close to
the neo-conservative school, who established,

to this end, a complete cultural and media
infrastructure.
There are three principles axes to the
strategy of fighting terror:

1. To track down all terrorist organizations,
through military, intelligence and legal means
(transcending all usual diplomatic and legal
constraints).

2. To eradicate all weapons of mass
destruction and pursue all regimes that
produce them, and to topple these regimes, if
necessary (the rogue states that Bush grouped
in his “axis of evil”).

3. To extend democratic values where they are
lacking, since they are a guarantee to
American national security and their absence
provides fertile grounds for terrorism and
extremism.(16)

We are not concerned by an exposé on the
origins and structure of the neoconservatives.(17) We should simply add that
this school is different that the one of the
traditional, isolationist conservatives whose
chief concern is the internal American front
and its defense. It also differs from southern
Christian fundamentalism, even though the
latter counts for a faithful few in President
Bush’s administration. The president himself
does not deny his inclination toward this
school.(18)
Neo-conservatives
are
mostly
intellectuals of the revolutionary center-left.
Their ideas ad positions are liberal and socially
free. Their geopolitical vision is a descendant
of the more radical tendency to spread the
American model of democracy. Their
intellectual sources can be found in the works
of the contemporary German philosophers Leo
Strauss (who emigrated to the U.S.) and Carl
Schmitt.

Leo Strauss (d. 1973) was an eminent
critic of modernity. He set out, through a vast
study of classical Greek thought and medieval
Islamic thought, to rediscover the foundations
of political thought. He believed that there are
but two essential questions in political
philosophy: What is the nature of the political
thing? What is the best political regime? To
him, both these questions are either distorted
or eliminated in modern political thought.
Modern political thought is divided into two
trends: A positional one that rejects moral
judgment and instead prefers to build a science
based on political facts; and an historical one
that rejects all distinction between justice and
injustice, right and wrong, in the name of
proportionality and multilateralism
Leo Strauss concludes from his critique
of European modernity that it is necessary to
return to the principle of virtue ad order, as
laid down by Plato and Aristotle, i.e. to build
the political model on just values, so it strictly
separates good from evil. Strauss warned of
the interference of philosophy in the affairs of

the state, all the while providing protection to
the ethics of society and its laws that are never
to be questioned. The philosophical discourse
can prove to be destructive and help the
interest of despotism if it does not conform to
common sense and values. Basic historical and
social facts are only to be divulged to a
numbered few, away from the public that is
morally fit to understand them. Society needs
lies that comfort and protect it.
Based on his thesis, Strauss calls the
West to return to its old spiritual and
intellectual origins, to recall its true identity
and defend its fate. Strauss argues that the
crisis the West finds itself in is because it has
lost sense of its fate. In past times, the West
was assured of its certain fate which can be
that of all humans; it also had a clear vision of
its future and that of the rest of the peoples.
We have lost this assurance and that
clarity.(19) So it appears that a return to
classical philosophy is definitely a must, to
understand our problems and solve them,
instead of banking on the sterile modern

political sciences.(20) Neo-conservatives were
influenced by this critical vision of cultural
pluralism and historical logic that goes back to
the middle ages’ moral-political pattern, if
with a liberal cover.(21)
Carl Schmitt’s (d.1958) took interest in
politics as occupying center stage in, and being
at, the heart of human activity. Politics is the
expression of the natural relationship between
humans, either friends or foes. The main factor
in politics is the righteousness of a decision,
regardless of its content and moral value. This
is the true factor of sovereignty as defined by
Schmitt: “Sovereign is he who decides on the
exception.” This is the only determination that
fits with sovereignty as a defining
term.(22)The existence of the State has a
priority over the “validity of the legal
criterion,” it is necessary then to free decisionmaking and extract it from all legal
obligation.(23)
From this perspective, the purpose of the
state or a nation is not to seek peace or civil
conciliation, as liberal democracies are prone

to do, as much as it is to safeguard the identity
and existence of the state by the only way
possible: the negative relationship with an
enemy that it faces and against which it
mobilizes its forces. The legitimacy of a state
is defined by the way the state deals with the
“material other” and not by it ethical
goals.(24)
The influence of Schmitt and Strauss
found its way to U.S. strategic thinking
through a professor of Social Science at the
University of Chicago, Alan Bloom. He was
virulently opposed to the tendency to criticize
the western civilization that invaded American
campuses in the sixties. In the seventies,
Washington’s own Senator, Henry Jackson,
held this same conservative banner. He was
also violently opposed to The Treaty on the
Non-Proliferation of Nuclear Weapons (NPT).
He formed a new generation of strategic
researchers like Richard Pearle and William
Kristol, the two most important pillars of the
school of neo-conservatives that is the decision
holder in the U.S. today.

Another prominent personality in this
school is Paul Wolfowitz, the present Vice
Secretary of Defense in the US. He met with
Pearle when they were students of Albert
Wohlstetter, a researcher at the Rand
Corporation, an ex-advisor at the Pentagon and
one of the key figures of U.S. nuclear doctrine.
This movement has its own, prolific literature
which includes magazines like “Review,”
“National Review,” “The New Republic,” a
weekly magazine “The Weekly Standard,” a
TV station “Fox TV,” etc. This school of
thought also controls research centers like
“The
American
Enterprise
Institute”
(www.aei.org), “The Hudson Institute”
(www.hudson.org), and “The Heritage
foundation” (www.heritage.org).
The principal theory that constitutes the
foundation of the neo-conservative school is
the priority of the political regime over
international institutions and legislation. To
this school, the biggest threat to the vital
interests of the U.S. comes from states that do
not share its political and civic values. So, the

best way to ensure the security of the U.S. is to
change despotic regimes and impose
democracy.(25) This school has substantially
modified U.S. strategic dialogue that had been
traditionally loyal to criteria of realism vs.
idealism and individual vs. national. These
traditions have formed three schools:

1. Individual realism: The isolationist
movement that called for the minimum in
foreign policy.

2. Multilateral idealism: The movement that
advocates for the “export” of democracy and
its implementation abroad, according to a U.S.
liberal model.

3. Multilateral realism: The pragmatic
movement asking that the U.S. play a pivotal
role in the world according to its vital interest,
with no concern for principles and ideals.

The neo-conservatives are individual idealists
who, at once, turn Wilson an ideals to
instruments for imperial hegemony, reject
multilateralism considered as a hindrance to
the sovereignty of the U.S. and its movement,
and adopt a radical revolutionary line by being
attached to spreading the American model
abroad.(26)
Lawrence Kaplan and Wlliam Kristol,
prominent neo-conservatives, explain this new
strategic vision in a book they published after
the last Iraqi war, the first battle fought in the
new war on terror.(27) In this book, The War
Over Iraq, the two co-authors introduce a
detailed reading of the new American way
after the Cold War. They review President
Bush Sr.’s limited realism, President Clinton’s
liberal idealism and President Bush Jr.’s
“nationalism” that transcended the negativities
of both realism and idealism and united
efficiency and morality.(28)

The strategic doctrine by which
President Bush Jr. abides, which is defended
by neo-conservatives is based on three
principles that define America’s mission in the
future and its responsibility toward the world:

1. To move from dissuasion to prevention to
face the dangers of terrorism and the spread of
WMDs.

2. To move from containment to change of
regimes, since despotic regimes represent a
threat to American national interests.

3. To move from mystery to leadership, i.e. the
U.S. should become aware of its status as a
leading nation, responsible for the security and
stability of the world.(29)

It is clear that this strategic doctrine
completely removes itself from international

legislation in more ways than one. It is also a
remarkable development of the way the U.S.
deals with contemporary international legal
frames that it greatly helped to formulate after
the Second World War. These frames were
based on two principles:

1. To respect the sovereignty of states and not
to interfere in their internal affairs.

2. To tie any violation of this sovereignty to a
mandatory decision of the Security Council,
that is the sole holder of the right to declare a
war legitimate, in the event of a threat to world
peace.

This change has the result of moving the
mechanism of legitimating a war from within
the “nation” organization to a principle of selflegitimating war, with the implication that the
positive results of a war confer to it its
legitimacy. Preemptive war gives priority to

the moral legitimacy over the legislative tool.
The justice of a cause comes before the
institutional constraints to guarantee security.
It also illustrates how the neo-conservative
school is hostile to the United Nations and the
norms of international law. The neoconservative school considers the U.N. and the
norms of international law it represents as the
result of lobbying and visions of international
powers that lack credit. Hence is found the
quest to confer a religious and moral
legitimacy upon a war that passes over
international legitimacy but instead goes back
to a concept of “just war” that is an essential
reference to the neo-conservative mind.
A wide trend in U.S. strategic research
appeared which perceives “just war” as a
possible union between the requirements and
implications of a unilateral American
hegemony on the world and the moral
obligations to these requirements. It is also
harmonious with the newest prominent
challenge to American interests, terrorism.
Jean Bethke Elshtain, author of one of the

most important books recently published on
the subject,(30) says that it is inevitable that
U.S. strategic vision is to be rearranged
conforming to the its new responsibility as a
leader of the world, facing the danger of
terrorism that cannot be dealt with according
to the instruments and legislations of Cold
War.
Elshtain argues that the legitimacy of
war is not defined by the degree of its apparent
conformity to an apparent legal apparatus, but
by its ethical consequences. She criticizes the
descriptive, situational trend dominating
western thought, while considering that ethics
are present in the process of description, given
that “any description of a bad act as a good
once is in fact a false description of reality.”
The right strategy, therefore, is the ethical one
that uses power to reform the world, to
eradicate terrorism, rebuild the “failed States”
and implement a liberal democratic system
throughout the world. In a nutshell, Elshtain
writes: “make the world after our image”. She
strongly rejects the right to cultural and

civilizational diversity, expediting it as a false
illusion. She notably speaks of the reclusion
and hostility of Islam versus the open and
welcoming Christianity. In the same spirit,
James Johnson compares just war in the
Christian tradition, a general ethical concept,
not confined to its original religious meanings,
to the Islamic “jihad,” set on the bases of
discrimination and exclusion.(31)
The defenders of this vision are moved
by one principal theory: that the reason behind
the return to the concept of just war today is to
recover the ethical values in managing wars.
This can be done by answering the following
questions: How can the use of violence secure
justice, liberty and order in the world? Which
authority can claim the right of resorting to
war to achieve this noble end? The starting
point in the just war doctrine is the priority of
ethical judgment, defended by a legitimate
authority whose duty is to secure peace as a
world order.(32) We should mention that the
use of the just war theory in the context of
strategic study entailed its extraction from a

theological context to the domain of
international relations, a move which has
engendered a diverse and strong debate in the
Christian circles, often with the result of
refusing this use.
Many Christian intellectuals and
clergymen conceived just war as a peaceful
inclination to refuse war and seek to impose
strict ethical constrictions to the use of force.
This idea was meant for a period when war
was free from all legal and legislative
restraints. Today, however, this term is used
for a different purpose--to strengthen the
American tendency to hostility. The opposition
first begins by distinguishing between the
moral and spiritual authority of a religious
institution, as a peaceful, guiding authority on
the one hand, and the responsibility of the
leaders to keep peace and security, on the
other hand, since they are according to Saint
Paul “the servants of the Lord by means of
which the bad are punished.” (33)
This belief was explained by Michael
Novak, one the pillars of the American neo-

conservatism, in a lecture at the Vatican during
the first war in Iraq.(34) Novak considered that
the war on terror naturally entailed
disregarding
legal
constraints.
These
constraints effectively only apply to traditional
wars between states, whereas war against
terrorism is an unequal war aimed at
preventing mass murder and attacks on
unarmed civilians. It is, therefore, necessary,
ethically imperative, and legally fair.
Novak details how the concept of just
war in a theological context comes from the
term “original sin” (as used by St. Augustine
in his Kingdom of the Lord). So long as the
human world is one of evil, conflict and
destruction, Christians should face these
dangers while staying attached to the
obligations of justice and mercy. They should
impose world peace as it is, according to St.
Augustine, “the stable order.” These concepts
and theories were included in a letter by
American intellectuals, in the American value
foundation
(www.americanvalues.org),
addressed to Muslims. The letter, entitled

“What we’re fighting for” and to which some
of the people mentioned above contributed
(James Johnson, Novak Elshtain), clearly
refers to the theological background of the just
war concept to justify a preemptive war on
terror.(35)
We need not make explicit the strong
relationship between this theological approach
and the ideal unilateralism dominating U.S.
decision makers.(36)

III. The Deadlock of the Strategy against
Terrorism: The Delusion of the Just War
The declared war on terror was allocated
the most important financial consideration in
history, at a time when the U.S. defense
spending was 40% higher than that of the rest
of the world. It became a cornerstone of U.S.
strategic thinking that promptly calls it “the
Fourth World War.”(37) Despite all this, the
concept of terrorism itself remains a mystery

in American politico-strategist discourse. It
has no formal definition, nor does it conform
to a consistent theory. In addition, the strategic
approach developed by the U.S. administration
in order to fight terror--i.e. the preemptive
blow, a child of the just war theory--is unable
to contain or face this danger which should be
recognized as a significant change in the logic
and meaning of wars.
The German philosopher Ludwig Klags
noted, at the beginning of last century, that the
big cities, formed during the industrial
expansion, are a sort of wide human enclave
that can catch on fire and burn out in a matter
of seconds, with only one strike of lightening
from the heavens. Klags refers to the
vulnerability of modern urbanization, despite
its effective and destructive tools that have
increased the threats to humankind instead of
ensuring its peace and security. The 9/11
terrorist attacks on American soil hit at the
heart of the symbols of sovereignty and power
at the center of the world’s biggest military
and economic power. They were proof,

beyond all doubt, of the limitations and
vulnerability of the technological power that
can be traced back to the nature of the modern
technological revolution.
This phenomenon was studied in detail
by two French sociologists: Alain Gras and
Paul Virilio. Gras thinks that the technological
aspects of the new war are no less important
than other components like the army or the
weapons. There is no sense in speaking about
the immense military capacities of the U.S.
while leaving out the action-permitting,
decision-making system. This is the system
that was targeted. To Gras, the question at
hand is: Considering that fortification and
ramparts were the technical system of the
Middle Ages, what would be the visible sites
of confrontation and conflict in today’s world?
It is not a matter of the creativity of terrorist
groups. The answer can be found by
controlling the indicators showing how the
war’s technical infrastructure developed.
The modern human being has lived, for
a very long time now, in a vast technical

space, invisible and uncontrollable, instant and
spontaneous. It is rarely in question or in doubt
that the solid tools of control and supervision,
set up by modern technology, are infinitesimal,
compared to the real space that contains
hundred folds of invisible elements. New
satellite and communications technologies can
read the license plate of a car at the other end
of the world. These same technologies,
however, are unable to keep track of the dense
activities of communication backed and
implemented by the present technical
revolution, nor can they trace them.
Gras notes, too, that the West has
followed, since the nineteenth century, a path
that he calls “the train,” meaning a wide web
of roads that facilitates the movement of
people and merchandise. This artificial region
is covered by an information system and run
by big control centers that are also checkpoints
of some sort. This is the prototype that
important modern technical systems have
adopted, vulnerable systems in many ways,
since communication centers are easy targets:

train stations, airports and destructive nuclear
water and power plants. The deadliest of
threats are generated from the way these
systems are run and organized amid the
context of the recurrent danger in which we
live: water poisoning, the spread of microbes,
and information system viruses.
An additional factor is the social
structure of this modern technical reality,
present in a third, or a fourth of the world’s
regions. The rest of humankind is excluded
from this reality and does not represent a
particular interest to the wealthy who control
the new industrial structure of the new
communications technologies. We can
understand the frustration and the desire for
revenge in the circles of the miserable and the
unfortunate of the South. These sentiments
explain the emergence of groups from
different and distinct cultural spaces, joined by
the will to attack the weak points of the big
technical complex.(38)
To Virlio, the war on terror is the third
historical form of war, after the block war (the

battalion to the tank) and the energy war (from
gunpowder to nuclear weapons). It is
“Infowar,” the equivalent of the second
technical revolution. If the era of revolutions
has ended, as has ended the era of big wars,
the third horizon that offers itself to us is the
scene of a destructive urban incident that takes
the form of either a power blackout or a
devastating epidemic. Terrorism is part of this
scene, as the first example of the unlimited
war (both in time and place), a hysterical,
historically unprecedented scene.
This type of war is not entirely new, as
the world was acquainted with one of its
forms, the civil war, that undermines political
authority from within. Similarly, the nuclear
strike on Hiroshima has given birth to a new
pattern in war, called “war of dissuasion and
the balance of terror.” But terrorism as a
phenomenon, based on new communication
and destruction techniques, has led to the
apparition of indications of a new global civil
war.

Virilio showed that this new war is not a
conflict between North and South, or East and
West, but it is an internal war at the same level
of globalization, a web linking various social
classes and positions: mafias, religious and
sectarian groups and multinational firms that
sometimes take a religious or a cultural form,
or even an economic or a social one.
According to Virilio, we are facing a sort of
historical regression, a dangerous tendency
that takes us back to the feudalism of the
Middle Ages. We gained in space what we lost
in historical logic. He continues by saying that
these are the “Middle Ages of Globalization,”
with their load of unprecedented risks and
challenges that cannot be dealt with according
to the logic of the electronic strategic doctrine
beaten on September 11th 2001.(39)
This entails that the dynamics of
terrorism cannot be justified by the traditional
geopolitical factors. Terrorism cannot be dealt
with through the common ways of war.
Indeed, the concept “war on terror” is
meaningless, since the enemy is indefinable.

The prominent French philosopher, Jacques
Derrida explains that all attempts to define the
location, or background of terrorism is a
fragile one. It does not, in effect, take into
account the radical change in the relationship
between the territory, the region and terror, a
result of the emergence of the new technoindustrial system that annihilated all
distinction between war and terrorism. Europe
and the United States are also homes that
harbor terrorism, export it worldwide and train
terrorists, as the September 11th attacks
showed.(40)
Beaudrillard goes even further, to say
that the motion of terrorism is one of the
essential components of present order of
globalization. It cannot be read from the
outside because it is the other side of the coin,
encrusted in a global order of a universal
aspect. Terrorism is a radical expression of the
will to break free from a system that controls
all functions through the technocratic
mechanism and unilateral thought. It is
subsequently a deep and hard will to introduce

difference and particularity into a closed
system, although at the detriment of human
lives and the wide annihilation of all. It is
therefore a child of this system and a reaction
to it. The matter at hand is not a clash of
civilizations or religions, as the media
promote. It is, in fact, a deep and essential
collision of what is behind the ethereal images
of the U.S. and Islam, a clash within the
epistemé itself, a fracture internal to its
essence.
This new war is the first “World War,”
literally, because it is the war of globalization
and concerns all humans. The first two World
Wars were traditional wars, in the sense that
the first one ended European supremacy and
colonialism while the second one defeated
Nazism. As for the Third World War, the Cold
War, it annihilated communism. With the end
of each war, the world was moving closer to
unilateralism. The first step was from
multilateralism to bipolarity, then from the
latter to the present unilateralism. This
unilateralism would never have led to a state

of global peace, but instead it unleashed all
forms of rejection from the margins and all
desires for distinction and particularity,
although they are difficult to classify and
identify.
It was naïve to think that the end of
communism would lead to the triumph of good
over evil, the end of injustice, violence and
exploitation. This thought originated in the
utopia of progress, carried by the western Age
of Enlightenment. It was thought that
humanity’s economic, technical, democratic,
and human rights progress would necessarily
lead to the complete eradication of evil, but the
two concepts are concomitant and belong to
the same instant.
The origin of the shock that the 9/11
attacks sparked, may very well be traced to the
fact that these terrorist attacks targeting the
centers of the U.S.’s economic and military
prowess confront the world order with an
indefinable enemy. There are no known ways
to fight this enemy, to the extent that the only
recourse is for the state to parade its military

power to confirm the traditional concept of
war, i.e. the type of war whose effectiveness is
defined by military balance.
These attacks were proof that the
traditional instruments of dissuasion are
ineffective for the defense of a system whose
prowess and strength made it vulnerable and
weak. This system has, in fact, created a
strategy to eliminate danger but was no longer
ready to pay the death bill, a deadly weapon in
the hands of suicide bombers. Therefore, it is
all about death. Not only in the real sense of
the word, but also in its symbolic and
mythological connotation, which views death
as an absolute and final act. The spirit of
terrorism is to reach the farthest possible end
of reality and then undermine the whole
system through the weight of this reality. That
is done by using the only type of violence
unavailable to the dominating power: selfexecution.
Terrorist groups do not attack the world
order with its own tools. Rather, they use a
symbolic weapon, “domesticated” by a

modern technical civilization which thought
that it had triumphed over the world. This way,
the international forces that dominate the
world are unable to contain terror or win it
over. Preemptive wars are wars of “mourning
and compensation,” as Beaudrillard describes
them. They are not events then, but precise
police operations, so predictable that they are
no longer necessary. Their aim is to prevent
harm before it happens. The problem raised by
these wars is that they seek to stop an event
that will not take place, since it is prevented
from happening before it actually does. They
are unable, although, to prevent events that
cannot be anticipated.(41)
The war on terror, in the American sense
of the concept--preemptive just war, outside
the scope of international legitimacy--is, in its
logical conclusion, close to the logic of
terrorism. Derrida says that the experience of
terror as such is not limited to terrorism. If it
were, then what would be the distinction
between organized and instigated terror from
one side, and the fear that a complete

philosophical tradition, extending from
Hobbes to Schmitt might be considered as
imperative to political practice and the
foundation of the state on the other side?
Where is the line separating the use of
violence in the context of a legitimate war and
the condemnation of this same violence as an
immoral act?
Derrida claims that sovereignty is not in
itself a context for the legitimacy of violence.
More accurately, it is this concept of
sovereignty that carries inside of it the
imperial tendency to expansion that leads to
the break with legitimacy. With the onset of
preemptive war comes the collapse of the
entire semantic logic of the political and legal
system that once distinguished democratic,
legitimacy-bound states from rogue states.(42)
The ethical aspect of the “just war”
cannot confer required legitimacy upon
preemptive war. The reason for this is that it
breaks away from the common context of
international legality--the result of an objective
embodiment of an entire system of values,

based on geopolitical facts and balances that
are modifiable and reviewable. At the same
time, though, it takes the world back to the
logic of religious wars in the Middle Ages,
wars that were based on the same double
background that we perceive in the new U.S.
strategic thought: to thwart evil by eradicating
it first and then replacing it with good (i.e.,
liberal, American values).
It is a known fact that one of the most
important achievements of modern political
thought is the distinction it established
between ethics as such in their absolute
dimension (ethics of conviction according to
Max Weber) and ethics in their objective
dimension (ethics of responsibility, again
according to Weber). This distinction is
imposed by the re-examination of the old
metaphysical concept of values. It regarded
values as included in the order of existence
itself, deriving their imperative quality from
the value of truth. It was no longer possible to
use these concepts after the entire
philosophical order backing them collapsed

(the unity of the mind and existence, the one,
non-historical qualities of truth).
German philosopher, Jorgen Habermas
shows that ethical sentiments can lead to
wrong things, since they are a response to
particular scenes or images. There is no
possible way to control legitimacy as a whole.
Is it possible to replace the course where
legitimacy is defined by international law by
another course where the international
unilateral policy enforced by a dominating
power that confers legitimacy on its own
actions?
If the U.S. administration objects to the
order of international law, because that law
hinders the efficiency of the U.S. goals, then
practical hindrances to the efficiency of the
alternate approach are even more difficult and
acute. The international community has
become complex in such a way that makes
controlling it from a specific center, with the
aid of military power, virtually impossible.

The Hobbesian way of unilateral
security strategy is worthless in the face of the
objective facts of multiple market networks
and the contexts of cultural communication
and a universal society . When unilateral
dominance is practiced by a liberal democratic
state, it leads to the demolition of the
foundations and bases of values which that
state aspires to defend and spread throughout
the world. This is because the state is focusing
on police intelligence activity and military
spending with the clear weight of negative
consequences on the internal liberties of the
state. An example to this can be found in the
experience liberal European states have had
with colonialism. Habermas says that it is the
universal Taoist aspect of democracy and
human rights that stops these two things from
being imposed by force and unilateral
domination.
The West’s belief that its basic political
values are universally and globally viable
should not be confused, according to
Habermas, with the imperialist ambition to

impose a given culture or political system on
other societies by force or compelling. This is
the pattern of universality that old empires
resorted to in order to conquer the world, the
“other” that it only saw after its own image.
The modern depiction of the self is based,
unlike the one in the Middle Ages, on the
foundation of justice. It entails transcending
the confines of the self to discover the other,
and explore the other's difference, a
prerequisite to exchange and communication.
This depiction is made complete in
American pragmatic philosophy, founded on
the idea that what is right and just for all is
defined by the ability of all parties to adopt the
other party’s choice. Modern international law
refuses a monopoly on its universal values, or
the possession of these values as with any
other merchandise that can be possessed,
distributed and exported. Values do drift away,
unsupported. If these values require imposition
by an authority, then the authority is developed
and activated within the specific patterns and
practices under specific cultural forms.(43)
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The right to difference
Beyond Tolerance
Dr. Atef Alabi *

“Tolerance, J’ecris ton Nom” [Tolerance, I
write your Name], is a book UNESCO
published, whose title was inspired by
“Freedom”, a poem by the great French poet
Paul Eluard, and namely its first verse which
reads “Freedom, I was born to write your
name”. The launch of the book represented a
part of the celebrations commemorating the
50th year of the United Nations. That year,
1995, was named the United Nations Year for
Tolerance, as per request of the UNESCO.
The first essay of the book is by the
Mexican philosopher, writer and Mexico
Independent University professor, Leopoldo
Zea. This was a shocking study for what
misconceptions it contained, alongside the
right and positive points. I highlight its faults
and negative points, all the while noting what I

perceive as an obvious lack of method, present
in all the essays of the said book. It manifests
itself in the absence of footnotes and
references at the end of each essay Even the
quotations are not referenced. Although it is
true that this is mere form, but nevertheless
this fault in form also affects the content, in
my humble opinion.
The American and French declarations
of Human rights (1776 and 1789, respectively)
were not reason enough to impede the
European colonialism, joined later by the
United States, rendering the so declared rights
exclusive to those who demand them(1). I tell
you, how could the colonized demand these
rights, when they had not been extended to the
colonies after the French revolution in 1789,
for the then-colonizers refused to apply them
and Napoleon the First [then] allowed them(2).
Human rights are, besides, not simply handed
out to those who demand them; they are
conquered after a long, historic struggle. What
matters then are not declared theories as much

as the reality of what is practiced on the
ground.
Leopoldo Zea is of the opinion that the
adoption of these rights depends on the right
use of the mind, which in turn is the affiliate of
race, colour, sex, language, religion as much
as national and social origins, not forgetting
the economic standing and so on. A new
factor, or circumstance emerges here: the
economic situation is the biggest factor in
giving or withholding human rights which
necessitates struggling for them(3).
This argument is corroborated by
history, which proves that rights are not
merely given, rather seized after long historic
struggles. The scholar concludes that these
universal human rights became some people or
peoples’ own, eliminating their equality with
the rest of the earth’s peoples. Furthermore,
paradoxically enough, we can assert that all
humans were equal, but for some strange or
inexplicable events and circumstances, some
were “more equal” than others(4).

What were these inexplicable events and
during which stage of human evolution were
people equal? The scholar does not provide
answers to this question, even though
according to Engels who quoted Morgan, it
was during the primitive communism stage of
evolution. Moreover, the scholar is of the view
that the expansion of colonialism all over the
world provided evidence for inescapable
differences between humans; differences
relating to race, culture and customs which
were unveiled to the eyes of the conqueror
explorers(5). This is a fact and a reality well
known even before colonialism. It also asserts
that this scholar is a bigot.
Zea writes on that the declaration of
human rights in 1776, following the U.S.’s
independence, as well as in 1789, after the big
French Revolution, did not stop colonial
expansion; on the contrary, they supported it
with new justifications. The first World War
was but a struggle between Europeans over
dominance, while the second World War was
the result of the attempt to halt marginalized

nations’ emergence, like the Slavs whose
traditions were in the eyes of the Europeans
“barbaric.”(6).
Adding one, Zea says that there were
backward peoples, unprepared to the sound
use of their minds. People like the Iberians at
the other end of south western Europe, had
mingled with others who were less ready to
use their minds well, the only factor permitting
equality between all. The attempt by some
races and cultures to hinder the evolution of
marginalized and subordinated peoples was
apparent in the 1917 Russian revolution,
which claimed equality of rights. While
objecting to these rights, the West promoted
the emergence, en force, of totalitarian and
racial nations, appearing through Fascism and
Nazism. This is an example of creatures
turning against their creators to impose their
own dominance, threatening by the same
account both Europe and the world which
produced the two big human right
declarations(7).

We cannot let these words, of which the
conclusion, reality and logic are reversed, go
by without commenting on them. The
expedience of a summary can only distort
historical fact and reality. What is, firstly, the
new justification which has strengthened
colonialism despite the two human rights
declarations of 1776 and 1789?
To the scholar, it is found in the first
World War, fought among Europeans for
personal dominance. This is not completely
accurate, since this war was waged to
recapture, through conflict, what remained of
colonies, without the least consideration to the
rights of those inhabiting them, be it old
colonies or sought-after colonies. It was also to
change the map of colonies. As for the second
World War, his account for it is also inexact.
He does not see the reality of the nonEuropean world having already been entirely
colonized. The only way to go from there was
to colonize eastern Europe or even Russia
(especially by Hitler’s Nazi and Fascist
Germany) contrarily to his claim of a

European desire to halt the barbaric Slaves’
emergence.
Concerning the quotations, he uses the
exact racist talk which sees peoples other than
Europeans unworthy of equality, for they are
not prepared for the right use of their minds.
He talks as if he were oblivious to the fact that
it is colonialism which hindered and still does
even the development of the possibility for
these peoples to use their intellectual faculties
as best they can. He also withholds the identity
of those mingling with the Iberians. Should he
mean Arabs, then reality proves their
civilization initiated revival in Europe, a fact
which Roger Beacon and others admit. The
scholar also shuffles the right historical
chronology. Fascism and Nazism attacked
revolutionary Russia; how could it be then,
that people’s revolution for equality brought
on Fascism and Nazism?
He is also blind to the real reason behind
this, the conflict between Europeans for
colonial dominance, as previously mentioned.
I do not wish to discuss the fact that in the

Soviet regime and other popular democracies,
as they were called, the accession to equality
was not completed; the scholar has not
mentioned this fact. Nevertheless, I believe
that distorting facts and reversing logic does
not exonerate him from racism, a smear he
attaches to others, while trying to justify his
way out of it. Besides, can we say that the
European use of their reason for colonial
purposes is the right use of this faculty?
The reason being, according to Aristotle,
what distinguishes Man from Beast, and
bestows upon humans their humanity, if they
were social or even political animals. Upon
speaking of the second World War, Zea
mentions the non-European, non-Western
Japanese people. He sees in its ascendance the
motivation for Europeans to become just with
the inhabitants of their colonies and to give
them their due rights. In other words, to give
them the equality they kept from them despite
the declarations of 1776 and 1789. He also
concludes that victory was attained because of

the coalition between the allies and the peoples
of their colonies(8).
In the first place, the scholar does not
say over whom victory was achieved. Also,
why does he not mention who were the forces
allied with the peoples of the colonies?
Victory was achieved over Fascism in Italy,
and particularly over Nazism in what was
then-Hitler’s Nazi Germany, as well as over
Japan. The allied forces, or Allies, had the
Soviet Union as an essential partner. Where
the peoples of the colonies are concerned, their
equality was only gained after the
independence they seized following a long,
exhausting struggle, upon which the European
colonists
having
ensured
economic
colonialism, or the new colonialism, decided
to give it to them. This new colonialism still
lingers to our day, in the ancient colonies
which have now become the third world, and
not the developing world, as others say.
Concerning the nature of the reunion of
independent colony peoples in the U.N., it is
crystal clear: a strategy to contain them against

the emergent socialist block at the time,
victorious over Nazism along with the allies
dominating the U.N. History proved, in the
second half of the twentieth century, that this
pre-emptive strategy was right. We support the
new declaration of human rights, and prove it
in what follows, although is it used a pretext to
interfere in the affairs of the third world
countries, especially by the U.S. whose
economic ambitions and interests which secure
its dominance intertwine in a controversial
way with its politics interests.
The new declaration of human rights
asserts that “all human beings are born free
and equal in dignity and rights. They are
endowed with reason and conscience.” The
second article of this declaration stipulates in
all exactitude that “everyone is entitled to all
the rights and freedoms set forth in this
declaration, without distinction of any kind,
such as race, colour, sex, language, religion,
political or other opinion, national or social
origin, property, birth or other status.” (9)

This article fully contradicts the
theoretical stand which the scholar embraces
in order to justify racism under the veil of his
essay’s title “The Right to Difference: Beyond
Tolerance." Following which, Zea says that
human being are physical beings and
distinguished thereof, but not to an extent that
renders some more human than others. This
physical type, natural to all without any
distinction of race or culture, is what gives
them a common basis for understanding
themselves and each other. This basis should
be that of a new and original universality,
away from ancient philosophy with its unique
and absolute view of man, especially the
expression of a universal human being. Men
were therefore asked to subordinate
themselves to those who spoke on their behalf,
from Plato to Hegel and Marx(10).
The scholar adds that in the years
following the end of the second World War
and the universal declaration of human rights,
the latter was to be used as a justification of
the old subordination and new colonialism on

the basis of two ideologies: a liberal ideology
free of social justice and a socially just
ideology lacking freedom.
In both lies a paradox, obliterating the
human to justify new orders along with
dominance and control which partition human
differences among contradicting ideologies, as
in the case of true communism and liberal
capitalism(11). My stand in this point is the
same as Zea’s, although from the historical
perspective of these two ideologies, and
especially concerning the newest one,
communism, he fails to interpret the facts of
historical causality in an objective manner, as
we have already seen and proved. Further on,
on the subjects of freedom and justice, Zea
implies that he naturally advocates freedom in
the context of admitting to the freedom of the
other, and also naturally advocates justice
when it is not the opposition to liberties, but
the mutual acknowledgement of all people’s
rights. Thus emerged the talk of a communism
with a human dimension and a capitalism
bearing a human face(12).

I agree with what this view, but I see in
it the end result of mixing the people’s
acquisitions through communism (working
class first, followed by the peasants) with
capitalism which sought to prevent the
working class revolution in its countries by
increasing their social security benefits. This
action had the effect of shielding it from
communism through a wall of China
manoeuvre. This shows that capitalism
excelled in coping with necessity to confer a
social dimension upon capitalist economy.
Thus the big development of social security
benefits in the capitalist countries, rendering
capitalism of a more “human face, even for a
certain partial extent. It seems that capitalism
was more understanding of Marxism and its
dialectic than was communism itself, which
turned into an ideological straightjacket,
refuting dialectic contrary to its presupposed
model.
Nowadays though, things have differed
and capitalism has taken off its “human” face,
what with the globalization headed by the U.S.

Despite all the European attempts to save
economic and social roles, capitalism is
longer of a “human face,” it has become
overbearing capitalism, an opinion shared
many.
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In the wake of the collapse of the USSR,
the western world, i.e. western Europe and the
U.S., have began promoting the human
recognition of different ethnic groups,
cultures, religions, nations, customs and
traditions that were long stifled by both
ideologies. This is when economic needs
intervened and the big movement in labour
immigration took place, particularly affecting
the third world to the developed west
direction. The result was the tense situation we
know today, leading the scholar to say that
Marx spoke in 1848 of a phantom looming
over Europe, which for him was communism.
Presently, there is a new phantom looming
over the whole world and it is none other than
the phantom of the dejected(13).
These are frightening, rightfully placed
words which do not seem nevertheless to rise

to the position of the old fear of communism.
The phantom of the wretched looms
chaotically, whilst communism was more
nationally organized. If the fear is well placed,
it is because it leads and indeed already has, to
a rise of racism in the world, particularly in the
U.S. and Europe.
It was this reality that brought on the
awakening of the conscious of the U.N. which
sought, through UNESCO to solve the bloody
conflicts ravaging most continents. This desire
opened the debate on tolerance as starting
point, inaugurating a phase we should pass
before reaching a deeper dimension. Upon this
basis, 1995 was declared year of Tolerance
and UNESCO conducted a series of
consultations on the matter.
The philosophical convention held in
Moscow in the same year [1995] ended with
most philosophers rejecting the term
“tolerance”, an inappropriate word not
conform with the desired solution, in their
opinions. There is no novelty in this rejection,
as it is a position recorded by preceding

philosophers, but it initiated the quest for a
different word, which does not hold racist and
demeaning implications.
I shall not delve into all the definitions
of this word that can be found in my book
Highlighting
Tolerance
and
Racism,
particularly
in
the
second
chapter.
Notwithstanding, I will focus on the scholar’s
words about it. He says that the term
“tolerance” fully defines the conquerors’ and
colonials’ position, insofar as they sought to
make their conquests acceptable. They are the
ones who speak to the peoples they conquered
of tolerance and accepting the other to impose
themselves. This means that it is but suffering
to accept the foreigner, a stranger to our
physical identity. This tolerance was to stop
the others (if we cannot bear their presence)
from acting violently and disturbing the world
order they know not the first thing about, in
other words, a pious justice so these strange
people may align themselves with the existing
order. This happens by framing them in a
context of civilization and being tolerant with

their strange identity. Naturally, all this does
not bring them closer to their “civilizers.”(14).
Here we have a simplified explanation
that everyone can understand, in the language
the whole essay is written in, with a simple
and smooth style, especially since he speaks of
the theoretical evolution to the definition of
the word “tolerance” in a historical context.
The scholar resumes explaining the word on
the preceding fashion(15). He nonetheless
introduces a novelty. The Greek and Latin
humanists(**) used this accepted bad
expression “tolerance,” to bear the peoples
who refused to yield to them. Herodotus said
that one tolerates these people on the basis of
their own physical existence, always different
that ours, in other words, barbaric. The scholar
adds that Juan Genes de Sepulveda saw in the
inhabitants of the lands the Spaniards
conquered, half-humans, in other words,
people beneath humanity, who can wiped out
if they refuse to yield to the culture and mostly
to the religion brought to them. Otherwise, one
tolerates them as they are the natives(16).

The colonial expansion in the
seventeenth century, however, following the
Spanish one, will be less tolerant than this.
When need had not risen for these people, they
were gathered and killed. The doctrine of the
puritans stipulated that these were strangers to
humanity, and it is only natural to use them or
tolerate them if they lent themselves to that.
Tolerating them would be like tolerating a
domesticated animal(17).
Such was the gift the carriers of civility and
civilization brought forth to these peoples.
Therefore, its dishonourable history thereof,
the word tolerance bore in the past, as it still
does a negative connotation: the implicit unforgiveness.
Arnold Toynbee examines the meaning of the
word “native” in the western colonial
expansion context. He says that when we call
those strangers to us, “natives,” we are but
implicitly protecting the cultural image
according to which we see them. To us, they
are a part of the local fauna and flora, not
human beings endowed with feelings like us.

For this reason, we may treat them as if they
did no enjoy common human rights(18).
Elimination or bearing (tolerance) was
then the policy of the West to expand and
preserve the fruits of this expansion. In Latin
America, the habitants of the Pampa prairies
were wiped out, whereas the townspeople
were instead tolerated on account of their
cultural progress. They were culturally and
ethnically absorbed, and that made for halfbreeds, present and widely expanded in
today’s world. This tolerance was also
imposed on big cultures as the Asian ones,
without any cross breeding however. African
peoples, on the other hand, were captivated
and kept as slaves(19).
This panoramic view the scholar
presents is a concise, accurate and good
account of the colonial behavior in the
Americas, Asia and Africa. The conduct of
Europeans, carriers of “the torch of
civilization”, was not as much as to spread it in
the spheres where it is most needed, but to use
it as a justification of their brutality in the

inhumane and uncivil subjugation of these
countries and in the similar treatment of their
populations.
The end of the twentieth century brings
with it the European decision to seclusion;
Europe’s scientific and technological advance,
alongside its stock in raw material allow a selfsufficiency that does not require more stocking
of material from its old colonies. The same
goes for the cheap third world lab our, since
the production operations were complete(20).
First, it is false that Europe did not need
raw materials from its colonies anymore. This
is only a relative perspective; should it have
been true, what is the reason behind the
ongoing conflict in the Middle East, and other
regions, over oil?
Secondly, the cheap labour is employed
in the domains where Europeans refuse to
work, such as mines, transportation of
radioactive materials, public transportation
during the holidays, etc. Europe was the one to
bring this labour from colonized countries

then. What is the European solution to these
different ethic, national, religious and cultural
groups of workers crowded in it, when new
racist movements are emerging throughout all
its member countries? What is the European
solution to the social and economic crisis its
own workers as well as these immigrant
workers are suffering from? If Europe gets
caught up in the web of violence, then it shall
reap a problem increased tenfold, contradict its
democracy, freedom and noble tolerant view
of the Human rights.
The scholar moves on to market
economy, where the western competitiveness
imposes an increase in both production and
consumption. In this fashion, old and even
unnecessary colonies (even partially) become
markets; not so much as exporters of raw
materials or cheap labour in here he
contradicts his previous view on the need for
raw materials, which I responded to by their
need for oil, but as consumer markets which
absorb the Western overflow. Bearing, or
tolerance, is required so these vast areas

(precious colonies) whose fate was unknown,
would have a possibility to evolve. It becomes
necessary to coexist with the populations of
these places, not in the frame of the old
colonial relationship, (classic economic scissor
effect), but a vertical subordination
relationship(21).
I wonder about the nature of such a
relationship. Is the vertical subordination not
essentially similar to its predecessor: the
economic scissor effect, despite the
developments it is experiencing on both sides
because of technological advancement,
scientific discoveries and the historical
struggle for liberation mentioned above? Is oil
not, as a raw material, the origin of unarmed
conflicts opposing the U.S., Europe, Japan as
well as other countries (where there are armed
conflicts)? Is it not the pivotal point in the
Middle East crisis? Is oil not the main artery in
industry and communications, despite their
technological development? Is there no
development or evolution in the quality of
goods exported to third world countries as well

as to backward countries that started evolving
with the permission of the developed world,
for its own interests in exporting its overflow
in foods (strategic goods like wheat for the
U.S.), processing or even heavy industries for
transportation (not mentioning the products of
the military industry with its extraordinary
profits to the West along with the solutions it
provide for social and economic crises, while
the third world can go to hell)?
I conclude from all this that the scholar
made a hasty judgement, as if he does not see
the evolutionary and dialectic movement of
history, which finds solutions to all crises,
particularly where there is the good, human
intention for it. I shall not be driven into
extreme optimism, but keep a pessimistic
view, if relatively so. My position is the result
of the persistent economic interest the West
holds towards the third world.
For this end, I recall LaBruyere’s words:
“interest justifies all our actions.” I assert
however, the role society plays in these
solutions through dialectic, even if by means

of inescapable historical violence after a long
wait. Nothing is eternal and permanent in this
world or its history. Relativity is a law that
governs both nature and society, and appears
to us as the product of the dialectical
movement of history.
Zea adds that the wretched of the earth
mourn true communism, despite all the
criticism it faced. Castro announced, for this
reason, that he will no longer be the guardian
of the United States’ borders. Such was the
role of the USSR: to guard the interests,
prosperity and happiness of the Western
world(22).
A few facts must be clarified in here:
The Soviet seclusion was the result of Stalin’s
rule. In the days leading up to his rule and
following it, however, there existed a (not
small) desire to open up which was faced by a
western barricade, especially in England, and
by the fear of communist contagion. The
seclusion or better yet siege was enforced to an
important degree by the West. We must recall
the Churchill’s words, upon the end of the

second World War, on the necessity of
building a wall to separate East and West. All
of this notwithstanding, the wretched and
secluded have worked ferociously towards
breaking this imposed rein of seclusion on
them in order to contribute as human beings to
what is common to all. They take a violent
stand against the doubt cast on this humanity.
The wretched express their humanity and force
its acknowledgment. They are real creatures
and therefore differ, they are individuals,
people demanding their reality to be treated on
an equal standing with those who pretend to be
the champions of the Human(23).
To address this necessity, it is no longer
a question of bearing and tolerating. The
current question is the preservation of the
natives, the preservation of their identity and
particularities in the face of civilization and
progress, which means preserving the identity
of these natives as extinct species are
preserved(24). This focus by the scholar
makes of these secluded people a part of
nature, as Toynbee said. In convincing them of

this, they will no longer be the subjects of use
and
manipulation.
Religious
missions
defended the identity of these natives and
called for it not to be lost to civilization.
Nevertheless, civil and rich people also suffer
and cry; and the strong are not necessarily
happy while natural people are constantly at a
closer range from happiness, and far away
from the problems of civilization. This was the
best expression of tolerance(25).
I can only see this expression, even in
the religious context, as that of the interest of
the dominating on the dominated and
subjugated. Who are the native populations
and what is Indignity? To for the former, all
the peoples are natives, the French, English
German etc peoples are those of France,
England, and Germany etc… As for the latter,
according to the dictionary it is the “the study
of Indigenous peoples who are a part of the
European-dominated nations today.” This
definition applies first and foremost on Latin
America followed by Asia, Africa, and
Oceania, the regions which after 1492, fell

under west Europe’s influence. The situation
presenting itself is of native populations
convincing other native populations that they
are happy, so they hold on to this happiness.
This way, they can be accepted, tolerated and
borne. This form of pious tolerance leads to
holding onto marginalization, by working in
all tolerance, to convince them of stopping all
pursuit of goals which will only make them
lose their customs, traditions and mother
tongue(26).
In my opinion, this attempt to convince
the marginalized of the above mentioned as
their best interest is an entirely naïve one, not
devoid of malice.
The proof to this is that the people of the
Pacific, the Japanese per example, showed
their ability to keep their identity all the while
entering the era of modernity and compete
with their old colons. The Samurai replaced
thus their sword with the computer and other
machines and devices borrowed from the West
to face and getting ahead of colonial states.
His old customs and traditions became

folklore, but he has not lost his identity and
instead adjusted it to the times(27).
Herein lies the answer to the persistent
repetition to convince people of staying on the
margin. It is for this reason that tolerance is
not enough, we must embrace individual
differences and the particularities of the other
and consider them in the same view we reserve
for our own differences and particularities.
The West is tolerant of many forms of human
expression under its authority, but the latter
were forced to do the same with what imposed
on them. It is not a question of tolerating but
one of understanding the other and respecting
him, so we earn the same respect and
understanding in return. The respect and
understanding of individual differences and
diversities enriches our own identity. Our
identity gains in coming across the other’s and
similarly, the other’s identity is enriched by
our own and this can only be the case through
understanding, comprehension and mutual
respect(28).

In reality, marginalized peoples have
been demanding for a very long time now the
right which makes all that was in the various
human rights declarations: the right to
difference, i.e. the people’s right to be
themselves and tangibly so, in addition to the
duty lying upon other people and peoples to
respect this right(29). Upon which, the year
1995 was declared the year of the right to
difference, through a proposal making the
opening words of the universal declaration of
human rights, declared by the General
Assembly at the U.N. the following: “all
human beings are individually different and
therefore similar. They differ in race, color,
sex, culture, religion, language and other
forms of expression of the humane, which are
embodied and render all people similar to each
other. They are creatures with the talent to
think and thereof, to understand and make
themselves understood. On the basis of this
invaluable mutual understanding that the right
to difference must be asserted, a right which
engenders the respect of the subsequent rights
of others.”(30).

Should we link this proposition with the
racist-smeared ideas preceding it, we shall see
it is only a euphemism, through the word
“similar”, despite the fact that its implicit
meaning may differ. Still, I say the following:
This is a nice and serious proposition
reminding us of the one already formulated by
the great Muslim philosopher Averroes, even
though his formulation was meant for the
obligation to respect others’ opinions. Has
anyone embraced this proposition? In truth,
theory is not similar to practical application, a
major rift we experience when it comes to all
organizations and agencies of the U.N. These
bodies perform in depth studies, backed with
statistics, but are unable to apply their theories
because of the social divisions of local,
regional and international societies and the
contradiction of what should be enforced with
the interests of the big powers. For this reason,
good propositions remain wishes.
Nonetheless, we shall not lose
confidence and hope in evolution and change

towards the best for the human being and the
human community, even on the long term.
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Towards deepening tolerance
Among Muslims
Mustapha Bin Hamza *

A close examination of the Islamic
community’s intellectual state reveals the
noteworthy attitude of most religious guides
who are inclined to uncover and focus upon
the discord that afflicts the community.
These religious guides persist in
highlighting the particularities of individual
groups and schools that set Islamic
communities apart, instead of finding a
platform of common understanding that can
bring them closer together.
This is a harmful attitude which embeds
dissonance and widens the gap among
different groups. It draws all forces and
energies to the inappropriate fields, when they
should be invested to revive the community
and prepare it to face challenges to its unity.

The Islamic community has turned into
a puzzle of groups and segments, lacking all
the elements of harmony and solidarity. The
thought which shapes the future of this
community does not contain any aspiration to
a special moment of fusion among all groups
and sides that eventually would form a sole
revived nation, the enlightened guide to all
people.
The community has thus become a
collection of multilayered opposites and
doubles: partisans of salaf vs. khalaf (early
school vs. later school), of Sunnah and
jamaʿah vs. of qibla, of ra’y vs. hadith, of
Shariah vs. haqiqah, or zahir vs. batin, of
indoctrinated people vs. those who are not, and
so on, of oppositions based solely on discord
which only promises to remain a meeting of
differences and antagonisms.

These oppositions are dangerous, but not
so much because of the differences they
contain. They represent a threat insofar as

these differences produce and nourish a spirit
of separatism, when Muslim preachers fail to
establish lines of communication between each
other, preferring to ground stubbornly in their
respective positions and jurisprudence,
thinking that they have reached the
incontestable truth, while their “opponent’s”
conclusions are irreversibly erroneous. All
their effort-consuming positions center on
their opponent, whom they think they should
guide to the right path. Their entire work and
effort is then invested into making him change
the conclusion he reached after much
interpretation and examination of legal
evidence.
When we aspire, in an essay such as this
one, to transcend this crisis and spread a spirit
of tolerance and elevation to resolve all
differences, I do not believe it is merely a
question of giving advice, preaching or even
lecturing. We should revert to the old rules and
principles present in our cultural heritage, and
to the precedent of former generations of
religious scholars—these elements will embed

tolerance in our hearts. In this way, we can
purify these rules from the veils and layers cast
upon them by the years of backwardness and
decadence the Muslim community has
endured, and we can restore them to the
surface. We establish them and make them
common to all scholars of Islam, so that they
might flourish like a flower of tolerance
springing from a bed of knowledge and
foresight.
Therefore, in this essay, I seek to
highlight the different schools of thought
which consider some different interpretations
rightful or comprehensible, thus initiating by
this attitude the road to real tolerance among
Muslims who have walked so far roads of
tension, anger, and conflict.

The principles
following:

are

summarized

by

the

First: The right
subsequently, the
"difference."

to difference,
acceptance of

and
the

Second: A theory of jurisprudential
amendments, ensuing in the exploration of a
tolerant theory of knowledge.

Third: The belief in the "most plausible"
theory, and the common grounds between
truth [haqiqah] and tolerance.

Fourth: The equality of evidential theory,
resulting in the forgiveness of difference.

Fifth: Respecting difference, and the
reconciliation of Muslims’ different opinions.

Sixth: The rule of abandoning difference, to
eventually curb the tendency to scattering and
diffusion.

First: The Right to Difference
God so wished for people to be different
individually, be it in intellectual capacities,
tastes or humors, and thus they have different
views and ideas. This diversity or difference
gives life an ever revitalized aspect, away from
dull routine, which, on the contrary, gives way
to a variety of human productions and a
rainbow of diverse mental depictions for every
subject. Diversity-creating differences remain
a positive and useful tool, so long as they arise
from natural distinctions and objective
variance of opinions that all seek the truth.
Disagreement can become adverse and
destructive, however, when it arises from
selfish reasons estranged from the nature of
the signs which lead to the truth and when it
does not resort to this truth. This kind of
difference is precisely what brought on the

misery of humanity, and the high price paid by
humanity for this misery.
Being the nation for which God
necessarily ordained unity and rejected
dispersion, Muslims should master the art of
agreement and disagreement. They should
distinguish the fields which require but one
pattern, with no room for dissemblance, from
those which allow their diverging opinions to
sprout and enrich their cognitive baggage,
providing them with diverse and multiple
solutions to the predicaments they face.
Our religious scholars were well aware and
knowledgeable about the legality of
dissension. Thus, they made sure to enact laws
conforming both to the advantages and to the
disadvantages such dissension brings. They
distinguished three kinds of dissensions:
1. An inadmissible and disliked kind--i.e.
dissension over the definite and true
origins of faith.
2. A commendable, even obligatory
kind—i.e., the believer’s disagreement

with
heretics
with
whom
no
reconciliation is possible, when they
look to corrupt the faith and distort it
with their misleading inventions.
3. An admissible kind, reserved to the
the
qualified
practitioners
of
jurisprudence (mujtahidun) who seek
meaning
and
confirmation
from
theoretical evidence which contain many
possibilities.
If we speak of a lawful, admissible dissension,
it is because the implicit in both the holy
Quran and the Prophet’s Sunnah suggest it.
The holy Quran speaks of the right which can
be attained from different perspectives, by
citing the example of David and Solomon’s
different judgments on the matter of the field
ransacked in the nighttime by a herd of sheep
belonging to certain people. David saw justice
in the landowner taking the number of sheep
from the herd that compensates his loss.
Solomon’s judgment, on the other hand, was
for the landowner to keep the herd and exploit
it while the sheep owner fixes the crops, after

which the entire herd goes back to the latter.
Later, God said in his book “To Solomon We
inspired the (right) understanding of the
matter: to each (of them) We gave judgment
and knowledge.”(1) He spoke of the truth of
their knowledge, even when their reasoning
differed.(2)
As for the evidence of the legitimacy of
dissemblance in the Sunnah, it can be found in
the
different
interpretations
by
the
Companions of the Prophet of an order the
Prophet made. The Prophet said: “Do not pray
the prayer of Asr unless in Bani Karitha.” The
Companions had different interpretations of
this saying: some prayed while on the way,
since they realized that they would not arrive
to Bani Kureitha on time for the prayer. Others
postponed their prayer until they reached the
place the Prophet indicated, taking it in literal
terms. The prophet (Peace be upon him)
praised all his Companions for their right
interpretations. This legitimate difference in
opinion only produces a diversity that
develops and complements the thought.

Knowledge is but the contradiction between
scholars, which creates a new production.
Some scholars went further in their
conclusions when they considered this
cognitive divergence is what brought on the
creation of humanity, a plan by which God
could develop his knowledge and populate the
earth,
based
on
God Almighty’s saying: “But they will always
dispute (the truth). Only those blessed with
mercy from your Lord (will not dispute the
truth). This is why He created them.”(3) A
debate rose around “this is why.” Some
considered that it referred to “dispute,” as alSayyid al-Batliyusi mentions in his book The
truth about noting the meanings and reasons
behind the divergences of opinions between
Muslims.(4)
The dispute or divergence legally
allowed is the natural and logical result of the
legality of jurisprudence. It is impossible to
accept the latter without embracing its natural
results among which we find the divergence of
opinion between scholars. This legal

dissension, neither driven by a malicious intent
or a will to selfishly stand out, becomes
obligatory, either because of necessities
imposed by the accuracy of the story or the
need for skillfulness of the one telling it. Ibn
al-Sayyid summarized these necessities as
follows: The polysemous terms and meanings,
truth and metaphor, the singular and the
complex, particularity and generality, the story
and oral tradition, jurisprudence in the absence
of a text, scribe and copy, permission and
extension.(5) These necessities concur with
what is mentioned by Wali Allah al-Dahlaoui.
All these divergences, fruits of the
different methods of research and examination,
present people with an expanded range of
interpretations, of which al-Qassim b.
Muhammad said: “God gave a useful example
through the Companions of the Prophet (Peace
be upon him), whose professions differed as
their work did. If a man was to follow in the
footsteps of one of them, he will find that he
has taken the right and prosperous path.”

The following saying is taken from the
words of Umar b. Abd al-Aziz:

It makes me pleased that their
differences only bring out the best things
in the world. I cherish the thought that
the companions of the Prophet never
quarreled. Had they been of one, sole
opinion, people would have lacked
recourse, but they are good role models
and if one were to follow the words of
one of them, he would find his wellness
in it.(6)

If jurisprudence and its different results are as
such, then presenting the people with only one
opinion and one interpretation and one legal
direction is but a contradiction to the reality of
jurisprudence and its end. People are then
faced with two options: either to wholly reject
jurisprudence despite the great need for it, or
to accept the right to difference between those
who practice it.

When people the right to difference and
dissension, and this acceptance roots in their
consciousness,
then
tolerance
and
understanding can spread among all Muslims,
since people of different stands would merely
be using their right to jurisprudence, which
necessarily leads to this difference.
Only then dissemblance will have no impact
on the ties binding Muslims to each other.
Dissension becomes one which does not
influence the cordial relations joining them.

Second: Theory of Rightful Jurisprudence
There may be no better tool in the service of
Muslims, nor one more capable to curb
confessionalism and spread tolerance than the
origin of rightful jurisprudence, favored by a
number of scholars. Undoubtedly, they aimed
at mending the fractures which infested the
nation because of closed unilateral fervor.
Through this brief study, I may not
aspire to more than touching lightly on the

subject, but I am convinced that in doing so, I
have spoken of it and brought it to light, so
that whomsoever wishes would be able to
study and examine it further.
The theory of rightful jurisprudence
mainly means that fundamentalists divided
jurisprudence into two fields: The field of
“reason,” whereby they mean doctrines; and
the field of Shariah, or Islamic law, which
includes all practical rules. Of doctrine, the
fundamentalists say: It can only hold one right
interpretation, whereas all others are
necessarily wrong, since an intrinsic trait to
doctrinal rules is that they are construed on
firmly definite texts, by their meaning and
evidence. These texts only have one possible
interpretation, and this is the only right and
true in this matter.
Al-Jahiz and Ubaydallah b. Hassan alAnbari both contradict this view, although not
through the same reasoning. They both
considered that there can be different truthful
interpretations to doctrines.(7) They explained
that the dissension meant here is the one

between the partisans of a same group or
confession (among themselves), and not the
one opposing these people to others, since to
permit the latter is to include the opinions of
non-Muslims which are originally wrong. AlAnbari’s opinion remained marginalized and
none of the scholars espoused it. Nevertheless
Ibn Asabki mentioned it in his Jamiʿ aljawamiʿ where he says: “There is only one
right interpretation in matters of doctrine, and
he who rejects Islam is an infidel in the wrong.
Al-Jahiz and al-Anbari said that no interpreter
is ever wrong if he is a Muslim. Al-Anbari
said that all are in the right.”(8) Abdallah
b.Ibrahim al-Aloui al-Shankiti mentioned the
same matter in a poem in Maraqi al-saʿud.(9)
In jurisprudential secondary rules,
Muslims have had diverging opinions which
proved their deep examinations and devotion
in seeking the truth. Al-Shirazi wrote of two
kinds of legal rules: one where jurisprudence
is accepted and one where it is not. The kind
where jurisprudence is rejected is divided into
two sub-categories:

First category: The essential pillars of
Faith, such as prayer, alms-giving and
fasting vs. the forbidden sins of adultery,
theft and usury. There can be no
jurisprudence in these matters because
any personal interpretation only belies
God and his Prophet.

Second category: All that is not
essentially revealed in the faith but
nevertheless
confirmed
by
firm
evidence: the concurrence of all the
Companions and later the most
prominent scholars. There can be no
jurisprudence in here as well, because
any dissent would only make a tear in
the consensus, this is almost heresy.

As for the second kind, which tolerates
jurisprudence, it is mostly comprised of legal

matters which pertain to neither the first nor
the second category here mentioned.(10)
When jurisprudence is practiced in these
matters, it creates a divergence in the final
judgments, conforming to the divergent
opinions of the interpreters, as well as to a
number of causes many a scholar looked into,
including Ibn al-Batliyusi in his al-Insaf and
later al-Shatibi in is al-Muwafaqat.
When
divergence
does
occur
the
fundamentalists ask which interpreter is right
in his theory: Is there one right theory, or is
everyone in the right, despite their many
diverse opinions?
Some scholars, such as Abu al-Hassan
al-Ashʿari, Abu Bakr al-Baqilani, Muhammad
b. al-Hassan al-Shibani and Abu Yusuf, the
companions of Abu Hanifah, Abu Surayj and
some groups of the Muʿtazilah, were all of the
opinion that every jurisprudential interpreter is
right when he seeks the truth with all the effort
and possibilities offered to him.They reached

this conclusion only after admitting previous
preparatory theories.

The first theory:
Advocated by Abu al-Hassan al-Ashʿari and
al-Baqilani--truth in these debatable issues is
neither a specific nor a limited one to God. It
is rather the predominance of an opinion or
belief of the interpreter over all others, since
legal rules can be simply based on a preferred
opinion that can never become certitude.

The Imam of al-Haramayn, in his book alBurhan, has summarized the belief of the
“Musawwiba” school of thought, who say that
truth is not limited to God. He says: Those
who choose the path of right jurisprudence
rely on their saying that every interpreter
unquestionably opines what his jurisprudence
leads him to, and this is never a question of
doubt. If his interpretation proves something to
be lawful, then he should base his ruling on it.

If, on the contrary it proves to be prohibited,
then he should act on his finding. God
almighty has ordered that ruling in both cases
be applied.
Thus, when we say they are both right,
we mean that they have applied Allah’s
teaching and done their duty. Then he adds:
The jurisprudential opinion was based on the
most preferred opinion and the law stipulated
that this opinion should be enforced; thus it is
most unlikely for the law to order the
enactment of an opinion only to judge later
that it is wrong.(11)
This definition by al-Juwayni reveals
that truth in fact does not concern the content
of the ruling as much as the practical and right
conduct on which rulings can be based. If
there were another meaning for truth, then it
would be conferred both to one thing and its
opposite, in respect to the relativity of truth
and the diverse lights under which different
scholars see it. Truth is one, however, and can
never be multiple, no matter the
circumstances.

He compared this theory of an imprecise
truth to those who fail to identify the proper
direction to face when praying in which case
each person praying has to refer to
jurisprudence to decide which direction seems
to be the right one to face and then pray in this
direction, even if this leads to people praying
in different directions, opposing each other,
since this is what it takes to complete the
compulsory prayer.(12)

The second theory:
The Mussawiba rely on a second theory: God
intended a precise divine ruling in every
incident, but it is not incumbent upon the
qualified jurisprudent to realize precisely what
it is, since that is an extremely remote
possibility. The jurist has then done right by
merely basing his independent decision on the
conditions, even if his conclusion does not
conform that intended by God. (13)
The fundamentalists have spoken even
further of precise or imprecise truth and the

evidence God has given, so much so, in fact,
that it is not possible to speak of it all here. We
are interested in its tolerant spirit, since it they
do not believe in one possible truthful
interpretation to which any contradiction is
necessarily
wrong.
Instead,
the
fundamentalists stipulate that when the jurist
invests all the effort he can in finding the right
ruling, then he has attained some truth. At
least, he sought that truth, which can might be
an imprecise or precise one, but it is the effort
that is crucial more so than obtaining
precision.
I believe that understanding this theory
and spreading it to all those who guide and
define Muslims’ religious life suffices to
spread a concept of tolerance, understanding
and cooperation so the Muslim community
might look into the most important issues
pertaining to its future and unite all the causes
which hinder the sweeping wave intended to
destroy it.

Third: The Belief in the “Most Plausible”
Theory
This saying was intended to rectify the theory
of equality of truths, dependent upon
considering as true what the jurist thought to
be the best interpretation, which puts all
conclusions of different interpretive reasoning
on an equal footing. This belief equates strong
conclusions attained by prominent scholars
with the weak ones professed by less
important scholars, and even those still weaker
ones adopted by even less prominent scholars,
all using the same tools of interpretive
reasoning. The “most plausible” means that
even when all the conclusions drawn by all
scholars are truthful--for they are the end of
long labor leading up to the preferred opinion-still some should be put in higher regard than
others because the most plausible theory is the
closest one to the divine ruling in a given
incident.
This theory is driven by necessities,
some being the scholars fearing that the nation
may experience trouble and confusion when

facing equal conclusions; others being their
fear that the mutahids may neglect their work
and exert less effort in drawing up conclusions
equaled to those of less rank or importance.
Abd al-Aziz al-Bukhari said: If all conclusions
were equal in truth, then the mujtahid may not
call others to espouse his conclusions, and the
debate is folded and ends there. For the
meaning behind the interpretive reasoing is to
prove a certain truth and give evidence to it,
and convincing those with different opinions
with this evidence. But if all were equally
right, then one cannot ask others to adopt his
conclusions, and the debate is turned futile,
one rather says to one’s companion “stay firm
on whichever truth you reach, since my
thought is no better than yours.”
When fundamentalists preach the most
plausible theory, they do not deny the truth in
the different conclusions reached by others.
They rather consider that one of the true
conclusions holds the most truth in it, while
others are only right by the measure of effort
and energy exerted when seeking them, which

is all that is demanded of the jurist. Even if
this is merely one jurisprudential theory,
presented in the midst of seeking the
intellectual roots of tolerance, we are
concerned by the ways to invest this
understanding to embed the respect of the
other’s opinion, which holds some measure of
truth or the other.

Fourth: The Equality of Evidence Theory
Of the many terms the fundamentalists use
both in speech and in writing we find the
“equality of evidence,” a term first used when
explaining the phenomenon of one Imam’s
multiple opinions.
One qualified jurist may have many
opinions on one matter without showing a
positive or negative change in any opinion,
which creates confusion. Al-Shafiʿi had two
different opinions on seventeen matters,
according to al-Muruzi.(14) He gave many
justifications for this, not all of which we will
recount here, but we will mention one of them

that maintains that al-Shafiʿi found two
equally right evidences and therefore he made
two judgments.
By equal evidence we mean that both
pieces of evidence showed an equal degree of
validity and the truth of two judgments.
Proponents of this theory say that this equality
never occurs in the case of two definite pieces
of evidence (dalil qati), whether they be
rational (‘aqli) or traditional (naqli), or in the
case of a definite rational evidence or a
definite traditional one. For if that were the
case it would only mean contradiction between
two definite meanings; this is neither the case
for the words of God Almighty or his Prophet
(Peace be upon him). Al-Subkii spoke of this
in his Jamiʿ al-jawamiʿ when he said: Two
definite proofs or signs can never have the
same degree of truth and oppose each other in
one matter. (15)
We also find mention of this in the
Maraqi of al-Saʿud, where it is stated that
equality can only be applied in the case of
conjectural evidence, contrarily to the beliefs

of Ahmad b. Hanbal and al-Kirkhi.(16) This
equality may be real, either in the evidence
itself or in the mind of the jurist. Either way,
the jurist cannot make only one sure judgment.
He declares two judgments conform to the two
equal proofs in his mind. The best example to
illustrate this matter is what al-Shafiʿi wrote in
his book al-Umm, under the chapter of "facewashing." He says: Water must pass on the
whole beard, if not, then it should pass on the
hairs that are on the face. There are two
opinions on this: an unfavorable one which
considers the whole beard a part of the face,
and a favorable one which considers is right if
water passes on the hairs on the face.(17)
Some fundamentalists are more reserved
and stipulate that equality can be applied only
to that which can be neither affirmed nor
negated. A Hanbali fundamentalist, Abu alKhitab al-Qalwadi wrote in his book alTamhid: Equality is only true to what neither
can be negated nor proved, as in the case of
rituals of purity or menstruation which relate

to a single conclusion, being the preference of
one over the other.(18)
What interests us in this theory, all its
ramifications and secondary consequences set
aside, is that those who advocate it have
admitted that the jurist may have diverse
opinions in one matter. This is not only
applied to the Shafiʿi school, but is general to
all schools, because the jurist exerts the most
effort he can then fails to prefer one opinion
over the other, because they are both backed
by equally strong evidence, at least in his point
of view. When this can be applied to one
jurist, then it is also applied to the many other
jurists, with their diverse ends and opinions.

Fifth: Respecting Difference
This theory is a preparatory methodology
leading to the reconciliation and unification of
different schools, so legal rulings can be
exchanged and used, even if several schools
have diverse opinions on one matter.

Had the Maliki school not had any other valor
except adopting this theory, then that would
have been sufficient to prove its tolerance and
foresight to unite Muslims’ opinions. Imam
Maliki’s school was based on sixteen theories,
to which Malik added the theory of respecting
difference, although he has not generalized it
to all the school. Some key figures of the
school, such as al-Lukhmi and al-Qadi Iyyad
were therefore reluctant to adopt it.(19)
Respecting difference as defined by Ibn Arafa
is "when the jurist uses the obligation in his
opponent’s evidence which he had refuted by
another evidence."(20)
This means that the jurist considers at
the meaning and obligation of his opponent’s
evidence, without using the evidence itself--a
very bright way to unite opinions and conform
them in the best way possible to interests. An
example to this can be found in Malik’s
opinion that the shighar marriage (a marriage
without dowry) is always to be annulled.
Subsequently the couple may not inherit from

one another since the marriage is, by necessity,
annulled. Malik nevertheless did not speak of
this obligation. He spoke of the right of
inheritance, an idea taken from those who say
that this kind of marriage is not null. Malik
therefore remains adherent to the annulment of
the marriage, all the while recognizing his
opponent’s
opinion
concerning
the
inheritance.(21)
Some of those opposed to this theory
were curious as to how Malik brushes aside
the evidence all the while adopting the
obligation ensuing from it i.e. the right to
inheritance. This confusion was dissipated by
saying that this obligation was taken into
consideration in the reasoning applied to the
case, whereas it can be taken into separate
pieces in legal matters. (22)
Dissenting from this principle of
respecting difference Abu Ishaq al-Shatti
considered that when a small amount of water
is polluted a little bit, without any of its other
characteristics changing, then it should not be
used for ablution (wudu) in the traditional

fashion, but rather used as sand is used when
water is unavailable, and then it should be left
aside. If ablution is performed using this
water, then one should pray and repeat the
prayer so long as it is the time for it. Al-Shatti
also says that when the time is up, the
repetition can be disregarded and in this
conclusion he respects the following saying:
Water is never polluted if it is only a small
amount. Al-Shatibi has many similar practical
sayings, including what was cited by alTartushi of the Qadi Abu al-Tayyib. He said
that the Friday prayer was called and a bird
defecated on him, but despite this, he said: I
am a Hanbali, after which he assumed the state
of sacralization (ihram). He, in fact, was a
follower of the Shafiʿi school and thereby
should not have performed the prayer while
having bird waste on him.(23) There are many
other examples from Abu Hanifah's
companion Abu Yusuf.
What matters to us is to note this
openness to the other’s contradicting opinion.
This openness reconciles one opinion with

another conclusion reached by the jurist
without it signifying a negative lack in the
former. Undoubtedly, this goes to show the
openness in the minds of the former mujtahid
towards each other’s opinions and their
willingness to correspond and exchange ideas
with the other. We know by this example that
extremism is only concomitant to tight
thinking and ignorance of the principles and
foundations which based the others’ divergent
opinions.

Sixth: The Rule of Abandoning Difference,
to Avoid its Eventual Dominance
This legal rule resembles the principle of
respecting differences, except that the latter
includes a clear definition of how to resolve
difference by abiding by the consequent
obligation without having to consider the
evidence itself, as explained earlier.

This rule is based on proofs:

First, when the Prophet (Peace be upon him)
refused to reconstruct the Kaʿba to avoid a
disagreement with those who had not
understood his intentions. He justified this by
saying: “Had my people not been very newly
out of the ignorance of pre-Islamic time, I
would not have feared that their hearts might
deny faith if I were to build a door for the
Kaʿba and make its door here on earth.” (24)

Second, although Ibn Masud denied that
Uthman had completed his prayers during a
given journey, he nonetheless prayed behind
him. The incident was commented on with the
following words: Disagreement is evil.(25)
This desire to end disagreements is not a
legal obligation as much as an inclination
towards curbing differences and a will to
gather and build on good things. For this end,
the condition to ending differences was that it
should not lead to hindering a worship or
wasting the reward of a good deed.

Al-Izz b. Abd al-Salam was especially
attached to this rule, so he sought to establish
and propogate it. He said: He who has
followed the general accord on what should be
considered allowed, what should be avoided as
evil, what should be considered as lawful,
what should be seen as a preferred deed and
what should be left aside as a detested one, has
indeed done well.(26)
Imam al-Kurafi was interested by this
ending of difference caused by piety. He
explained it in a simplified way. He opined
that ending the differences between scholars is
ending the doubts that one preserves one’s
faith and honor. Al-Kurafi maintains that
scholars should end their differences when
possible: If scholars debate whether a certain
action is lawful or unlawful, then piety ordains
that one avoid it. If they argue whether it is
licit or obligatory, then piety ordains that one
do it, and consider it obligatory until a school
says the contrary. If they argue whether it is
mandatory or unlawful, then piety ordains one
to leave it; if they argue whether it is detested

or dutiful, then piety ordains to do it, since one
should beware the dire consequences if one
disregards the dutiful and if one does what is
detested, then his deed does not bring any
punishment even if there was a debate on
whether or not this is a lawful act, in this
situation piety requires to do the act. For he
who advocates the legality of the act affirms a
deed whose refuter does not attack, and the
one who confirms it is preferred to the one
who negates it, as information they both hold
are contradictory. He also said: If scholars
argue whether an act is mandatory or detested,
then piety dictates nothing, since being on
either side is same, when evidence is very
similar in force. As for when a school has a so
weak an evidence that it can be challenged if a
judge rules by it, then piety does not ordain to
follow it. It only ordains what can be legally
decided.(27)
The usefulness of this principle rests in
the general approach of all legal rulings and
opinions, without neglecting any one of them
for they represent a portion of truth born of

rightful visions and much effort. When this
attitude is espoused by all Muslims who can
then guide by its light to deal with all their
legal and other matters, then understanding
and communication spread their rays and lines
among them and their differences stop
affecting in the least their brotherly relations,
which God had intended for them.
This tolerant spirit makes of their
disagreements simple ones which do not
influence their cordial relations. The spirit of
tolerance is deeply rooted in our civilization. It
is founded on scientific bases which our
scholars deeply and thoroughly explored. The
complete consciousness of these tolerancespreading principles is what made Muslims
live together in a spirit of harmony and unison,
transcending all their legal disagreements, to
form a grand edifice of a tolerant Islamic
civilization, greatly contribute to enriching
world knowledge and become part of the
journey to elevate human beings through
spreading their faith and making it known.

Seclusion and rejection of the other, as
well as firmly tense stands were the result of
an era of degradation, the remains of which
were passed on to us. If we wish for the noble
Islamic revival to finally take its right shape
and achieve its end, then we must protect it
from all threats and dangers which hinder its
growth. The most important threat of all being
the Muslims’ incapacity to build bridges of
communication among themselves which
would lead t completion and cooperation in the
perspective of empowering this faith as God
has intended.
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