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Abstract

This work raises and dealsvith the following question: is European Islam
possibleollowing the methodology adopted in studying the selected teatgue that
it is possible, theologically and politicallfo corroborate my argument assist myself
with three suluestions that correspond to three cognitimed methodological stages of
work. In the descriptive stage,tackle this question: what is European Islam? | select
four projects that advocate what | refer to
are advancedby Bassam Tibi, Tarig Ramadanaréq Oubrou, and Abdennour Bidar.

Despite their differing approaches, | use textual analysis approach in reading the main
aspects and concepts of their projeethich | later use for comparative purposesl
conceptualization of the idea of European Islam

Subsequently, | enter the comparative stage so as to better understand what
European Islam brings new. This stage deals with the following question: what is new in
European Islam? Here, | revisit three scholarly generations from the Islamic tradition as
way of finding out what they sharer not with European Islam. | refertotMu &t az i | a
rationalist theological tradition, with major reference to the example of Qadi Abd
Aljabbar. | then refer tgaome iconic figuresdf he fied Iryni s rablslamnecf t he A
Renassancefad k), a n d i@fbraist®or contemporaries.

The third and final stage isvaluative.It deals with this question: is European
|l sl am a Aireasonabl e dhismanalyeidale stagd wuses twoo ct r i n «
philosophicalframeworks, one theological and the other poliicalone fil sheami co0 a
other f We st er no t o use common Tdhfaf eAbeduriraa h nmag
framework of theological renewal for innovative moderniigsed on highe Spirit of
Modernity (2006) wi t h ref er en c e -histoocizatiodr tarha roinzad ti izart i 0
innovative pland, daadofdomweRhwppbdng consen
Political Liberalism (1996)

The #fAidea of European lrevisienisto e aser mi sto,n@ e
Atradmodemma) 0o in the sense that it embraces
theologicallypolitically. It fisacralizeé man fdivinize®® modern values and
Aper pet uat elsdoes nod deryrthe idivine .but works withag the ultimate
source of ethics and meaninthe fiMuslim Prometheusas an heir ofhe universeloes
not antagonizewith God. Man becomeasr kae r oc own summaiog
statements h a 't corr espouietyd ndoviidvwall@d comprdehensiv
adopt in his project,| argue that European Islat) fihumanizes the world through
divinely willed inheritancefor cosmic wellbeing @ ihi st ori ci zes revel at
fighology (or practicaffigh) for social wellbeing 6 & A d at i ondigidual faiths
through he principle of ethical liberty for individual wellbeirng.This makes it
confidamistbyi A | i ber al C 0 nasthoseé of Western Buroped e mo c r a



Preface
Transliteration

Arabic terms are transliterated according to lifternational Journal of Middle
East Studies (IJMES) transliteration system. Frequently used words sibshs,
Muhammad (the ProphetRuran,Sunna, Sharia Shahadahadith, figh, kalam, falsafa
madhab, umma, ijtihad and jihad, appear without diacriticals they also appear
unitalicized, and in the upper or lower case as just listedy are not italicised either
Transliterations, especially those with diacriticase italicised. An apostrophe is used

for the letter hamzah. A superscripto mma i s used f or ‘“ayh.€¢hedayn | e
exceptions in the transliterations that occur in this work are due to the different styles the

studied scholars and citations use, which | cannot chénger e x amp | e, AShar i a
found writteninf our f orms: fAShariao (in @Gppbaeri 6abe),
and 0 s(kither in Gppay or lower casbesidesghe apostrophe of tharabic leter
6ayhnPhahadao will be foSmahaddlasoalwr Eddéne asa

Af ghwnl b be found al soedirneef eAfrgehda ntiodo aosr fisJi ampal |
Titles of books and sentences in Arabic do not start in upper case, txcepms like
kalam, falsafa antigh that occur as titles qgub)sections.

Translation

All the translations from Arabic and French are mine, unless otherwise indicated.
Referencing noteand titles of books areither in English, or in French,after their
original titlesare provided Arabic original titles are provided in brackets when they
first referred to, and the subsequent citations from these titles are to the English
translation, for ease of referencene bibliographyalso providesthe norEnglish titles
translated andransliteratedinstead of providing the Arabic scripts or listing the Arabic

tittes in a differentcategory.i Pr i mary sourceso in the biblio
texts studied in this work, and is not [ i m
examined here; ialso includes the supportive texts | have ysedas my fAmet hodol

concernso in the main introduction explain.

Abbreviations

Abbreviationsin the acronym formaare not used Instead, shortened titles are
opted for, to avoid the confiams titles beang similar woré may invoke. For example,
Ti bli Isambs Predicament with Moder ni tsy: Rel i i
abbreviatedas s | a md s  Pimteeddpeatedwefarences to the same work.
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The fAisecondary sourceso category in the I
are fApri mahyaali @Khah d orrcddemporary titles like al
Qaradawi 6s. But since | refer to them just
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Introduction

This workraises and deals witihis question: is European Islam possibl&Re
guestion was raised at the end of a presentation | delivered in a seminar during my
research stay at the Center for European Islamic Thought, at the University of
Copenhagen, in April 2012A colleague then asked me, following my own question that
| haveincludedat t he end of the handout which he he
or not?0 | replied ATheol ogi c’dWwasgwarethat i s po s
my answer could raise more questions than providing a clear answer. Mgraaid
look more like that of a diplomat who prefers ambiguity, or a religious scholar or a

believer who defends his own faith in |ight
depends! 0 | shwslqudnhmind; that isrtlerEturopean énse political
responses to the Musl i msd demands and I sl a

sociological, and not theoretical. Now, in this work, | deal with texts, and | am bound by
a theoretical framework. Briefly here, this work argues that Europeam,ish light of

the texts studied here, is possible theologically and politically.

To reaxh a detailed answer to the above guiding question | go through three
cognitive, or methodological, stages, and each of them matches a supportive question.
First, | clarify what European Islam stds for. This stageorresponds tohe following
supportive question: what is European Islam? | study four scholars that didferidea

! For the format of the question, | am inspired by the Indiakistanipoep hi | osopher Mohamad | .
seventh |l ecture, ent it | ieayredd vorkTihes Retogstruction gf Bedigiousb | e 20 i n
Thought inIslam( London: Oxford UP, 1934) . | gbal adopts the

fiHow is Metaphysics in General Possiliig2783)f ound i n the | atteKast &or k; P

Prolegomen to Any Future Metaphysidq€hicago, Open Court Publishing Company, 191-2%63. The
Iranian philosopher Abdulkarim Soroush delivers a lecture in Harvard in 1996 bearing the same question

for mat, il s Fi qhThePExsassioh bf PrdghetisS Bxpenca: sEksays on Historicity,

Contingency and Plurality in Religiofieiden and Boston: Brill, 2009)6.

The title of the presentation was fAEuropean |slam a
Ramadan, 06 26 April 2 patti@pants inlthis @aeminamostyt ferh thé Cemtay fort h

European Islamic Thought aigystematic Theology Department, for their fruitful feedback

*Ooverall, I take theol ogy t otadateranmrahichie bofh @sophysi@mmp | at i on
and metaphysical matters, and polititctadMlobavemean t he

borrowed the terms fcontemplationo a fiid afdndddrea g e ment o
Spirit of Religion] (Beirut ard Casablancaal-markaz atit h a q 4d fa §, 2082) 509. | say more on this
especially in Part IV, Sections -ba 2ac , when | refer to Islamic theology
framework | adopt in my evaluation of the idea of European Islam.

3



of a European lIslath (Bassam Tibi, Tariq Ramadan, Tareq Oubrou and Abdennour
Bidar). | use Atextual anal ysiso method of appr

religious studies, as | explain further in due timefer to this as the descriptive stage.

Second, | compare European Islam with some classical and contemporary Islamic
scholarlytendencies as a way of finding theological grounds to European Islam from
within the Islamictradition. Thiswork corresponds tthe following supportive question:
what is new in European Islam? | refer to the classical school dflthéi t amzditsl a
rationalist ethical theoryl also refer to some distinguished Islamic reformists who | see
supportive of vaat European Islam is moving toe., the Arationalizatio
refer to this stage as the comparative stage, since it makes referetiver tdassicalrad
contemporary Islamic trend$. is at this stage that | claim that there is an interesting

kalam (Islamic theology, or religious dispute) legacy being slighahd differently

revisited in European Islam, and there appear significgnsghat some of thdu &t az i | a
rati onal perceptions o f et hics advocat e. T
ref ormi sm arsefforrenviissti;ooniistt bui l ds on the trad

just negotiates His revealed social laws and egleggthem to the moral sphere, and gives

man the rational means to translate that morality into adequate huad laws. My

emphasis on the perception of ethics in European Islam stems from my belief that there

could be no reform in Islani assuming thasuch a reform is needed without a

developed ethical theory that answers the needs of Muslim believers in their daily life,

when revealed texts are fAsilent, o0 finot det al

for a particular time and place.

Third, and finally, | evaluate European Islabased on two frameworks, one

Al sl ami co and® Fom ¢is GtAle snwardsn |. shart using my triadic

“Thete m Ai dead is used as a general term mean gener al
European | sl am. I use it as synonymous of HAconcept, o
sometimes use the following phrases interchabtye The idea of European lIslam, the concept of

European 1 sl| am, European I slamic thought, European |
framework of overlapping consensus, I add Adoctrineod
conten t . I n this sense, I am borrowing RaPRultcd defi ni't

Liberalism(New York: Columbia UP, 1996) xxxvi, n. 2. All referencedPlitical Liberalismare from the
same edition.

4



framewor k of -sacietgil nydsii vsi diuvaolrol dt o under stand tt
and newness of Europe#siam?® | subsequentlpubstantiallyuse theframework of tke

Moroccan philosopher Taha Abdahmane, ad his corresponding analysi$ reading

the Quran and modernityi nnov at i v e -hstoncizesiani atait o mais zat i on.
framework is ofparamount importance in examining new theological propositions in the

studed progcts of European Islanulltimately, | evaluate the idea of European Islam by

opening it up to th@olitical framework of John Rawls, with main reference torhis d e a

of overlppirg consensué’ This stage matches the followin
t er ms: i s European |l slam a Areasonabl e <con
evaluative stage; it i's evalwuative in the

At heol ogi cal @ scatinizefitdiro lght ofithe adnstitutionally liberal and
democratic framework of a rfipottoaylibératismg t heory

overlapping consensus in focus.

As a result, the guiding question and the three stages |deiged end wth
constructing the idea of European Islahhe later has been present in the literature of
Islam and Europe without a serious attempt at arguing for it more comparatively,
theologicallypolitically. This is what | advance in this work, whichclaim to be

innovative.

® | use these terms now for methodologidarity, though the idea of European Islam, as will be made clear
by the end of this work, tries to go beyond these di
here simply because the two major frameworks adopted are from scholars &nbt atthere to the

Al slamic religious worldview, 0 and that is the case
worl dview,d which is the case of John Rawl s. There |
is not adequate, becauseedigious worldview can be liberal, and the liberal worldview can be religious,

though on different | evels and degrees. The point |

AWesterno frameworks does not doebakem Deppbesisoowhemhi

are brought together, nor does it mean that there are no differences. This project, at the end, is about this

issue of compatibility or not. My use of the terms and their corresponding frameworks is primarily for

methodolgical and comparative reasons. This will become clearer as | proceed.

& have thousptetyi mdi viiwlouralldd triadic axis to methodol

newness in European Islam. This framework portrays the comprehensiveness of a world religion like Islam.

Its utility becomes clearer when | start using thore substantial evaluative framework of Abdurrahmane,

which | also use in my integration of Rawls6 idea of

"1 use new terms in inverted commas when they are first introduced. | drop them as | proceed, assuming

that the reader mo follows and understands their origins and meaning. Sometimes | do put them in

inverted commas again in the middle of this work or by its end to stress the concept.

8%When | wuse fApolitical Il i berali smo ibnutl owesr ficiadseeas.,0 |
5



I n presenting this extendédi At rfoidrusctt i oo ® !l ii me
technicalsections’ | have opted ford | ongdr oducti on to avoid mak
sketcho part of the main ar gstudes sdholaison t he ma
European Islam. Without this contextualizing introduction my main argumentatign ma
not be clear enough. In the first sectiohthis introduction,] say some words on my
interest in thestudiedsubject studied her@hen | introduce tbremainingthreesections
which go as follows. Second, throughflaistorical sketchg | contextualize my broad
approach and how | have come to construct my understanding and reading of the subject
under focus. Third, | outline my methodological concerns about the topic and how | have
come to select the four studied scholars for this projedight of the broad debate on
Islam and/ in Europe. Finally, fourth, | outline the content of the four parts of this
dissertation, the way | have structured it out, for what purpose, and the outcomes of my
approach. Each of these three technicalestagill be explained further below, in this

introduction, and more so in each part of the text.
1. On Personal Interests in Understanding Islam in the Modern World

This work falls within my broader interest in understanding Islam in the modern
world. | havei n mi nd Bernard Lewi Widat Wehtieang?r i c al o
However, | am not so much keen on understanding what went right or wrong directly
from a historical perspective. I am more |
onwith Islam inthe modrm worlddo | f t hi s question i s answer e
be explained. Though thoughts on such questions started to take shape early in my
academic career in different discip#is as a student in a society (Moroced)ich has
been oscillating betveen At radi ti on and modernity, o0 and
midway position, it is Islam in Western Europe that has taken primacy in this broad
project, because it is here, in Western Europe, that the question of religion in society is

tense and mer controversialNot to put too fine a point on it here, | considered it

il use Astagesodo for the cognitive, met hodol ogi cal , ar
to refer to the space given to each schol ar, separ at
introduction.

° Bernard Lewis,What Went Wrong? Western Impact and Middle Eastern Resgom$erd and New

York: Oxford UP, 2002).

6



important and interesting to change contexts and study Islam in the world that is already
Amoderno while keeping my interest i n | sl a
backstagedr awhile. Theso-called Arab Spring unprecedented eventsiich started in

December 201 North Africa and the Middle East (MENA)eed time to show which

sociapolitical pathways the concerned societies opt for, seeing that religioplags an

important role in thee societies daily life. There is no doubt that | belong to a generation

of MENA region that has experienced various internal and external intense debates and
pressures in which religion and/in politics figures as a major theme far-ggoltical

change. This issue has travelled to Europe through immigration. Being myself driven by
intellectual migration, have foundmyself travelling from North Africa to Europe with

these thoughts in mind.

As a graduate in both Postcolonial Sesdand later on in European Studies, | first
started my interest in Islam in Europe from immigration perspectives. | studied how the
EU treats the subject of its 1 mmigrants, a
nationals of immigrant descent), with @ctis on the case of Muslims after the terrorist
events of 9/11, 2001. | fmd out that the EU immigratigpolicies since the late 1990s
are reactions to events, as if there were no vision, and no futurist planning about the new
arrivals to Europe and howt t r eat t hem, & Rehding recotdeapouat e 6 t h
the first waves of immigrants of the 1950s and 60s, and how the European Community
Member States, and later as EU, have reacted to that through various policies, | reached
the contemporary debatd, dirst, political Islam, Islam in Europe, and then European
| sl am. APol i tical paperso on |Islam seemed
understanding of the issue; they became repetitive, if not in the manner (approach), then
in the matter (contéh | had to find my own approach of reading Islam in Europe. |
decided to trace the intledllemd u@pdf oBagsam D
then AEuropean | sl 'alimed toCcanpareTheir thogght® maketdeann ) .

' Mohammed Hasha&U Immigration and Integration Policies: Facts, Achievements and the Challenge
of the Muslim Questio(Baarbriicken: LAP Labert, 2010).
2Studying the intellectual history of the term AGEur o]
historical terms, recent. Maybe the future generations may find it interesting to research the topic from such
a perspective sinceylihen, more versions of the idea of European Islam would have developed; at least,
that is a factually based assumption.
7



speak to each othe, and compare them to some other
Europe, and at times outside Europe. | have then settled down with the idea that
discussing Islam in Europe solely politically is not enough. Attempts should be made to
probe more theolagal issues, which political Islam, violent fundamentalists, radical
secularists, and Islamophobists avoid either because it serves their ideglobtazl

agenda or because it serves to cover their intellectual ignorance of other aspects of the
matter they pretend to defend or refute. | am certainly not saying that | am myself
avoiding the political while researching European Islam. Rather, | try to examine the
other side of the story which is not very much shown, by bringing some theological

philosophic insights to the front, for a better understanding of the iSsue.

2. OnIslam in Europe: Inlandish or Outlandish?'*

Jorgen Nielsen speaks of four stageshef Muslim presence in Europe. The first

is the period of Islamic Spain and Muslim rule in Sicily; the first was ended by the

3 The AustrianAmerican historian and Arabist Gustave E. von Grunebau (d. 1972) expresses in a good
passage the thoughts and dilersnzaresearcher and intellectual faces in the onset of his work. Such a
passage explains a lot of the failures that research on Islam in Europe in particular has faced. | explain this

point when | refer to Methodological Concerns on Studying Islam anduin @ pe. 06 The passage,

opens Grunebeauds article, reads as foll ows:
The theologian like the intellectual and social historian and the historian of religions faces
the predicament of having to reconcile the internal consistency ofiatéswith the internal
consistency, true or apparent, of the attitude and expectations permeating his several audiences.
The urge to communicate with one's public beyond the mere purveying of information is not
only strong but legitimateContact with one's own period may be the mainspring of that
eternal renewal of scholarship which is one of its principal justifications; and to cast results in
language effectively meaningful to the reader is the precondition of opeyning of the
gates to the hidden and alien. At the same time, concessions of phraseology and style tend to be
exceeded, and ties are developed, more or less surreptitiously, between the author's drives
and real or imaginary drives dfie public he hopes to influence or has decided to play up
to. And it is too readily forgotten that intellectual systems of whatever kémd in danger of
obsolescence less for their primary thought experiences than fortrreexs doctrines, the
political and scientific verities of the day, or their formulation, which suffer alike from
progress and shifts of concern and becloud the factually impeccable with that aura of the
archaic and the irrelamt which truckling to the fashions of the moment was meant to
dispel. In brief, the surest guaranty of early obsolescence is veiled apologetics. Stylistic
skill and discretion, not to speak of technical competence, promoteptammee but
degenerate into the embarrassment of suspect persuasion the moment the outlook of the
audience changes, a turn of affairs always more imminent than the author expects.

Gustave E. von Grunebau, Vi @lep BasteancStudies,gvol. 6) No.l2a m: A L
(May, 1970) pp. 12-149.
“Byfil s| mlandishs | refer to the work of the Iltalian socio

Di mension, 6 in Br i giMudlims inMiaer ERlarfeed Europee Rgbnaahd. Sociely d s .
(Leiden and Boston: Brill, 2003) 44488.
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reconquistain 1492, and the second by the Normans in the eaflyCL3\D. The second
datesthe spread of the Mongol armies who later converted to Islam in th€.18nd left
Muslim communities like the Tatar in Russia, along with others between Poland and
Ukraine, andn the Caucasus and the Crimea. The third redbel©ttoman expansion in
the Balkans and Central Europe. The fourthhis current phase gfostWWII.*® This
means that Muslims have been in Europe for centuries, and dQtstimmigration
wave is but a new phase in different intellectual, economic and political circumstances.
Historical antagonisms and relations, however, still harbor arounsuthject of

European Muslim&® Europe seems to have forgotten not to have paid enough

15 Jorgen NielserTowards a European Islaghondon and New York: Palgrave MacMillah999) 2.

Ni sel sends historical reference is to the Muslim pre
historical relations between the European lands and-Ktalmic lands of Western Asia and North Africa

in mind. A deeper understanding of the relat between these two geographies and worldviews influenced

by two world religions (Christianity and Islam) is a requisite. Though | cannot detail my idea here, | would

like to put my project into a broader historical perspective. | subscribe my proj&dropean Islam to

three main stages that | tentatively consider to characterize the relationship betweeo thé doe d #Al s ami ¢

worl do and the current fAWesto and AEuropeod in partic
relations stage, anche 3) contemporary relations stage. The three have their dark and bright sides

(meaning wars and soejmlitical, economic and intellectual exchanges), which make the history of

AEur opeo and t he Al sl ami c worl do libeg thi® fegiprodalnt er deper
influence wel | : iThe past and future of the West <can

twinned relationship it has had with Islam over some fourteen centuries. The same is true of the Islamic

worl do ( Ri cehEhe @QaseViar Isl@n€hristian Civilization(New York: Columbia UP, 2004)

45). | locate the medieval relations stage from the advent of Islam in the7th century to the end 8f the 15

century, mainly 1492. | locate the second stage, the modern relataues between 1492 and 194%e

third stage is post945. It is still in the making; it could be labelled postdern, or posOrientalist. It

could also be labelled pestligious, meaning postlassicalreligion and rational faith. It could also be a

the fisecond stage of the axiisanhs 0a gaen. do fiTcheinst rd cserss , o tb em
secular, or atheist, would disappear. With the third stage, there seems a growing move away from the Islam

vs. Europe, or Europe vs. Islam, dichotomouisdset. It is the stage of more hybridization between the

two worldviews, the Western and the Islamic, the modern and traditional, the secular and divine, the

physical and metaphysical. I am not tryitgualt o Ado di
exchange, mostly driven by sogmlitical and economic leitmotivs, when | speak of fertilizers. As will
become clearer in this work, I see fiEuropean | sl amo

traditions together. | should notkat the idea presented in this historical sketch has to be argued for in
length as a historical approach, which | do not intend to argue for here. My point is that this sketch is my
personal understanding of relations between the -fgfaimic world (moreprecisely, Western Asia and
North Africa (WANA)) and Europe as | have been studying them from various angels in my
interdisciplinary academic career. It is presented here as an intellectual opinion that needs further details to
make of it a fullfledged agument. | intended this to be read as an additional introductory note to my
general framework of approaching the religion of Islam in Europe.
' The literature on the subject is beyond listing. | allow myself some general remarks that help in
contextualizig my approach. | cite more influential contemporary works as | proceed, while these
historical sketches are my summary of my consideration of this literature.
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(academic) attention tibs findigeneousMuslimsd*’ that hare inhabited its soibprior to

1945 The Muslim world also seems to have forgotten that Muslims as a minority around
the world and in Europe in particular have long been there, and not much attention was
paid to them, and thus not much has been learnt from their experiertheslogicaland

political adjustments.

In light of thesehistorical notes, three further remarks can be inferfredn the
currentstage of relations between Eurcpel itsMuslims. These remarks revolve around
three mainquestions: 1which Europeis meantin European Islam? 2) Does the West
di ffer s o mu c h from (Western) Europe when
dichotomy? 3) Is therenly one European Islar®! allow myself just some notes to
briefly wunderline why AHEUJUreapeaand rlosl laimVeiss es u
say more on researching European Islam on the sections devoted to methodology.

First, which Europeis meantt n i Eur opean | sl amo? It is W
mostly referred to when the issue of Islam in Europe is discUssadiriousreasons:
historical, political, economic, and philosophic. It is Western Europe that entered into
conflict with the Muslim world in the past, and vice versa, and has been seen as the heart
of Christianity, and the heir to Greé®oman, and JudeGhristian,legacy. It is also the
part of Europe that is more developed, and thus the one that first sent for workers post
1945, and thuthe one able to set up the wgrkrmits, citizenshigontrols, immigration
policies etc. It is also liberal and secular, andghmore challenging to the religious and
conservative Muslim mindset. It is Western Europe that has been characterized by its
homogeneity, until thef'wo World Wars obliged it to welcome immigrants from the
Third and Islamic Worlds to fbuild the continentits homogeneity is being challenged

now, and so are its secular and liberal ideals. Less heated is the debate in Eastern Europe,

l7|

refer to H. A. Iddkgkenous ®Muslins: AMedeltfromoWithée n tnWhleh #sel  AA

Ot herd Becomes AUsO0: The FutQomparativelslaMio Studigshs and | sl ar
(2006) 67 78.

8 More questions can be raised here, like: which authority defines the scope of the debate and its agenda?

What discipline is responsible for that: philology, Middle Eastern studies, Oriental studies, etc.? See, for

instanceH. A. Hellyer, Muslims of Europ : t he A Ot h @&dinburgh: Edirbyrgh &R, 2009)

Introduction 112.
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which has a substantial centuries” old minority of Muslims andNhasiims; still, this
does not make it immune from the debd

Seconddoes the West differ so much from (Western) Europe when considering it
i n A Webamu €Inthb prbject, | assume thdtdre is a differencéhe liberal
and secular Americas, as well as Australia and New Zeadaegart ot h &e §it . 0 Bu't
the historically | ong fihomogedomieandeyyandof Wes't
later on conflictswith the Church is not replicatetbr examplejn the USA. The non
European part of the Wefitst emerged as colonies of the old Eurogissidents and
religious conservatives 8the Puritans in the US), and most importantly as immigrants,

t hus i h e todenoefpehnvbad dissinguishes them is that they have developed
into multicultural and liberal entities that share the core valuasodfernity as they first
sprung in Europebut, unlike thefhomogeneity of the latterand itsreligious warsthey
seemmoreaccommodativef religion*

If the models seem to differ because of history, why are the Mushms
Aguesti on/ pr thé Aneeritas, raainly an the WS? Two reasons can be
advanced here. First, since the 1960s and 1970s, the USA has started to intervene heavily
in the Middle Eastern issud Palestine/lsraghnd that has caused an intense inner anger
against the US foreigpolicy. The 9/11 events, Afghanistan and Irag wars escalated this
feeling among Muslims, but this feeling would be even greater in the US, and around the
wor |l d, against Mus|l i ms. Al sl amts dut hearlyr or i s mo
AeveryogdMust hem | ab el MahnmoadgMpmdar came up kith the
phrase figood Musl i m, $aud quiitansthei US @erspeativee x pl ai n

Islamophobia in the USeemsmore pditical than culturalreligious? Second, the reason

YAmir Mirtaheri, fAEuropean Muslims, Secularism and th
Economic and Political Studies EJEPS 3 (2010883

2 To give a simple examglas a marker of the place of religion in politics between two different liberal

societies of the West, in seculait France, no president of the Republic can ever speak of his religion in

public or in campaigns. Inthe USA, I n God We Brwasnpe&d on the Dollar ban
Protect Americaodo is in the tongue of every USA presi
Another example that can be given is that while in Western Europe religiosity is hardly expresseit in publ

by ordinary citizens, the Americans are on the contrary more open to say they are religious. For more

di fferences and similarities on this point, see, for
Secul ari sms, 0 i n sCRethinking SaulafisgiNevn Y ork:eOkforcaUP, 2011)e5@3.
ZMahmood Mamdani, fGood Mulim, Bad Muslim: A Politic

American Anthropologist (2003) 104(3): 7665;Good Muslim, Bad Muslim: America, the Cold War, and
11



why Islamophobia inthe Americaseemsanorepolitical is the fact that most of the Arab
American community enjoys a better socieconomic statusThis is not the case in
Europe. Most of the first immigrants to Europe in the 1950s and 1960s (and few earlier)
were illiterate,very poor, and with no professional skills. They came to Europe to work,
save some money, and go back, but tpkeincould not be realized in few years, and they
had to stay, invite their families to join them, and settle down once and for all. These
early immigrants lived a traditional life in their slums, ghettoes, and HLMs, and the only
main contact with thenodernEuropearsociety was their workplac& his hasimpacted
ther status on various leveissocioeconomically, politically, and culturalfif

Third, what is a European Muslirf?ls he(or she)very different from the Arab
Muslim, SubSaharan Muslim, American Muslim, or Asian Muslim? In 1979, Ayatollah
Khomeini met a group of Saudi Arabian students in Tehran on the occasion of the
Bairam,Eidal-Al & and among what he said was t
a g a 1* Are Buropean Muslims trying to find Islam again? Or, are they trying to find a

new (European) Islam, with the same old spirit but new interpretations and forms? Such

guestions, and the | abel i E useempimraemselyMu s | i mo

importart in the age of global movement and multiculturalism, for at least two main
reasons, each divided into two stgasons, derived from Islamic theology. These are

ontological and historical reasofts.

the Roots oTerror (New York: Three Leaves Press/Doubleday, 200@)tan Gregorianislam: a Mosaic,

Not a Monolith(Washinghton D.C.: Brookings Institute Press, 2003) Preface and Introdcution;

22 Abdulkader H. Sinnped.,Muslims in Western politicd8loomington: Indiana UP, 200%ee chapters 2

and 5.

2 This question is actually part of the main or more important question that Akeel Bilgrami interestingly
raises, and to which he finds no one clear answer, because various factors define the idemipecfon,

and not only his religiosity as he thinks of it:

Cul tural ldentity, o Critical |l ng&42.ry, vol . 18, n.

#“Ayatollah Khomeini, AMuslims must find Texuadlam, 0
Sources for the Study of Islg@hicago:Chicago UP, 1990) 19192.

| borrow these two reasons from the Mufti of BosHierzegovina Mustapha Cenic who calls fosingle
European Muslim authority to face the challenges of the current age. He calls for a third way in which
European Muslims live both their Eastern and Western identities and values in harmony and in more
understanding attitudes. | will raise aft@rwhile the issue of religious authority and its possibility or

hi s:

i mpossibility in Europe, as in the rest of the | sl ami

of a Single Muslim Authority in Eurw(30e7)64i48entr e
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Ontologically, first, the Quranic invitation of man, ardceptance of the latter, of
the message of Islam as a monolithic messhaml( arrisalal) has made the contract
between the divine and the ndivine perpetual and universal, carried by humankind,
and not only by Muslims, and thus applicable anywhere ewelywhere, despite
geography, language, or political differences. Human beings in general are supposed to
invoke the divine with which they have an ontological bond. Second, it is the person that
is most concerned with it, with no mediation between heménd God. This makes this
Adi vine/ spiritual l i nkd based intiated mte bys o n a | r
ShahaddTestimony of Tawhid Onenesk Historically, first, the task of the Muslim is
then is to derive human perpetual peace withrélseof humankind despite its difference.

The world is seem priori diverse, and its diversity has to be perpetually established.
Second, and seeing that the phase spoken about here is that of Muslims in Europe, the
ontological and the historical intertwine, not to push the person to be divided between
either a divine mesmge or a nodivine/secular message, but to find the perpetual
contract that the person has towards God and the inhabitants of this unizarspe in

this case. The challenge is to live both at the same time and place, and not to escape one
or the othe’ that again being based on religion as a choice.

Despite these twéontologicathistorical) reasons that are supposed to shape the
Islamic mindset and worldview universally, difference in interpreting them is quite
evident even in the majority Islameountries. Diversity in interpretation then has been
part of the core of the Islamic ideal worldview, despite its seemingly unifying creed. The
Islamic worldview is shared by Muslim believers, at the ontological level
theological/philosophic diversity #ihat level is also present. However, interpretations of
part of Islamic law are very diverse geographically because of the historical aspects that
characterize these geographies. Not to go into details here, it is enough to see that the
Islamic majority ountries have adjusted the Islamic worldview, especially the
jurisdictional part of it, according to society’s socidtural and historical specificities.

Islam as a belief is the same in Morocco and in Asia, or iRS&tiara and Europe, but its
practicesare various. The same applies to Islam between Eastern and Western Europe,

and within Western Europe as well.
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Therefore, attention has also to be paid to the potentially usameeanings of
European IslamWhich Europeis meanthere and by implication what European
Muslim? Western Muslims is vague as a label as is European Muslims, ankess
satisfied with generalizations. Mustapha Cenic, a leading voice of Balkan Muslims and
Islam, speaks of a single Muslim authority in &ue, where mainly the Sunnite and
Shiite, and some other sects, can join efforts, forget about their ethnic backgrounds, sects
and languages and live in Europe a truly universalist and pluralist Islam which has been
homogenized for centuries. Cenic reféwsthree categories of Muslims in Europe: the
Ai ndi genous Muslimso that have been in Euro
postl 945 er a; and Anative Muslims, o0 and he me
of the emigrants; they are born in Euroged they consider themselves European of
Muslim faith or background; the new converts are also in this category. The three
categories still face different challenges, and make speaking of one European Islam a
challenge to be studied and considefe@enic makes it clear that the idea behind this
single authority is to organize Muslims better and make them aware of their
Europeanness, and able to contribute to national, regional, and world peace, security, and
prosperity?’

My reference to Mustapha Cenictea here about European Muslims™ categories
in history (indigenous, emigrants, natives) and his call for a single authority among
Muslims just makes my point of diversity of Muslim voices and Islamic practices clearer
and corroborates the idea that Euraopbluslims, and most of their representatives, either
institutionalized or not, speak of a problem, the problem of being here in Europe but not
feeling at home, mostly because they say the host country, which is now theirs, is still
considering them differet because their religion is Afor
match with the current Western secular and liberal values. As to those among them who

feel at home, the indigenous Muslims, they also feel a kind of malaise because their

®Ceric, fSingle Authority,o 42.
|

Ceric says, flt is now time that we seriously consi
as a universal religion and Muslims as gl obal citize
the presence of Islam on its territoMu s |1 i ms deserve more than that [ ] ;
single Muslim authority, o Ceric, ibid.
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common perception of lEopean Islam is now being confused with the European Islam
being debated in Western Europe.

Though thefindigenous Muslims like those of the Balkans and parts of Russia
and the Baltic (Tatars), seem to be trying to feel that their past history andldhei
presence in Europe can help in enriching the current debate on this issue and thus
contribute to solidifying the idea of European Islam, Western Europe does not seem to
have invested much in this direction, nor do the Muslims in Western Europeshaxet
|l earnt from their coreligionists in the sam
Balkan Muslim diasporas underlines some major differences between Balkan Muslim
populations and the other Muslim populations present in western Eurgpene has to
consider European I sl am not as anThisxi sting
complicates the idea of one European Islam, and makes researclaicad@mically

fertile.?®
3. Methodological Concerns on Studying Islam in Europe

Who defines European Islam and European Muslims, and what institutions and
representatives are able to do them service is then one of the main issues that European
Islam as a topic has to face as well. This is not to say that much research is not done on
Muslims in Europe for the last thrésur decades. On the contrarthere is an
overwhelming research interest in the field, politicaly, 2) sociologicdly, and 3)
anthropologicdy.

Politically, much fusion and confusion has taken place over IslatheirMiddle
East and Islam in Europe. There aagiousreason$ehind that, which cannot be detailed
here The point tostress, howevers that scholarship on the Middle East has given itself
the authority to speak of Islam in Europe, and ultimately abgean Islam, with utter
neglect of the socipolitical and historical situation between the two spaces that require
different scholarly approaches. Much of the classical Orientalist and essentialist trends

have been passed on from Middle Eastern issuasstes of Islam and Muslims in

BXavier Bougarel, iBal kan Muslim Diasporas and the |
al., eds.Balkan Currents. Essays in Honour of KjglagnussonUppsala: Uppsala Multiethnic Papers 49,
2005, 147165.
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Europe. These trends have grown in intensity when merged with the securitization
approach adopted in most European countries, particularly sinc&’9/11.

Sociologically and anthropologically, three prime remarks make mydsrasion
of sociological and anthropological work not enough for me to understand European
Islam. First, current studies of Muslims in Europe have built on Orientalist scholarship,
and that impacts research findings and perceptions. The sociology of°I$lardly
developed as a discipline in contemporary Islamic societies, nor did it attract early
European sociologists.With such a void, scholars would depend on Orientalist Middle
Ages texts that methodologically cannot be relevant in the study of thengoorary
societies, and even in understanding Muslim communities in Edfopaxime
Rodi nson, the French renowned schol ar, desc
i mp e ¥ doselyme Cesari, a French expert on Islamic studies, says that the current
anthropological and sociological studies have used Orientalist scholarship in their
disciplines, and that has affected the current study of Islam and Muslims in the West:

In the West, the study of Islam began as a branch of Orientalist studies and
therefoe followed a separate and distinctive path from the study of religions.

2 refer here to some works that fall within this

Airadicalization. o | do HAostl ame asnt 0t hoart fdshKdpgadhloapdcrokbs sd roe
War for Muslim Minds: Islam and the Wé&ambridge: Belknap, 2004) chapter 7; Abdulkader H. Sinno,

ed. Muslims in Western PoliticE8loomington and Indianapolis: Indiana UP, 2009) mainly Chapters 8 to

12; Tahir Abbas, edslamic Political Radicalism: A European Perspecti¢iedinburgh UP, 2007) mainly

part | and Il; Michael Emerson, et al., ed®olitical Islam and European Foreign Poli¢Brussels: Center

for European Policy Studies, 2007) chapter 10; Samir Amghar, et al.Eedspeanislam: Challenges for

Public Policy and SocietyBrussels: Center for European Policy Studies, 2007) part A, chapter 1 to 3;

Joselyne Cesari, AThe Securitisation of Islam in Eurc
% see the recent work ofuTg r u | Keskin, AThe Soci ®Gobcolggy oftstam: 1 s | am, 0O
Secularism, Economy, and Politid/inchester: Ithaca Press, 201120Q.

®The Iranian sociologist and theologian Al Shariati

cannot see his theory to have been taken seriously by scholars in the Islamic world. See, Ali Shariati,
the Sociology of Islairans., Hamid Alga ( Ber kel y: Mi zan Press, 1979) chaj

isociology of religion, o for instance, does not give
developed interest in Islam not as a religion but as an antithetical element to cap@aksail, his work

on I slam was |l eft unaccomplished. The British soci ol
not interested in |Islam or have nothing to contribut

Islam remained weakradnexistent for long. See, Syed Anwar HusdiMa x Weber 6s Soci ol ogy o
A Critique, 0 Univer si thiytp/levtw.b&npglad&shspciology.drg/MagtaMelzei | abl e at .
Anwar%20Hosain.htm

32 For a clearer idea of what | mean, see, Gabriel Marrafitiai,Anthropology of IslarfOxford and New

York: Berg, 2008) chapter 3 and 6; Nissim Rejwalne Many Faces of Islam: Perspectives on a Resurgent

Civilization (Gainesvile: Florida UP, 2000) Part IV.

33 Maxime RodinsonEurope and the Mystique of Islatnans. Roger Veinus (London and New York: I.B.

Tauris, 1987) 99.04.
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Even though the critique of Orientalism has been central to the emergence of the

study of Islam in the field of social sciences, tensions remain strong between

Islamicists and both #@mropologists and sociologists. The topic of Islam and

Muslims in the West is embedded in this struggle.

Secondgthese two fields seem to have been influenced and guided by the political
rhetoric. Much of the fieldwork, for example, targets Muslim minesitalone, and does
not advance that level of academic inquisitiveness to other minorities for a better
understanding of the issue. Comparative studies could have been more fruitful than when
they target one religious minority, which the political and raediscourse already
targets®®> The increasing scholarships on Muslims in Europe illustrates the fact that
research on this particular minority is not purely academic, but is also politically driven,
some of which is being politicized. That is, some of thedticted research on Islam and
Muslims in Europe is used by political parties and ideologies when that suits them in
some political campaigns, preparations for elections, and alike manners. | am not saying
that academics should always find topics of redeathat are not problematic.
Researching the unproblematic may be nonsensical. What is being said here is that a
number of critical researchers who belong to these fields in particular have publicly
denounced the exaggerated focus on Muslims in Europeciap when this focus is
driven by the political discourse, which the media and right wing parties, for instance,

(mis-)use®®

¥Joselyne Cesari, Al slam in the West: From | mmi grat:.

Islamic Review 8 (2009) 14875.

% The Swedish theologian Goran Larssen calls for studying Muslims as any other minority, and proposes

comparative religioustudies for a better, unbiased, understanding of religiosity among Muslims, and thus

I slam in the modern worl d. Goran Larssen, AiThe stuc

Evaluation, o (revi ew essay), 2008,

http://imiscoe.socsci.uva.nl/publications/workingpapers/documents/CommentsbyGoranLarssonGoteborgUn

iversity.pdf

% For the last two years, | have takerrtpa a number of workshops and conferences around Western

Europe, and | have noticed that there is a growing tendency among a number of scholars to agree on

Afinishingd with studying |Islam as a sedramthee y i ssue/

political and media rhetoric. Birgitte Schepelern Johansen and Riem Spielhaus are publishing an interesting

evaluative work on polling Muslims in Europe to show the methodological risks involved quantifying

specific populations with a focus on Minss in Europe. The project has been presented in a number of

workshops in 2011 and 2012 in the Center for European Islamic Thought in Copenhagen University, and

Austria University, among other workshops. Among the findings of this régxtt which studés a

number of polls produced in various European countries for the last decade, are as follows: the manner of

posing questions by the pollers (sociologists) focu
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Third, academic dependence on the political discourse could harm immensely the
framework of research. Research on Muslims in Europe can turn quickly into research on
Islam, and here the shift occurs, consciously or unconsciously, from fieldwork based
research omMuslims to inferences about Islam as a religion, without a methodologically
soundmatch. This is not to say that the behavior of Muslims is not Islam; rather, the link
between the two requires a clear discipline of interpretation, which may not often be
found in one scholaor scholarlydisciplineon this religion This mostly happens when
the sociological data extrapolated from fieldwork is misused by a particular political
discourse and essentialist academic line of thought.

Overall, what | could see itne literature is that Muslims Burope are studied in
one ofthree ways. One, they are studied in light of Middle Eastern Islam, which makes
European Muslims themselves unsatisfied with the approach and the results. Two, the
emerging European Islam peggs are studied in isolation, without an attempt to match
them with the sociologicanthropological work done in the field. The gap remains
between European Islam in theory and European Muslims practices. Three, which
follows from point one and two, ther i s no t hcoornopuagrha t fi ivret rsat udy 0
conducted on European Islam projects as a way of examining what they contribute to the
debate, in light of their Islamic tradition as well as European modern haedasecular
tradition. Nor is thereafi i nccoempar ati ve studyo in which Eur
compared with some projects theorized about in the Islamic majority countries to see
where differences and/or similarities lie. Certainly there are minor attempts in that

direction, but the oreemost heard of or circulated are of two types: 1) the ones that are

practices (like violence, terrorism, ammeblygamy); sometimes the informants are not given choices in
answering questions, and are bound to answer ifyes oI
options; some confusion of religious sects and names is detected, which shows lack of knowlgage

religion that is investigated; and moral issues of religion are hardly investigated; focus is put on the issues

that are politically and fAmediaticallyo controversi al
made to this article the# u mmar i zes the argument: Bi r gCauriti;g S. Johar
Deviance: Revisiting a Decadeds Pr oduc,tdownal ofo f Survey
Muslims in Europe (2012)ol. 1, Issue 1, 81112 On the media representation of Muslims in Europe, see

for example: Wasif Shadid and Pieter S. van Koningsyv
the West: Causes and Sol uti ons, Religious Fregdom canddtheand v an
Neurality of the State: The Position of Islam in the European Ulfiguven: Peeters, 2002) 1-196; for

a specific country sampl e, see Andreas Zick and J°r (

London: Institute for Strategic Dialogue, German Rgpo 2011, retrievable from:
http://www.strategicdialogue.org/Muslim_Media_ReperGerman_Academic2.pdf
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either Islamophobic, by arMuslims or exMuslims, or highly Eurocentric though they
keep the Islamic labedtampedon their discourse; and 2) the most conservative, and
especially the iolent fundamentalistsor extremists’

The above contextualizing notes grarposefully genericfor the introduction
cannot allow more than that, and | do not intend to deal wigm again in the
argumentatioriext again. To move to clarify my projedtrefer to two distinguished
scholarly trends/ examples of sogolitical approaches to European Islam, and based on
them my project can be better understood and contextualized. The first of these two
examples claims that European Islam is not grounkedlagically (Olivier Roy), while
the second example claims it is grounding itself on that (theological) level (Jorgen
Nielsen and Felice Dassetto). The two, however, do not go into theoretical elaborations
on that, for they argue from sogmlitical pergpectives. As will be made clearer as |
proceed, | stand on the side of the second trend, and try to develop my argument from
theological bases that the scholars | study refer to, before the political bases of this
argument are also met. | briefly presdre two trends first.

The renowned French scholar Olivier Roy writes inVigss un islam européen
[Towards a European Islani999]that there is no theological new input to Islam among
Muslims in Europe. He believes that there is no rethinking of thgioe8 dogma among
Muslims in Europe. AHIsI|Ihaemissene sO icsh atrhaec teege zoef
aspect s, by Aindividualization, 0 Aprivati z

theological reinterpretations. guote him in length:

We see then that the minority fact does not necessarily bring about a theological

or jurisprudential aggiornamento but rather a disconnection between the

theological debate and the creativity of a religiosity which is centered on the

i ndi vi du ad. individualized Edropelan Islam] is not a reformed Islam

because not only the dogma but also the corpus of interpreters and jurists remain
uncontested. [ é] European I sl am is deterr

37 Salafists are commonly wrongly depicted as extremistsanient; actually only a minority of them are.
Salafists are generally peaceful though they stick to the literal interpretation of the Islamic main sources,
the Quran and Sunna. They are also referred to in the media generally as fundamentalistsveuy not
fundamentalist is extremist and terrorist. It is one of the terms that has been misused. A fundamentalist is
classically the one who goes back to or refers to the fundamental sources (Quran, Sunna, and consensus,

i j mOa) . No w, mo suhdbaryentdligt is $omeone wbodis ready toausef violence, change the
political system into an fAlslamicd one, and alike ¢
fundamentalism, 0 and filextremistso tafreferoto fvioler
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coul d i mpos éVe are ertaisly wrdng fo wait for a theological

reform, or a theological voice, for the liberalization of practices (like the veil,

food, etc.) which would allow to the Muslims to adapt to Occidental n8rms.

[Emphasis added]
According to Roy, the resurgencelsfam among Muslims in Europe, and in the Islamic
maj ority |l ands+ ntell ectouwadll oy efisammetcii al |y amon
salafis. This is the case for religion in general in the 21th cefititye cal | s t hi s f s
ignoranceo (eshr Glabaized Iglam2004)nRoy does not change his
mind. He still views Islam in the West in general to be looking through the Western
|l enses, AThe issue is not Western versus Mu:¢
single fAcultuhat oof MDbeaatdelsftacwt t hat it worl
the Western framework, Roy then sees no Islamic theology being revisited or developed,
Al slam in the West is Western not to the ex
because it expressethat framework more in terms of values than of legal norms,
whatever the ¢ on‘WhattRoyocbnsiders tode changing is ect the
dogma, but simply the practice of believer
religiosityaodonandh hiEeraldahinicees do not Imeet tiie demands of
t he r el i g% blisconclosion tkea,tas quoted in length above, is that European
|l sl am #fAis not a reformed |Islam because not
interpreters and ui st s remain uncontested. o As a pol
religion, RoyoO0s views cannot be so much cont

level need revision. My work here goes against his conclusions about Europeaff Islam.

3 Qlivier Roy, Vers un islam europédifowards a European IslgniParis: Esprit, 1999) 89; 90; 91.

% Roy, Globalized Islam: The Search for a New Ummidbw York: Columbia UP, 2004) 31; 35. Roy uses
the teirmtd@élaheidaamities megatual 0 is the adjective | have
“0 Roy, La sainte ignorance: le temps de la religion sans culfiliee Sacred Ignorance: The Age of
Religion without Culture]Paris: Seuil, 2008) 189.

“*! Roy, Globalized Islam335337.

*2Ipid., 31.

*Ibid., 30-:31.

* The political scientist Jytte Klausen has conducted 300 interviews with Muslim association leaders,
politicians, businessmen and intellectuals in seven European countries (Sweden, Denmark, Netherlands,
Great Britain, France, and Germany) between 20032808, and arrived to the conclusion that there is an
emerging European Islam. In her data analysis, and in a comment on Roy, she sociologically states what |

am arguing for in this dissertation theoreticdlyh e ol ogi cal | y. She says i hav
disagreements with Roy. He sees no evidence of any serious rethinking of religious dogma among
European Musl i ms. I am convinced, on the contrary, 1
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see Euopean Islam emerging, and from theological and intellectual perspectives. In this

sense | am closer in views to the Danish scholar Jorgen Nieslen.

At the time when Roy published his book on European Islam in FrenclseNiel
did the same, with a work beag the same title in the same year in Englifbwards a
European Islanm(1999). In the main, Nielsen imbues his sociological study of Muslims

mostly in Britain with a historical touch. Though, like Roy, he does not go into deep

theological investigatons nt o t he matter, he stild]l sees i
concerns the integration of Muslims in Eur ofj
to that, if it brings up its past heritage

andsometies oppressi ve finMuslimoii Western Bumggdddi s m. o
2004), Nielsen sees the young Muslims, born and educated in Europe, as being influential
in leading their community of believers, and in giving shape to new forms of expressing

andpracticing |Islam, forms and priorities #fre

Nielsen notes that there is a lively intellectual debate going on within the Islamic
community, and less attention is given to it. He compares it to the formative Islamic
intel | ect ual er a: Al ess i s being paid to the
range of philosophical and theological discussions, which in many ways remind one of
the debates which ranged among Islamic theologians in the formative periods of the
eightiel event h*centuries. o

I n different wordi ng, Ni el sen beli eves
wat c hedo -rbligionisthie therlslamio majority countries, as if there were a shift
in theological balancé. n f or war di n g ToBa aEurgpeaR Muslard299) 6 s
Ni el sen st at eTée irbny ef the sitlatiom Was begame fat living on the
margins of the Muslim world has taken European Muslims back into the theological

centre. In doing so they are being watched also from #dogrgphical center [i.e. the

epistemology of faith and a new hermeneutics of textual interp at i on. 0 The/lslamc K|l ausen,
Challenge: Politics and Religion in Western Eurdxford UP, 2005) 204205.
> Jorgen NielseriTowards a European Islaondon and New York: Palgrave MacMillah999) 10.
“® Nieslen,Muslims in Western Europ8" ed. (Edinburgh UP: 2004) 172.
““Ni el sen, fAThe-l@lamti Resofi Eti on dzmetOanpEifie Fokas,i t y?2 0 i n
eds.Islam in Europe: Diversity, Identity, and Influen@ambridge UP: 2007) 34.
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Musl im philsd] makes it clear that European M
guestions about Islanfigh (which focuses on legal matt¢ns being questioned, and

theology (which focuses on morality) is being given mareight*® Some reputed

sociologists and anthropologists on Muslims in Eurapein accord with the argument

of Nielsen.InLa Constr uct i on [THeeCorstiuctienlofeEaropean Islanp ® e n

1996], the Belgian sociologist Felice Dasseto, recognizdsgar o wi n g new | sl ¢
r h e t°> meaing a religious discourse that tackles theological matwenich makes

of Western Eur ope® Ifia reders ndrk,Disdours | nausulmans o
contemporaingContemporary Islamic Discourse®011], Dassetto incles$ Europe as a

field which is experiencing diverse Islamic intellectual dynami¥ms.

In light of these preliminary notes, | contend that a new approach of studying
European Islam has yet to develop, and my approach here is an attempt in that direction. |
am certainly not claiming that my approach covers the critique | have advanced above.

This work here is putting the first building blocks of further elaborations and

“8 Nielsen, Forward, in Tarig Ramadafy Be aEuropean Muslin{Leicester: Islamic Foundation, 1999)

Xi-Xiv.

**bid., xi-xiv.

®pDassetto uses the term Alslamist rhetorico in Fren
misunderstanding him by the reader as suspicious of this growittgichedi s use of the term Ai
not negative, as is common especially in Western media and among some other scholars who distinguish

bet ween #Alslamist, o0 which they mean to be violent 0 |
religion as a doctrine. Felice Dassettha Construction de I'Islam européen: approche seocio
anthropologique[The Construction of European IslanSocioAnthropological Aprroach (Paris and

Montreal: L"Harmattan, 1996) 237.

! |bid., 11. Here, too, by Western Eump as a fl and of |1 sl amd Dassetto doe
Europedo and its annexati on t-writers Affem whamthity usd theltesd am, as
AEurope as a |l and of I sl am. 0 Dasset twdisesvilesM ans aasl s
European f adandish ofli sl éamsi ¢ er ms . Allievi, AThe I ntern

al., eds.Muslims in the Enlarged Europé49-488. Overall, Dassetto is closer in perspective to Nielsen;

their close perspectigeare echoed in their @uthored piece, among others, which frames the variety of

outl ooks of Islam and Muslims in Europe, Felice Das:
Future, 0 i n MMusBuslinahe Enlagdd EwdpB31-542 d s .

*2 Dassetto categorizes contemporary Islamic thought, since th&Sentury, into four tendencies: 1) the
Aliteralist foundationists, 0 or early sal afi refor
foundationi sts, 0 a n derrdeheutiStd).dHe mantionhsrTariqQ Ramadan, Bateg Qubrouo r

and Abdennour Bidar (who | study in this work) among the contemporary voices of Islam of the third
category, Aisymbolic foundationists, 0 sincmrewthhey mix
its doctrinal teachings. Dassetto uses the term Af ol
because the latter terms have been, according to him, misused especially by theSewdigelice

Dassetto, coordDiscours musulmans conteorpins [Contemporary Islamic DiscoursegLouvain:

Harmattan, 2011)-28.
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comparisons for future research. So, as | delve into the debate myself, | open up
territories of research which have been present in previous as well as contemporary
works in Islamic thought in the Islamic majority countries, but which have been generally

neglected among the current research on Islam in Europe for numerous reasons,

summarized irthe preliminary historical notes above.

4. Methodological Concerns on Conceptualizing European Islam

Research Question: Is European Islam Possible?

As put in the outset of this introduction, my research has been driven by the
following main question: Is European Islam possible? In developing an answer | have
divided this question into three cognitive stagéisat correspond to three methodological
ones. Each stage corresponds to acusstion.

One, What does European Islam mean? This question corresponds to the first
cognitive/ methodological stage in which | describe four projects on the topic. This
makes the descriptive stage. As will be furthierstrated below, European Islam here is
not inclusive of all voices of Islam in Europe. Fogen scholars who have a reputation
and audience, either among ordinary believers, or academia, and sometimes both.

Two, what is new in European Islam? Thisegtion corresponds to the second
cognitive/ methodological stage term#te comparative stage, since it refers to some
trends in the Islamic tradition, mainly tiMu & t abesidesasome modefor what |
refer t oandsontgmpaaryl oyro ) firdéfoantise viges The rationale behind
referring to this legacy, even in short, is to fiodmparativegrounds of theological
justification for the emerging European Islam.thVihese references, this stamygues
t hat European | s | aethicsadhat$s, itantrodicesatgiumentsahati z i n g
support the making of an (Islamic) ethical theory that clearly differentiates between
morality and | aw, wi t hout denying the divirt
Islamic reformat i on) 60 wi t hloluitngdt eoracitderfyifirkgo God/
the Arationalization of ethicsd European | s
Mu @ t aheologyand other contemporary reformist voicksall such an advancement
Arevi-sebar mt st 0 adbreakthreughiint Islamis thaugitthough it could
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be considered so for European Islamic thought that is still in the makimgppean Islam,
henceforth, continues a traditicemyd renewsits reasoningaspectsilt is also reformist in
the sense that it adp t s modernity values ane drogues f
theological legitimacyf the renewal

Three, i's European I slam a fAreasonabl e c
corresponds to the evaluative stage in which the conceptualization and findings of
theological grounds for European Islam are measured in lighibfdur r ahmaneo6s
innovative modenity framework andhe Rawlsian political framework of overlapping
consensus. The three sgbestions end with the conclusion that European Islam is
possible theologically, and politically.further explain the content of each of the three
stages (descripi v e , comparative, eval uatafvtéaye itnh efi ot
Criteria of Selection. o

Speakers of European Islam: Five Criteria of Selection

Such an intellectual enterprise, which is in its early stages of scrutinizing the
emerging European Islamic thought, requires, in my view, a comparative and
interdisciplinary approach. One or multiple texts that are very similar in approach, and
come fromthe same academic background, do not serve the rationale of this research that
targets comprehending the very idea of European Islam, as differently advanced by the
scholars studied here (to be referred to below). For this purpose, a circle of foursscholar
are selected. The four come from different backgrounds and thus develop different
approaches to their idea of European Islam. Their background difference is what this
work uses to advance part of its thesis, i.e. the emphasis on Islamic ethics byrthe fou
scholars, slightly the wakalam theologians did in the formative years of Islamic
thought. The selected scholars are as follows: Bassam Tibi (b. 1944), Tarig Ramadan (b.
1962), Tareq Oubrou (1959), and Abdennour Bidar (b. 1%dgh of bhe four calfor a
particular version of European | sl am. Ti bi

l sl amo; R a malbth rpolitigallpebiceamd theological justifications for
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AEuropean | sl amo; Oubrou is cl ose eteen Ramadar
more theological; and Bidar presents the theosopteading of European Islam.

My selection of the studied scholars, and their texts, is based on five criteria
Firstt he schol ar should speak from fidecl aratio
usi ng RawiThey shouldédavenan Islamic background, and speak from within
the religion or doctrine studied, i.e. Islam. The fact that they are Muslim makes them
more aware of the issues Muslims in Europe in particular face, be they positive or
negative. A nofMuslim scholar or eMuslim could have been chosen, but that would
not contribute much to my approach; | am looking for scholars that are engaged in
discussig the matters of their faith, and not the ones who speak against it because of
particular circumstances they have gone through themselves as Muslims at a particular
age, and which drove them to leave it, and speak against it later, as is theitbase
intellectuals like the Somabutch Ayan Hirshi Ali, the Iraniasbutch Afshin Ellian, the
IranianDutch lhsan Jami, and the Indi&mitish Ibn Warracq?> Simply, | want to listen to
Muslim voices, or at least those who claim they are, so that | can integratersfen of
reform they propose from withiithe methodologwf this workrequires thigriterion

Second the scholar should be living, or should have lived, in Western Europe.
Living in the Americas or in Eastern Europe may not help the scholar to have a thorough
understanding of the delicate questions Muslims face in Western Europe, which has a
different hstory with both the Christian religion and the Islamic religion in particular.
Though multicultural as it may seem in real
religious minorities, the Muslims in particular, are not homogeneous and are not
considerece q u a | compar ed wi t Rhristianity antl dudaismy €his r el i g |

"By fitheosophic approacho | mean f@Atheol ogical phil o:
Eastern and Islamic mystic tradition. | clarify my note when introducing the efdidar.

*The terms are Rawls6, introduced in AThe Idea of
ijustificationo that a particular doctrine is compat

Afdecl arati ono po s ibyaibelieverifrem within; that is; hecbelongsdoyttesdloctrine, as
is the case with a Muslim believer or scholar who gives justifications of compatibility of his religion with

the political concept of Aj usti cree,ads iftaiirnmecaor iAesd t«
outside, by someone not believing in or member of this doctrine, as is the case witivastiam scholar
who presents I|Islam as compatible with the concept. l

University of Chicagd.aw Review, Vol. 64, No. 3 (Summer, 1997), 786/.
5 various associations of e@Muslims are founded in countries like France, Germany, Britain, the
Netherlands, and Australia. The councils and their manifesto are available on line, like the Council of Ex
Muslims of Britain, atwww.ex-muslim.org.uk

25


http://www.ex-muslim.org.uk/

makes Western Europe a particular secular and liberal case that very much challenges
classical conceptions of religion, includi n.
Muslim religious scholars/ ulema to live or at least be well immersed in the daily issues

that face their ceoeligionists, the same could be said of scholars and intellectuals not

trained in religious classical seminaries, and who speak of the Muslim quastion

Islamic reform in Europe.

Third, which is a continuity of the second criterion, the intellectual biography of
the scholar is taken into account, since it impacts his intellectual itinerary. By intellectual
biography is meant the way the personalasnify background and the academic training
of the scholar have impacted his vision of Islam in Europe, and his thought on European
Islam. Without a consideration of the spa¢ehporal conditions in which the scholar
has developed his argumentation, hisses could be read out of their context, and could
be dangerously generalized about other situations and contexts of Islam and Muslims.
The European condition then has to be kept in mind. That is why | refer to the biography
of every scholar studied here.

Fourth the public presence of the schoisrconsidered, though not emphasized.

In treating texts and measuring their potential influence on the public and politics,
considering their public presence and circulation is important. This comparative work is

not based on fieldwork; it is theoretical, but its choice of the selected scholars stems both

from their presence on the ground as well as the potential impact they may still have in

the future on European Islamic thought, seeing that they are amonigpieenng texts

of this | abel AEuropean | sl am. o0 All the schc
in the public debate over Islam and Muslims in Europe especially in their corresponding
countries of residence. Most of them have an internationimeelas welt®

% Yet, this work cannot say that they have the same audience. Tibi and Bidar may have more audience
among Muslim and neMuslim intellectual believers, secularistad liberals; Bidar is both a philosopher
and a mystic/ Sufi in his approach, which intellect:
while Ramadan and Oubrou may have a religious audience, composed mostly of practicing believers,
besides noiMuslim sympathizers. | do not mean that practicing believers are not intellectual; a good
number of the second and third generations of Muslims in Europe are both practicing and of higher
education; their daily practices may be liberal, but they may nbtheahselves so, since they practice; for
them, a Muslim liberal generally does not practice, but only believes, or is Muslim by culture only, and not
by conviction.
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Fifth, and despite their different backgrounds, the scholars studied here all bring
to the fore the ethical message of Islam and stress it in their version of European Islam.
As will be argued in this thesis, they all tend, though notesyatically, to rationalize
ethics, which the lat&u G t a&chool ohthought, mostly culminated in the work of the
renowned rationalist scholar Qadi ABd abbar (d. 1025), pioneered between thesd
11" centuries. | do not aim here to raise a profound discussion on Islamic ethical theories.
The aim in this work is to see some characteristicdof & t aaional ghought in
European Islam, and how that can impact some of the-potitecal Islamic issus that
are unresolved yet in Europe. Some modérii e a radycontemporary( il at e 0)
reformist £holars based mostly, but not,ali the Islamic majority countries tend, too, by
means of their various approaches, to rationalize the divine messdgeéViuitazila,
despite the fact that they do not mention this classical school by name since it has been
tarnished and defamed by some orthodox scholars and political regimes sintartae
(il ngdiiskietdoi)om f t Aeentwsyhool in the 9

The selectedcholars then do stress the ethical question in Islam in light of not
only the current socipolitical situation in Europe, but also in light of the sepdaitical
changes and challenges that the Islamic majority countries mainly of the broad Middle
East fave been facing for about the last two centuries. What | see these scholars to be
doing is to reground the Islamic ethical message in the libsegular European context.

It is here that the theological and the political intertwine to a large exterdauBeof the
political pressue over the religiousn Europe, and equally because of the religious

challenge of the political status quo,haive found myself building a historical link

I will say more on t imbnatheuséhoohwent theouglain tieids9®ckreury. t o t he
This form of inquisition the school went through was a reaction, a result, since the political regime aimed at
establishing the Mudtazila tenets by force, and afte
and retaliated in what is tmedmihna Si nce t hen, the Ash@ari, which adoy

approaching reason and revelation, has dominated Islamic thought and political regimes that govern most

Muslim majority countries. Scholars have ever since avoided affiliating tiessséo the rationalist
Mudtazila for fear of being called fiapostatesodo or dAd
towards invoking the school. | do not translate Mihna as Inquisition, as some tend to do, since Mihna in

Islamic history is golitical decision issued and imposed by the Caliph, a political authority, and it was not

a single religious authority that issued it, as was the Inquisition of the Church in Europe. Similarities aside,

this distinction of single authority is importam imy perspective to avoid confusing traditions and

histories.
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between the present and the past in Islamic thought so that Euroaearcdsi be better
understood in its efforts to present theol og
More clearly about this potential historical parallelism, | should say that my
understanding of the contemporary segalitical circunstances of the debate over
European Islanbrings to the foreearly sociepolitical circumstances that were raised
especially during the reign of the third and fourth Caliphs, Othman and Ali, which
ultimately influenced thepolitico-theological paths of I&amic thought in general
afterwards. | am referring here to the segalitical issue of who had the right to govern,
on what basis, and the main theological and political divisions that developed out of that
feud: Sunnites, Shiites5 h i &leaarijites, Muf i 61 t e s, Mo dt dandtlear on
As h 6 ak 3 h G terlist these among other sects and schools. An overview of these
trends of thought will be briefly provided in due time, in Part IV, Section 1, with more
focus on theMlu G t aThat ik @ say, theological, and ultimately philosophical, disputes
flourish when the political situation is te
theological justifications and political solutions to various issues. That is the task the
kalamlegacy contributed to Islamic thought. Without saying much haiemtheology
discussed issues that belong to the field of what is known now as political theory and
philosophy of ethics, besides issues of divine nature (like the attributes of*Gdnu)s,
symptoms okalamrenewal in Europeould be detected in European Islam
The current socipolitical situation of Islam in/and Europe does correspond
mildly if not largely, sociopolitically to the early formative period that brought about
political andtheological changes to the Islamic community. Still, and again in light of the
previous historical notes, | contextualize my reading in the intellectual labour that Islamic
thought has been in for nearly the last two centuries, chiefly since the begirfrtimng

8 There is a tendency to see kalam differently from Christian theoléalam seems to include both
theological and philosophical debates, and is not only synonymous with Islamic theologys and
counterpart Christian theology. Islamic theology, when it is used as Islamic theology, includes traditions
like the one of the rationali st Muttazil a. In this
salvation; it also deals with seculé&sues generally (secular) philosophy deals with. That is, the
Mu t a k a Ipradciitioriens of kalam, were both theologians and philosophers. In this perspective, | follow
the work of GReagsomg and Haditian dnnlslaine Ethi¢g€ambridge and Bw York:
Cambridge UP, 1 9 &thi¢al Thedree$ in blanfEaderh Briyl, d991), and Mariam Al
At t dsladis Ethics: Divine Command Theory in Aratstamic Thought(Oxon and New York:
Routledge, 2010). | say more on this in Section 1, Ranvhere | refer to their work in more length.

28



Arab-lslamic Renaissance of the mi@" century. Various reformist trends have
developed since, but symptoms of return to the ambiance of the formative intellectual
debate, which flourished mainly between tHe gnhd 11" centuries, are very vidia

There is revision in the reform being advocated in contemporary Islamic thought,
including the emerging European Islamic thought. European modernity opens space to
Islamic thought to revise its own past, and rethink its conception of religion irofigine
modern changes. (More on this will be said below, when referring to the idea of
European Islam as both European and Islamic concept.)

The age okalamwill not return in the same way as it first developed, but some of
its main themes are being reNéd in contemporary Islamic thought. Discussing the
fundamentals of Islam, and rebuilding an updated understanding of religion -and re
contextualization of the message of the Prophet Muhammad are being heavily discussed
by the Muslim reformist ulema/ rgjious scholars, anghilosophersEuropean Islam is
not immune from this debate. Though it may develop its own path of understanding and
practicing the message of Islam, European Islam, as | will illustrate in this work, is part
of the current debate, windn turn has its roots in the formative era of Islam. European
Islam in this sense, as | will recurrently mention, is both revisionist and reformist. It is
revisionist since it keeps relations with the founding sources; it is reformist since it tries
to build on them in light of the European modern achievements and context.

As a matter of fact, my selection aims at making European Islam speak to itself
more dialectically for the sake of an intellectually religious dispute and argumentation
(kalam), besides answering the criterion of what the scholars have in common in raising
Islamic reform{ation) for European Islam. | have not come across a work that presents
what European Islam is about in a comparative study where some scholaraithdhel
idea of European |l sl am Atal k t o Thesedttedot her 0
scholars hardly mention each other in their works, and when they do, they do so without a
thoroughly analytical argument that either supports or refutes the other's vievesidtam
for instance, hardly mentions any of the three scholadiesi here; yet, he refers to
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Aisome sazhoadvsoat es amfibiis tonsgérad orle sflthelmipio

on the otle r hand, j ust | abel s Rama ddstancea hisif undam
version of Eurelslam from Ramadan's, and does not go into any analytical critique of the
latter's thoughts. Oubrou and Ramadan meet in person often in conferences and have got
engaged in the debate over their interpretation of Islam andassoulin Europe, but still

that is not written and analyzed; that remains in conferences, keynote speeches, and
public debates. Bidar has appeared lately in the francophone public and intellectual
context; has, for example, not receptive Bfamadan's wdreither, and like the others,

he just expresses that as if it were a mere opinion, and does not engage in full
comparisons. There is an indirect intellectual exchange among them, and this
comparative study makes it more direct to find out commonalitidsdéferences that

form the emerging European Islamic thought.

What @AThiso European | sl am Does Not I nclu

These methodological notes being made, and before moving to outlining the
content of the workal timedgstepgtdonooc¢alili nit el
to avoid essentialisms and silencing of other European Islam voices: do the scholars
studied here represent European Islam in all its varieties and possible versions? That is,
does what is left out through theiteria outlined above harm the outcome of this
research? The brief answer is as follows: this research does not claim to represent but to
presenta version ofEuropean Islam; it is not all inclusive, but it is not exclusive as well.

The arguments presented by the scholars and the way | read them make my argument and
version of European Islam advanced here inclusive of diverse voices, which may not be
representedirectly but still can find their ideas hereby expressed.

The previous five criteria of selection seem to exclude five mamegoaes of
voices to the debateThe objections to such a methodological exclusion may be

expressed as followg) the Europeafouncil for Fatwa and Researishreferred to only

¥ In a conference on democracy and the Arab world LUISS university hosted in Rome, on 21 January

2011, I asked Ramadan about why he does not refer fo

of Euwropean Islam, and he simply said he does not necessarily have to. As | will also note in Part Il in

which | read his thoughts, Ramadan generally does not name the scholars he disagrees with; they are

generally | abell ed as f'soalliabfeirsatls,,00 oert c.0conservative, ¢
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in passing 2) theS h ivoi@, the second major sect of Islam after the Sunnis, is not
referredtcat al | i n At h3) the traditionalisheraviolent saldfies msowell

as theirsmall fraction that calls for violence or the establishmemgtoration of the

Islamic state4) women in terms of gender representaseem absentnd 5) voices

from other geographical parts of Western Eurape not underlined ( As t o t he
Eur op e, ymehtioreed thattlaedssue discussed here is more heated in consolidated
liberal democracies, and is not @@t) in Europe posti990.) Below | respond to each of

these five objections.

First, | do not make much reference to the European Council for Fahda
Research, which was established in Dublin
Youssufal-Qaradawf’ primarily because it is an institution, composed of a board of
scholars who have different approaches to Islam, and Islam in Europe, amdrtatysof
views is bound to be found within it and no one clear view on European Islam may easily
be made clear in light of this variety. This is the case particularly because a lot of the
scholarly committee members are not European, or at least dsignal European,
which makes European Muslim scholars like Ramadan and Oubrou consider the Council
more Arab than Europe&h.Moreover, though it publishes various texts on Muslim
codes of conduct, ethics, etéthe Council has mainly remained tied to issufatwas
(non-binding legal opinions) instead of working out a thoroughly new reconsideration of
the traditional sources in light of the European corfttome of its published works

€0 Jakob Skovgaarfetersen and Bettina Graf, edhe Global Mufti: The Phenomenon of Yusuf al
Qaradawi(Columbia UP, 2009).

81 As of 2011, the scholarly committee composed of thirty eight members were from the following
countries:Qatar, Lebanon, Sudan, Saudi Arabia, Mauritania, Egypt, Kuwait, UAE, Pakistan, Germany,
Norway, Belgium, UK, Ireland, France, Spain, Bosnia, Switzerland, Holland, USA, and Canada. More
could be found atwwawkefromeruncil 6s webpage:

2 Two texts are well read on minority jurisprudentigh(al-a q a | ): Yopssud AtQaradawif ¢ f-i gh al
aqgal |l irmuslida[Onauslim Minorities JurisprudencgNasr: Dar Ashurug, 2001); Taha Jabir al
Alwani, Towards aFigh for Minorities (London and Washinghton: International Institute of Islamic
Thought, 2003).

8 The issuing of fatwas is done in a scholarly manner; scholars study the issues raised by ordinary
Muslims, in light of the traditional sources, and in coraidh with the European Muslim experts in the

field concerned, e.g. health, economy, family issues. For a case of a woman who converted to Islam, but
whose husband remained nbtuslim, whether she should stay with him or ask for divorce, the Council
stayedwithout a solution for two years, and at the end it gave various options, and left the final decision to

A W

the concerned woman. Al exandro Caeiro, AfTransnati onal
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call for new ficivili & &€0dWthimlight 6fahe wnadem par adi ¢
geographical and political rapprochement beyond the classical divisions of the &bodes,

and encourage Muslims for full and active participation in their European countries of
residencé® Most of these works, besides the specific theme theilg, they also keep

the tone ofd a & wraselytization alive, but they stress that it should be fpeladcmsed

on Muslims ethicabehaviouy and within what the laws permit in Europe.

Henceforth, in my reading of the literature of ECFR, | see thagtiduries to be
more receptive and positively responsive to the problems the Muslims face in (Western)
Europe, it still considerthema minority that has to protect itself from melting into the
mainstream society which is generally not religious. The ECFR indirectly claims
authority over the Muslims of Europe, tries to keep them within the classical
jurisprudential premises that are ndifferent from those in the Muslim majority
countries. For this reason | have not opted for selecting one of its scholars, or its overall
Ami ssion, o for my study here. More <clearly,
show that European Islam hhse gi t i mat e vi ews to consolidate
consensus, while | see that the ECFR could be used onlyrfmdas videndirame of
work.

Second, for the case of ti&eh i, é@specially three arguments could be advanced
here. One, th& h iarke a mmority in Europe, reflecting their status within the Islam faith
at large. Most of the Muslims in Western Europe are of Sunni origin, migrating from
North Africa and the Middle East. The Sunni dominance is reflected, for example, in the

membership of the Wopean Council for Research and Fatwa (ECFR). Its scholar

in Martin van Bruinessen and Stefano Allievi,se@®roducing Islamic Knowledge: Transmission and
Dissemination in Western Eurogeondon and New York: Routledge, 2011) 1P41. For Fatwas, two
main volumes have been published, and are available onlihgtatie-cfr.org/ar/index.php?cat_id=337
besides periodical short fatwa announcements or articles. The council also produces scholarly papers,
which can be found ahttp://ecfr.org/ar/index.php?cat_id=341
% Abdel Majid Annajarfigh akmu w Ut a emeu sl ii medln ECitidenshipl Jurispputlence for Muslims
in Europg (Dublin: ECFR, 2009) 7-B8.
% Abdullah Ben Youssef Alludait a q s gnmaud nall r -figh dllislanwa atharuhu fi alv a q[Wetld
Division in Islamic Jurisprudence and its Actual Impd¢Bublin: ECFR, 2007) Chapters 3, 4, and 5.
% Hussam Shakennoslimou urupa wa amnosharaka asiyassiya[Muslims of Europe ah Political )
Participation] (Dublic: ECFR, 2007) chapters 1, 7, and 8; Faysal Mawlavimu s | i mu muwUt i nan
I r UTh&Muslim as a Citizen in Eurdp@l-ittihad at6 a | a mi | i-nhoslirbin, R0@8N Ehapteas|3
and 4.
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members are Sunni, and none of them originates from, say khelrare®’ Still, the

work of the Iraqgi topShiite cleric Marje Ayyatollah absistani (b. 1930) has a wide
circulation among some Miims in the West; he urges them to obey the laws of the
countries they reside in, as manifested in his Fatwa in 2006, without neglecting their
religious duties. His booR Code of Conduct for Muslims in the WEx012) develops

this argument® Second, thé& h idiaspora of Iranian descent tend to be less religious or
not religious when they are in Europe, most probably because of the Islamic Republic
oppression they experience at home, which they no longer want to be associated with

when they are abroadoStheir religious presence in Europe, and the West in general, is

Asilento or Ainvisible, 0 compared to the Mu:c
affirmative affiliation with their religiorf? Third, the previous two arguments may well

explain whythe scholars of Islam in Europe are themselves either of Arab origin and thus

of Sunni background and are attracted to dealing with the mainstream Islam, Sunni Islam,

or they are aware of the classical differences betv#ekn addaSunni Islam orthodoxies

and in their reform agendas they, in my view, on purpose, try to overcome those sectarian
distinctions by focusing on the main theological aspects that they share.

Third, the majoritynon-violent salafies are not directly referred to in my study.
Salafiesgenerally do not claim that there are various Islams, European, Arab, Asian, etc.
Politically, and theologically, they do not believe in such a paradigm of thought. They do
not defend or claim the idea of European Islam. They practice Islam in Eurspectre
Europeds | aws, but s tmiuHajirurot h(imi kg r @afslamic h ¢ s eul nv
lands), and what they can do is to live Islam as they perceive it, and hope to help others
convert, or at | e arsligionigtst Matemver, alafitheir ideasare i ant 0
The Shi 6a s c h oncaundl/ MajlisvwhichtwhsefoundeddmnEurope in 1992. For more,
check their webpagéuttp://www.majliseulama.org/

% Ayyatollah AssestaniA Code of Conduct for Muslims in the Wésteebooks, 2012). Part One of the

book focuses on migration (hijra) to ntslamic lands. For the Fatwa, it received a lot of media attention
particularly in Canada: CBC News, AObeduneyld,ur count
2006, availale at:http://www.chc.ca/news/canada/story/2006/06/14/fatweslim.html

% The Turkish/ Anatolian Alevis, who are of Shiite origin, are religious, and have found ways to receive

recognition in Germany where they make a large community, KrisztinaBeht d o g i , AAl evis in G
On t he Wa y t o Publ ic Re c o g&M0L,t i9,0 navailable | &:1 M News

https://openaccess.leidenuniv.nl/bitstream/handle/1887/17497/ISIM_8_Alevis_in_1@e@ra the_Way
to_Public_Recognition.pdf?sequence=1
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indirectly voiced by the studied scholars. Tibi devotes a lot of space to debunk violent
(international) fundamentalism, while Ramadan argues against the literalist s8lafies.

Fourth the same applies to the question of gender representation: the scholars
presented here defend gender equality. This work cannot be said to be-lgasder
since it represents no female scholar on the subject. It may have been more interesting to
integrate a female voice that argues for European Islam, bufiveycriteria outlined
above havalisadvantaged this option. If | were studying Western Islam, | could have
then integrated some of the following female scholars mostly based in the USA: Leila
Ahmed Amina Wadud, Asma Barlas, or Saba Mahm6ud.

Fifth, as to whether geographical representation is considered in the selection
made in this study, it should be born in mind that this is neither a sociological nor an
anthropological fieldwork; it is theoretical and thus able to be expanded to various
secularliberal societiesvherethe political system has developed differently. It should
also be born in mind that the five selection criteria make it equally expandable and
applicable to various Western societies. As to the fact that France dominatebdite,
and its internal discussions are quickly disseminated throughout the West, that is
explained by the fact that religious senstt@b and the lines between thautch and the
state are historically clearly designed, and have become an iconicergpties of

iradi cal seclaki@r,i stno, ou s(eF rTeanrcihg ?Modoodo6s desc

" Salafism and Fundamentalism are not necessarily violent or extremist; they simply advocate a return to
the Prophetic model of life, especially in its personal behavior; only a small fraction of thewatx
violence and hope for the fAreturno of the 1 slamic St
has afflicted them after terrorist attacks conducted by Islamists in the last few decades. For they categories
of Salafies, see Roel Mejerd.eGlobal Salafismlslam's New Religious Movemdidew York: Columbia

UP, 2009) Introduction-B2. For the violent or militant salafism, see Frazer Egedibiad in the West: the

Rise of Militant SalafisnffCambridge UP, 2011) Chapter 1.

™| refer to Fatema Mernissi and Amina Wadud among the female reformist voices in Part IV. Some of the
major works of the scholars mentioned here include: Leila Ahitvednen and Gender in Islam: Historical

Roots of a Modern DebatéNew Haven: Yale Universit Press, 1992) ; Amin&/adud, Qur'an and
Woman: Rereading the Sacred Text from a Woman's Perspéotiferd UP, 1999); Wadudnside the

Gender Jihad: Women's Reform in Islg®xford: Oneworld, 2006)Asma BarlasBelieving Women in

Islam: Unreading Patriarchal Interpretations of the QuranUfiversity of Texas Press, 2002); Saba
Mahmoud,The Politics of Piety: The Islamic Revival and the Feminist Sufifraticeton: Princeton UP,

2005).
“Tarigq Modood, iModer at e S e c udalaStudies mMsseciation, Rolititst i cul t ur
2009 Vol (29) 1, 7176, available at:

http://www.tarigmodood.com/uploads/1/2/3/9/12392325/moderate_sexulaand_multiculturalism.pdf.
For the debate on French secularism and fAFrench exc:¢
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Besides, the size of the Muslim population in the country, France, should be taken
into account. It is estimated to be around $we millions, the highest in Europeafter
Russia, and most of it is composed of Muslims of North African descent, that is, mostly
Arabs and Berber that are also Arabic speaking. This means that there are strong ties and
affinity between Muslims of France and Muslims in good parts of the wald. More
importantly, this fact may have impacted the development of a serious debate in France,
and all around Western Europe, in the early years of WWII and the immigrants arrival to
the Continent as guest workers. The latter were not thinkingtbhgelown once and for
all in Europe, nor were the plans of the receiving countries to receive them once and for
all. So, culturally and religiously, the immigrants stayed closely in touch with their
countries of origin and did not think profoundly ofjasting their religious beliefs to the
new context. Seeing that France in this case was the country that received most of the
Arab guest workers means that the North Afriddiddle Eastern conception and practice
of religion was also received with them,like Germany which received mostly Turks,
and the UK which received guest workers dominantly from Asia. This explains, besides
the French internal strong secular metabolism, the involvement of French Muslims now
in reading their Islamic tradition in lighaf their Frenchseculaliberal idealsi which
Western Europe also shares.

These factors noted, the debate in France then does not seem to concern France
alone, but also impacts the other seciitzaral countries, and the Arab world as well;
this makes h e French debate theoretically at | e
Aconsumer abl e. 0 Ev dstam first tameé it imaacconferente imThe Eur o
Institute of the Arab WorldL(institut du monde araBen Paris in 1992 Despite his
German log sojourn, which has given him a picture of the problems Muslims and Islam

face in Europe, he is more 'laic’ in his approach. Ramadan is Swiss, and it is from within

article, which was translated into a number of | angu:
Débat n. 134, MakeApril 2005, available athttp://www.diplomatie.gouv.fr/fr/IMG/pdf/020Barbier
GB.pdf; on the same issue, read the interestencmg though

Secul ari sm, 0 i nPolicaliheolayiegN&r Yiork: &=ordhaandUP, 2006). The chapter is
also available online altittp://www.iaseculture.org/THRarchives/AfterSecularization/8.121Asad.pdf
3 BassamTibi,iLes condi t i-iosnlsa md®u n[6fdTehuer o Colnglli @ mdd]s, oif n aR ofbEel
Bistolfiand Francois Zabbal edd.,s | ams dO&6Eur ope: integra?fislammsofou i nser-t
Europe:Integration or Communitarian Insertien] ( Par i s: Lid.Aube, 1995) 230
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the French debate that his &deand someof his controversies, flourished; the same
applies to Oubrou and Bidar. Despite this heavy presence of the French contextual
influence, all these scholars have become more transnational and international, for the

debate is not only French at the end.

Reseach Methodology: Content Analysis Textual Method

With these methodological notes on the scholars, | now speak of the approach
implemented in reading their texts. According to Chad Nelsen and Robert Woods, Jr.
content analsis approach is more common in religious studies, since it targets decoding
meanings, more than linguistic structures that discourse analysis and critical discourse
analysis target. Nelsen and Woods argue that content analysis is first and foremost used
to describe and explain characteristics of messages embedded in texts. This goes through
a systematicummary of the texts examined so as to provide valuable historical and
cultural insights into the subject dealt with. The analyst decodes the text, generate
content categories or structure, according to the aim he has framed in mind, and tries to
reach to fAlatent content,' 0 beyond the fAmani

Content analysis method of reading texts takes into account the various internal
and externafactors that contribute to the interpretation of a text or multiple texts. It
recognizes the epistemological basis upon which the research and the results stand.
Principally, it recognizes that the search for meaning/ content in a text is not only
discoveed in the process but is also constructed for two main reasons. First, as the
analyst/ reader starts a project of interpretation and reading, he often already has aims in
mind, which influence, minimally if not maximally, the outcome or the way he/ she
constructs it. This is so since reading a text is necessarily linked to external reasons, past
or futurist, hidden or experienced, etc. Simply put, the context influences the production
of the texts, their readers/ interpreters, and the outcome, sineedtence perceptions,

and the effects of interpretation are also generally taken into account by either the text
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itself or the interpreter or bot.For content analysis then, as | see it, there is an
epistemological reservation stated at the beginningarof intellectual project that
attempts producing knowledge. My choice of this textual methodology matches the
historical review as well as the selection criteria and the notes made researching Islam
and/in Europe.

As to the functions of contentésttual analysis, which work as a structure for
work, they could be summarized as follows. They target 1) identifying developments and
changes in a particular phenomenon or research area (This corresponds kolPand
[, besides thisntroduction;2) finding commonalities and differences between the texts
analyzed, as well as the texts related to this phenomenon or subject, and comparing the
results with standard classical texts of the subject studied (This corresponds to Part 1V,
Section 1); and 3jeferring to other variables of the same or related phenomenon in
another or same context for evaluation and judgment (This corresponds to Part IV,
)

Section 2).” This methodological structure of textual analysis is followed in this work, as

shown aboveand will be further outlined below.

The texts of the four scholars are reagtby-textand notpointby-point for two
reasons. One, in this initial phase, pdiytpoint comparative analysis does not serve the
aim of comprehending the way the projeatsEuropean Islam have developed, on what
basis and for what purposes. It simply misses the context. Second, on the other hand,
textby-text analysis provides the background, achievements, challenges, as well as the
horizons each text openg tothe studed subject.

However, not all the texts studied here are consideredutostantial useT i bi 6 s
project of Eurelslam ends up beingonsidered foiinstrumental usewhile the three
other projectsemain substantiallt is the methodological apparatasigpted here that
reads him so.That is, Tibi paves political grounds for the theological debzdé takes
more space in this work, especially with reference to Taha Abdurral@nframework
(to be further explained belowTibi is used instrumentally because his project ends in

“"Chad Nelsen and Robert Woods, Jr. fContent Analysis
The Routledge Handbook of Research Methods in the Study of Rdligindon and NewYork:

Routledge, 2011) 112.

" Ibid., 109119.
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what | ref-modeémwmniatsy icuamd does not attempt t
idea. As | will explain in due course, though he calls for the revival of Islamic classical

rational heriage, hedoes nofpresent the arguent in more theological terme support

his political claims of Eurdslam, according to Abdurrahmadse framework Though a

pioneering voice of Eurtslam, and after comparisons with the other studischolars

following th e established met hodol ogi cal framewo.l
innovative As to Ramadan and Oubrou, they aubstantiallyused because they make

heavy reference to the Islamic sources in light of the European cohbext approaches
standinbet@ en Ti bi 6 s.Cenceanmgthe Bttejdalsa stibstantially usethe

presents solid grounds for his approach by means of the way he reads theaquran

modernity, which makes hirthe most innovativemong thecomparisons the adopted
analyticalframeworkattempts to establish this study

Content Outline: Three Stages for Under st

The content of this dissertation is methodologically divided into tetages and
technically into fourparts Following thebroad functionality of content analysis, | have
divided this work into three stagel): descriptive, 2) comparative, and 3) evaluative. The
first stage takes more space in this work. The first three parts of this work are descriptive
of four different progcts on European Islam. The three parts are descriptive, but not just
so. There is a substantial component of contextual and textual analysis already in this part
of work. The comparative and evaluative stages are both condensed in the fourth part.
The conparative stage takes the first section of the fourth part, and it is where | build a
link between European Islaas examined her@ndparts ofthe Islamic tradition, past and
present. The second section of the fourth part, the evaluaiiyenost analyticadtage,
adopts two frameworks, one theologjcal a n d ,dibased an Maha Abdurrahmdee
The Spirit of Modernity2006) and the other political aWeabteri 0 based on Jol
RawlsPolitical Liberalism(199).”® More on each of these parts follows below.

[ reiterate the note that the | abels f#flslamicodo ar

philosophies of the scholars referred to, Abdurrahmane and Rawls. Both clearly claim that their references

are klamic and Western histories and philosophies, respectively. They also claim that they are open, and

able to be inclusive of difference, which is why | have found them relevant to my study. Their claims as
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The Descriptive Stage: Four Projects on European Islam

The descriptive stagie which corresponds to Parts I, 1l and {l&ims at catering
for the following considerations. Initially, the intellectual biography and the way the
scholar has entered the debate and shaped his thoughts on the issue are traced. This is
followed by underlining his views on the Islamic accumulatedition, and the way he
considers it in the European context; his considerations of the major sources of the
Islamic tradition (QuranSunna and Islamic schools of thought when applicable) are
underpinned; if a change in his considerations of the toaditanspires, it is noted with
reasons; then this is ended by his conception of European Islam and the way he conceives
of it to take place. This is done with each scholar, with details. At times, if the literature is
less on a particular scholar, thistlien done briefly, as is the case with Oubrou, while if
the scholar is prolific, and has gone through a particular intellectual journey and
development, then this is emphasized and thus more space is given to it; this is more so
with Ramadan. Each part timese scholars is sporadically filled in with my own remarks.
The structure followed in reading their texts isnmiand it broadly follows thesxtual

analysis nethod described above.

The first part is devoted to Tibi and his political justificationsEoroIslam. Tibi
is SyrianGerman (he has lived and worked in Germany for about 44 years. He is a
political scientist, expert in international relations (IR), religious fundamentalism, and the
Middle East; he is an advocate of introducing religion asaadh of study in IR. He is
the first schol at st @amasientaecomref enr dirkwe oi n P
selected as an advocate of Eistam particularly from a political perspective in which
security and the securitization of Islam have pthy pivotal role in influencing the
public and intellectual debate over Islam and its necessity for reform in E@egedes
the earlier five criteria o$election, the choice dfibi for this fourfold circle of scholars
stemsfrom the fact thahisprojectispi oneeri ng i nl <ladmjiomgarnaodri $iE
much politically driven.That is, his reform agenddhat ends in EuroIslam answerso

much the political needs than the theologicaldapthsor justifications But since

well as their relevance will be made clearer, aimdultaneously indirectly examined, as their frameworks
are both explained in isolation, and subsequently applied to the European Islam texts examined here.
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theological changes@most often pushed by sogoo | i t i cal factors, Tibi
importantin the field Hisideas, at the end, are defended by the three other schotars,

but the way they do that is significantly differet a certainevaluativestage in this

work, TibiGs approach iput aside and referred to as immersed in what | refer to as

Acl assi cal di o folowirg my weductiorts dasedhon Abdurrahm@ne

analytical framework.

Ramadan fik in the gap Tibil e a wmikedodn what concerns the theological
input for European IslanRamadan, a Swiss of Egyptian origins (the grandson of Hassan
al-Bana, the founder of the Muslim Brothers) has pursued a litptalysophic
education in his early university studies, before he moved to work on Islamic
jurisprudence, which has become his major field of expertise, and based on that he calls
for Arefibceml 6 He is a prolific writer, engeé
public intellectual. He is an icon for European Islam, and for the European Muslim youth.
Among the four scholayfRamadans a prominenti po |l i t i cal / public t hec
so since his reading of the Islamic sources in Europe comes as an engagement in the
political/ public debate over the compatibility of Islam with secular and liberal values of
Europe, and the West in general.

Ramadan tries to find a midway where politicel @heology work together for
social justice political stabilitybased on ethics that both neddbre particularly, he
makes Islam accommodative of the political context where it grows, and vice versa. He
uses his theological knowledge in light of the lummsociepolitical developments
achieved in Europe. His theology is political in the sense that it keeps itself abreast of
human developments, without breaking with the divine. At the same time, his political
attitudes are theological, in the sense thatythind their justifications, and at times
refutations, in the theological. Saliently, and clearly, he has gradually changed his
theologicepolitical attitudes from antagonism (as will be shown in Parint) a more
harmonious outlook that opens doors retonciliation between the two within his
Aradi cal r ¢hat stresees athics andl aodisiders the Universe another Book of
Revelation, equal to the written Book of Revelation, the Qutarbrouis close to this

framework
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Oubrou was born in Mor@an. He hadeenliving in France for the last three
decades. He idirector of the Bordeaux Mosque, andpesident of the Association of
the Imams of France. After he had left biology and medicine studies, he pursued religious
studies, and has becomesal-made theologian, and public intellectual, besides his
profession as aimam Though Oubrou also gives ample space to answer some of the
recurrent political challenges posed on Islamic theology, he, more than that, tries steps
further by digging intdheological matters of faith, like the attributes of God on which he
is producing ten volumes, the Day of Judgmentda f r ee wi | | .trie©tobr oud s
go beyond the political constraints, though they are the push factors behind such religious
revisions. His philosophy of religion tries to reground Islamic faith in a secular world
wher e manos anthropol ogi cal i fe IS di ffer
experienced the first manifestations of Shali@ing the Prophetic eréde proposs the
secularization of Islamic thought through geotheology, and Sharia of the minority
apparatuses.

Bidar, a young French philosopher, fills in the fourth piece that closes the circle
made for this study. Immersed in Western philosophy, Bidanspat theosophically to
the Islamic tradition. Most importantly in his contribution to European Iséaenhis
conceps of Self Islam, Islamic existentialism,the immortality of man and the
overcoming of religionOwing to his philosophical backgrounddBar 6 s appr oach s
among the most innovative and challenging in the emerging European Islamic thought.
His approach merges the Sufi tradition and the philosophic one, and implicitly answers
some of the political controversial questions about religicherpublic sphere in light of

modernity three principlesliberty, equality, and fraternifiy which he sacralises

The Comparative Stage: Developing Benchmarks for Conceptualizing the

Idea of European Islam

In this cognitive stagé which correspond#o Section 1, Part I\ | go into the
second methodol ogical step of my work, whicl
This stage aims at answering the following question: What is new in European Islam?

The answer is a statementtbfedold: Europe n | sl am (1) ,Aandihmsoonal i ze
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doingitis(23) dAreveéobpomist, ommde rin.rca dNdn etnlad | e s s

yet the place where | provide my analytical answer to the question. This comparative
stage precedes my analysis (Whicomes in Section 2, Part IV) because the answer |
provide cannot be understood without being familiar with the classical and contemporary

scholarship contributions to Islamic though

European Islam cannot be firstised as an issue, and second cannot be detected, if
revisiting the classical contributions as well as the contemporary debate are not examined
even briefly. To avoid any shesighted conceptualization of European Isldmevisit

three scholarly traditns in Islamic thought: 1) the medievslu Gt az2) at he fiear

reformists known as modernists, of the mil®" and early 28c ent ur y, and 3)
reformistso or contemporaries.

The Mu &t athe datenalis of Islamc theology kalam), make the first
generation in Islamic scholarship that | refer to in tracing continuity in Islamic thought,
for their emphasis on the ability of human reason to objectively differentiate between the
right and wrong in ethical values. For some of thesmelationis but a promulgation of
what reason achieves. My reference to this rational heritage is for two methodological
reasons. First, this reference shows that the questions of ethics and reason are old in
Islamic thought, and revisiting them show that the tkeba contemporary Islamic
thought in general is serious and intense; it resembles in its intensikaldra early
debates. Second, this reference is a theological justification that European Islam is not

uprooted from the tradition and is consequentlyansimple mimicry of Euranodernity,

t

t hough the | atter éds degr(lemue dof that in fehgtlh énn c e S
Section 2a, Part IV)This noted, | claim that th®lu & t @eritade & not what European

Islam wants to bring back; ratherjsta rational tradition that it builds on, though it often

hardly refers to it directly.

In this comparative stage | also refer to the second and third generations of
scholarship in Islamic thought which | see European Islam building on. The second
generation is that ofl stlhaemi itmoRdeenran issstasnoc eo ft hta
refoorm sts. 0 This generation is marked by some

the role of reason in reviving the tradition, but remain limited in their scope of revival by
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the Sharia classical prescriptions. | refer to Jalal Eddifggilani, Mohamed Abuh,

and Rachid Rida. The third generation | refer to with emphasis in Islamic scholarship is

the contemporary one, whichchll il at e r €1 tentativelp d¢lassifydothe late
reformists I refer to into threthcisteai n cat
textualistso (exemplified by the work of Faz:
Abu Zayd, and Hassan-lkagmdfiis)t,s 02 )( Ffad gearlai tMeerrina
Wadud, and Abdul l ahi Ah-matdi cAmalnias tmg q (aMalh a3r
Aljabri and Abdulkarim Soroush). More onigttlassification will be saichidue time’®

Not to go into details here, they, however, all claim not to deny the divine in their reform

projects. They all emphasize the place of human agency and reason. vighethgis the

primal place among the classical Islamic sciences and branches of approaching and
studying texts. European Islam emerges in this context, with these scholarly generations

t hat precedes it. European | s| andatudty of |l ai ms ¢
reason, and endorsement of modernity values in light of religious ethiceutitbnial

of the divine, are the aspects that make it revisionist or traditional, and thus continuous of

previous reforms in Islamic scholarship.

The Evaluative S a g e : I s European | slam a MAReasc¢c

Doctrineo?

This is the most critical stage in my work. It corresponds to Section 2, Pdtt IV.
uses all the material introduced in the previous two stages. It is here that | conceptualize
the idea of European Islam, and evaluate it based on the two frameworks of Aburrahmane
and Rawls, one mainly theological and tiker political-or o nmi did sdmd t he ot
AWesternd to use t he -daspediwlyditmatelywthis stager e s er v a
revolves around the third supportive question of this project: is European Islam a

Areasonabl e ¢ ompAceohdegts frameworks dotleed theraes®er is

Ayes, it is,0 which qualifies this project t

7| note some major differences between the two in Section 1c, Part IV.

8 The main reason behind this tentative classification is methodological. It groups the scholars referred to
in terms of the content of their approaches. Their closeness then is dmgedt See more on this in
Section 1d, Part IV.
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European Islam possible®y e s |, i t intducetheNveovframeworks | use for

my evaluation.

Wh 'y Usi ng Abdur r ah mWaderaiy sin Whgerstanding o f

European Islam?”®

My aim is to study the main theoretical advances European Islam makes. Thus,
for example, in my conceptualization of European Islam ldonotusee Af i ve pil |l ar
late modernity as conceived by the Americhedogian Harvey Cox in his widely read
Religion in the Secular City: toward a Postmodern Theold®g5)%° Nor do | use the
Afive dil emmasd of modernity as formed by tF
classicFacing Up to Modernity: Excursianin Society, Politics, and Religi¢h979)%*

| mean the idea dhe book when | use the title in an-italicized form.

8 See Harvey CoxReligion in the Secular City: Toward a Postmodern Theoldégw York: Simon &
Schuster, 1984). Cox, briefly, advances five pillars of modernity late manifestations. One is thenemer

of sovereign national states as independent political entities. With that goes the democratic chain of the rule
of law, individual human rights, equality, constitutionalisation, etc. Two, technology based on science has
become a primal source of maddife and the opening up of its other possible ways of living it. Three,
modern life needs order and good management of its affairs. Bureaucratic rationalism is the key for that.
Institutions become the channel of managing modern affairs, and thishassts on the individual (i.e.
feelings of alienation), as Berger also puts it clearly when speaking of the dilemmas of modernity. Four, the
quest for profit maximization becomes the way out for distributing as well as reproducing of goods and
services. Bth socialism and capitalism share this aspect. Five, secularization and trivialization of religion
culminate the picture of modern life. Religion and its institutions are weakened, and in the best shapes used
for secul ar purposear (Coky aB88¢r PBH Fehes®&e€Cok sees
in the modern world, despite the risks it holds within it. Among the reasons that has enhanced the
prevalence of secularism is Christian theology which makes the other world the focus of mdrs and t

worl dly matters are neglected. Cox, AThe Secul ar Ci
7, 1990, 10251029, available online #&ttp://www.religionronline.org/shoarticle.asp?title=206
I see a | ot of similarities between Coxb6s approach o

Hanafi in the Islamic world, and Abdennour Bidar, who is studied here, in Europe.
8 peter BergerFacing Up to Modernity: Excursions in Society, Politics, and Religléarmondsworth:
Penguin,1979) 7179. The five key dilemmas of modernity, which are also its elements, that Berger offers
are briefly as follows: 1) abstraction (the abstraction ofetpds that process of institutionalization that
characterizes the modern society through the capitalist market, the bureaucratic state, technologized
economy, high level of urbanization and the media of mass communication; these factors cause
Ahomeke®swé the individual), 2) futurity (the modern
present but his aspirations are in the future), 3) individuation (it is the status of separating the individual
from any religious, tribal, or ethnic belonginthe individual now belongs to the productive city and
society that thinks of the future, profitability, and entertainment), 4) liberation (here the individual is
convinced of his right as well as ability to choose a new life, a different life, mostlgnitnadistinction
with that the one he lived traditionally; fate and social order are challenged; gradually both individual and
collective life become uncertain; fear of chaos emerges and becomes scary), and 5) secularization (it is seen
to have grown to bantagonistic to the dimension of transcendence in the human condition). Bérger,
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Instead, as a benchmark for my critique of each of the studied scholars, | use Taha
Abderrahmandés critique of the Amodernisto Q
The Spirit of Modernity: an Introductiono Founding Islamic Modernity(2006)%
Abdurrahmaneéf6s critique is directed to some
the Muslim majority countries, like Mohamed Arkoun, Hassan Hanafi, and Nasr Hamed
Abu Zaydi | study t hese suwtshforlredornsid thisnaorknin taer g u me
comparative stageSéction 1 Part 1V) Broadly, Abdurrahmane does not consider their
approaches to be originating from within the Islamic tradition. That is why he has
devoted his project to +ground Islamic theologphilosophy on its own traditional
sources, using his methodological tools of logic and linguistics to generate Quranic
conceptghat solidify the Islamic worldew of ethics. Abdurrahmane develops a unique
approach to reason and ethics and the way relifyises them both in works lik€he
Question of Ethicsa Contribution to Ethical Criticism of Western Modernig000),The
Spirit of Religion(2012) andThe Question of Practic®012)® This is a critical stage in

my work. | allow myself lengthy space bel to introduce my project more clearly.

Abdurrahmaneds three main points of criti
use are considered in his t&hmitmbthrgegy as 0
desacralizing the sacred. For hi m, they are

history without a genuine study of the Islamic different history and its harmonious

8 Taha Abdurrahmane (b. 1936, Morocco) is considered as one of the leading contemporary philosophers
in the Islamic world. He has been developing his own project @fwigig Islamic philosophy from the
1970s. He is not read yet in the West. Taha Abdurrahmaf®,akG d Ut h a : -tnaadhs@ad Ud Ih a
i s | U imheSpirt of Modernity: An Introduction to Founding an Islamic Modernit¢asablanca and
Beirut: al markamat haqUf 0 al 6ar abg, 2006) . His critique of the
Book Two, CMopteem Bowrdy @f t he Qurinahe saneworkl7®c es s ant C
207.
8 Abdurrahmanes u 6 U-at hlalq: mu s UnagdnatakHu B q @ d I0italkgbarbigyd [The
Question of Ethicsa Contribution to Ethical Criticism of Western Moder#it2000),r 1 @u_ athd 9 n
Spirit of Religiod ( Casabl anca and Beirut: aifl GworlknanfEhéat haq
Question of Practice]l] Casabl anca and Beirut: aAbdurralanmarie dnas alsot h a g
theorized for an Islamic and Arab philosophy in works ligeCaq até a r fad-0 k h t i lal fidleed 10
Arabic Right to Philosophical DifferentdCas ab |l anca and Bei r ut,2003,landmar kaz at
al-Caq atislami fiaki k h t if li Ehedslamic Right to Intellectual Differenc@lasablanca and Beirut:
al mar kaz af 2005) Uhftliese avorlés ehe ardués against whateles as the hegemonic
Eurocentrist philosophy that argues for the universalism of its achievements, which are historical and local,
while it deprives other cultures and civilizations of thinking for themselves. Western philosophy, for him,
has developedint a f or m of paternalism that denies what he
shortened citations to his titles/ works, | use the English translations, which are mine, for ease of reference.
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approach of religion and pol it itadg$ohimhnr ough m.
the metaphysical world on his creation, as well as on his descent td*‘e@Hbse

Ami metic pl anso ar e t he Ahumani zati on pl an

AhistoricPzation plan.?o

Against t hei r -divinizatiore aspect®Abdarmahinand proposes
Ai nnovative/creativeodo outl ook odenttadceto Qur an
modernity for Muslims without a new reading of the Qui&hFor him, unlike the
European Ainnovationo ( mo danflichwith neligionwamd ¢ h ¢ a me
is thus | abel ed f diibsdoldfeu)tsinceit cuttiss withrtheivineat i on o (
he proposes ficonitbh dnasu),sfor thatenhass rett beem @ &trong
conflict with religion in Islamic histor§’ Abdurrschmane is not against the
Ahumani zati on, rationalization, and historic
against degrading to the extent of forcing oblivion of the divine. That is one of the main
reasons why his critique is relevant to my regdiof European Islam. The latter
differently adopts such approaches and plans but equally calls for an innovative way of
preserving the sacred, humanizing the divine without massacring God. For such a goal
Abdurrahmane proposes finl,non offiah m @ e a thiuvnea ni @ @ it

plan, 06 and Ainnovative historicization plan.

These three benchmar ks i bodmadsi)caresponchuous i
to three concepts that | infer fromy reading of European Islarfiiey are detailedin
Section b, Part V). Summari zingly her e, Abdurrahm
humani zati ono corresponds to the Ai nherita
European | sl am; 2) Ai nnovative rationali zat
or fAratiand3| Afanbkhkative historicifighat oono c o
Afighology. 6 Each of these three concepts, i

axes respectively: the worldsociety andthe individual There is no need to note again

8 AbdurrahmaneThe Spirit of Religion449.
8 AbdurrahmaneThe Spirit of Modernity175207. | explain these terms and use them as a framework in
analysing European Islam texts in Sectiond2a Part IV.
% pid., 193.
 Ibid., 194.
46



that his conceptualization builds on the studied texts; for their full development, these

concepts need more space than devoted to them in this introduction. My inferences aspire

to wultimately wunderstand European || sl am as
wi t hin particul ar framewor ks, Al sl amico an
political. As | wi | | try to show bel ow, t he

overlapping consensus for the stability of pluralist constitutional liberal democragees.
back to clarifying my three inferred concefts 1) Ai nheritance of t h
et hical rati onal fightatd ro nf foi*tpmadl gy .Aicp)r act i c al

First, for the inheritance of the worlthe universe, earth in focus, is considered as
aBook, like the revealed book of the Quran, and so it can be interpreted differently, as is
the Quran, and most importantly, it is a given, a gift, from God to His heir, man; it is an
inheritance; man is given nearly infinite powers to invest in it, udnegattributes of
goodness, justice, and mercy that he has inherited from the soul of God. This means that
the universe is part of the sacred, and not outside of it. If man is the heir, an eternal
Caliph, and there is no other revelation to be expetctidays according to Islamic
perspectives then God has sacralized everything, man and the universe, and each
deserves contemplation and respect as part of the divine, besides the guiding book of the
Qur an. |l sl am becomes a 0 Sd andnhoag niereéaw.Wieey of b
sacredness of the worl d i sanmi@nanatnadi nfesdp itrhirtou
r e s p on s Ramadhn, ®uprouop and Bidar emphasim same ideaifferently. See
the part dealing with each scholpfFor example, modernityself is part of the sacred,
because both the universe and man are sacred entities, and so is modernity which is a
philosophy that links the two as a worldview. However, when some of the consequences
of modernity are measured, and their consequence®stdeerve the ethical message of
religion, then only that particular aspect of modernity is not sacred (This is mainly

Bidardos view).

Second, ethical rationalization builds on the inheritance of the world. The

indi vidual i s it s sctleen hedras but o tise hisreasomirggfatully i s mze

8| drop the inverted commas of the various used concepts asdqat. When they are put in inverted
commas again later on, that means an emphasis.

47



to live in it ethically and to unfathom its mysteries as a second Book of revelation.
(Ramadan, Oubrou and Bidar are very close on considering the world a Book). The
rational way of doing so is to constaniye e k t he fAgoodo t hat human
and which revelation general ethical guidelines approve. Rationalization here does not
belittle metaphysical aspects of religion. Rather, they are another field of study, for more
thinking. Intuition is not nglected. The individual is free, and is burdened with
responsibility. His deeds, very rational as they may be, are challenged with moral
responsibility that requires a minimum of consistency, so that rationalism and autonomy

do not lead to bigotry and whaital adventures that dehumanize man. With ethical
rationalism, the individual believer practic
energy he is allowed to discover within himself to exercise it in the world, ethically, and
responsibly. Ethics angractice, faith and work, are not fields apart.

Third, by practicafigh, or fighology, | mean that Islamic Sharia law is considered
positive, secular, and for this inherited world, where man is the Caliph. This concept
centralizes society and its w4ling. The classical distinction thBlu &t afori | a
example, made between moral theology and positive law is being stressed by European
Islam. Sharia law, with some of its strict, and controversial sanctions like the penal code
(thehuddud, are examined itheir historical context; the conditions of their applicability
are measured in light of the message of Islam, which is internal pEac@ $slam of
tolerance, anBi dar 0 s &eekampld) slaammd soci al justice ( m:
view, though sharkby the other scholars, too). The market of literalist fatwas (religious
legal nonbinding opinions) and the emphasis on Islamic legal aspects, instead of
understanding the intent and objectives of the Lawgiver confuse the modern Muslim
believer who wantdo keep his faith and at the same time live in a constitutional
democracy that respects basic human rights and equality of genders and people. The
classical distinction between legal theoriesH lalifigh) and sitive law (igh) are
invoked so as not teeparate the twa.€. the spheres of laws that the religious doet
dictates and the ones thiate implements but so as to fuse them as much as possible
(OQubrouds Sharia of the minority i1s an exeé&

becomes more pialist in the sense that it recognizes its limitations in the political arena,
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and admits its epistemological modesty. That is, it arrives to the fact that religious law, if
it does not metamorphose itself according to its believers needs, losefpar
Aicompr ehensiocorseyeestiphligedto admit beth inteandintra-diversity.
Overall, the three concepts intertwine in giving the individual theological justifications to
lead a good lifeThese are conclusions derived from the methodolbdremework

outlined earlier.
Why Using Rawl s& P UOrdérstanding Europeandstamza | i s m i n

By now it should be clear thdhis project is still struggling with its leading
qguestion: is European Islam possible? What has been exammtiéchaw is mostly
theological. Having conceptualized the idea of European Islam, following a clear
methodological line, | now have to makeff@aunded assumptianso that the passage
from Al sl amic theol ogy &tandsteasibléVand terebldhe | | ber al

assumptiorgoes as followsEuropean Islans acomprehensive theory of the good.

Having asuned that European Islamic theory of the good@snprehensivein
light of what has been advanced until now, after having describseldésted/oices, and
compared it to others from withthe Islamictradition, now is the stage to evaluateby
opening it up further to & We s t pelitical gramework thatlaims to be embracive of
reasonable pluralismin my assumptiona theory of the gootias to face at least two
main challenges to pass the test of evaluation, considering the multicultural aspects that
colour iberal societies in Europe: 1)od far is the theory able to preserve the good it
theorizes when society is multicultural, and ottiezories of the good are bound to push
for space in the same society? 2pwHfar is the theory able to prove that it is good if it
does not prove that it can also be right, and thus open to be endorsed by othmightho
have ignored or distrustedin the pastor never heard of it befoPe

These two assumed challenges are actually more theoretically argued for by John
Rawl sé6 two, s a VY wordwide mffuéngahveorkeAaThepry of Justice

8 am aware of the fact that there is a debate over

book. | do not get into that debate here. On this point, se&dtance, Sebastiaraffetone,Rawls: An
Introduction(Cambridge: Polity Press, 2010)
49



(Theoryin short, 1% ed. 1971, rev. ed. 1999 and Political Liberalism (1*' ed. 1993

1996. Very briefly and simplistically put here, in the first work he theorizes the way for

a just society, and in the second he defends it further for the sake of its stability in a world
characterized by pluralism andifferent theories of the good, be they religious,
philosophical, or moral. In introducinBolitical Liberalism he says that his work has
been driven by the following question, which, | believe, every ordinary human society

wishes to have an answer to:

How is it possible that there may exist over time a stable and just society of free
and equal citizens profoundly divided by reasonable though incompatible
religious, philosophical, and moral doctrines? Put another way: How is it possible
that deeply opposedhough reasonable comprehensive doctrines may live
together and all affirm the political conception of a constitutional regime? What is
the structure and content of a political conception that can gain the support of
such an overlapping consensils?

The framed questions above answer the reas
overl apping consens u spjlaridehe ofRoliticapLéberalism¥ one of
The idea of European Islam will be examined in light of the framewofkwérlapping
conensust hat aims at finding mor al pmaradnds f or
society. o0 Case studies |i ke sepandgHadwili berty,
be referred to. The integration of overlapping consensus as an evaluatiegéknof

the idea of European Islam makes the $atsection of Part IV, which closes this work.

|t stands as an Aattempto in this research

Abdurrahmané framework.

In clearer terms, hat this project seeksehind the use adverlappingconsensus
framework isto understand howuropean Islam offers an internally pluralist theological

% JohnRawls,Political Liberalism xx
! |bid., 133-172. Rawls already spoke of overlapping consensus in 1987 as an article/ lecture, before
Political Liberalismwas publ i shed, and in the article he says t|
and fAstability for the right r eas oRdticabLiberadismas ng Aj ust
the main reference on Rawls; | referftbeory Overlapping Consensus version of 1987, and The Idea of
Public Reason Revisited of 1997 only when they contain an elaboration that is not avaiRbli¢idal
Liberalism It is not my aim to go through the intellectual history of Rawls, nor through his critigeeA S
Theory of Justicerev. ed. (Cambridgedarvard UP, 1999)iT he | dea of an Overlapping
Oxford Journal of Legal Studig¢4987) 7(1): 1-25; AThe I dea of Public Reason Rev
of Chicago Law Review, Vol. 64, No. 3 (Summ&897) 765807.

50



doctrine out of which a reasonable European Muslim believer may successtolhcile

his normative commitments to Europeafais as a comprehensive theory of the good
with his political commitments to the liberal constitutional society in which he liMas.
fundamental idea is derived from the previous descriptive, comparative, and evaluative
stages. It is what the reformigects of European Islam revolve aroundb not go into
details in introducing the major concepts thaigih Rawlboverlapping consensus here.
That is done amply enough in the text in due space. | suffice myselfwtbvdefining

overlapping consensus and some basic terms that are essential for its realization.

An overlapping consensus is the answer to the above crucial question of how it is

possible to establish and preserve unity and stability given the plurdhsin

charactezes current societies | t searches for Astability f

realized when a number of reasonable comprehensive doctrines consent to a set of
Apol i ti c ailréferrgdntoiimhis wgldyé@ § ust i c¢c e -and suppd thesen e s s 0
principles on moral grounds, each from its own comprehensive background. The groups
in an overlapping consensus use their respective reasonable comprehensive doctrines
only in order to justify a given set of principles; they do not have to ugediberines to

shape the principles. This is mainly done throtlyleestages of justificatiofpro-tanto,

full, and public justificatioh An overlapping consensus targets stability, and not mere
political agreements that may be aborted by a group or many in cases of power shifts.
The main principles agreed upon are supposed never to be overthrown or changed by one
group that is in power.

Overlapping consensus is different fronodus vivendivhich is an agreement on
certain principles, but which are vulnerable to change when the balance of power among
the concerned groups changes to the advantage of one or some, against the others.
Overlappng consensus, though difficult to realize as it may seem compareanadibs
vivendiisafir eal i s t% Icis sa sincepiti sapposes a profound agreement on the

Abasic structure of societyo as a dfair

92 Rawls,Political Liberalism,158
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Air at,iteaand equal citizes.Such a conception of overlapping consensus, to be
explained further i n Part IV, all ows rel ig
comprehensi ve doctrineso to keep their bel
metp hysi cal or ot her grounds, as l ong as t |
justifications from their own beliefs, to the extent that the political becomes part of their
doctrine. Rawls sees most influent.iigel religi
doct rMBeésngdo reasonabl e means endorsing the i
terms of cooperation in a society of free and equal citizens, whereby these terms are
willingly accepted, without priority to selfhterest, since all participaniagree to them

and respect them reciprocally. Reasonableness targets groups interests, a form of
prioritizing the common good. A reasonabl e
(i .e. HAthe sources, or <causes, sorandli sagree
consequently recognizes the reasonableness of other comprehensive doctrines.
AReasonabl e pluralismo grows out of this <ci
Amer e pluralism.o Reasonabl e pluralism adn
compehensive doctrines; it is a space for diversity of doctrines to be united under one

just political system thaPolitical Liberalismi n gener al proposes. Tha
attack or criti ci®Roliticlniperatlisemdossonotaatvbcatany i e w. 0
system of truth or good. What it advocates

c o o p e r’altstop referting to more Rawlsian concepts here and the details of

overlapping consensus. What | do next is that | justify my selection dfdniework.

Three main reasons stand behind my selec

as an evaluative framework of the idea of European Ifafine first reason is that

% pid., 149

*Ipid., 170

*|pid., 55

% bid., xix

bid., 1522

% By evaluation | simply mean measuring how the latter can be successful in a constitutionally well
ordered liberal society from the lenses of liberal political theory. | could have used other frameworks to
evaluate European Islam from (Western) politicaotty perspectives. Prominent projects relevant to the

idea of European |Islam could have been used here, [
Taylordéds philosophy of religion and reviskhom of secu
Phi ku Parethés rethinking of mul ticulturalism which
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R a w IPditical Liberalismi s a Arevol utionaryo work within
political philosophy. IfTheorytries to depart from the dominant utilitarian philosophies,

his Political Liberalismt r i es t o depart from the fAcompr ehe
suchasthas of J. S. MiRawlsempmasdizeR Ranls distancesshis political
l'iberalism project, which is hitfromically
AENn| i ght en MeThelattgr seenpse@ochave aspired for a secular world, without

religion, while the former reconciles religion with other nonreligious doctrines. Rawls

roots his Political Liberalism in the Reformationfihe historical origin of political

l'i beralism (and of Iliberalism more Yenerall
since it is the first base for religious and nonreligious reasonable pluralism, which

Political Liberalismdevelops further.

While the comprehensive liberalisms of Kant and Mill propagate (and
uni versalize) their PolgicalsLiberaismet andhe® @iomp ar tRia
since it does not have such an ambitiothough some scholars like Bhikhu Parekh
suspect it. European Islaimand other various Islamic projects in the Islamic warid,
as | see it, more open to the political liberalism of Rawizntto classical comprehensive
liberalisms that belittle or neglect the religious mindset and other versions of the good.

That i s S0 because Eur op e aseems substamidely v er si

pluralism (of especially Rawls and Kymlicka) is tied to liberalism as a by default fact of the modern age.

Not to make a long argument here, I thinkhat Rawl s6 political liberalism pr
project for the main reason that European Islam does aim at securing community rights that may block
reforming contemporary Islamic thought in general and Islam in Europe in particulape@ur Islam is

reformist, and aims at fusing the political and the theological, as will be illustrated with examples, and | see

Rawl sdé framework more accommodative of such an endea
for example:Kymlicka, Liberalism, Community, and Cultu@xford: Oxford UP, 1991)Multicultural

Citizenship: A Liberal Theory of Minority Righ{©xford: Oxford UP, 1995); Taylofulticulturalism:

Examining The Politics of RecognitiofiPrinceton UP, 1994)A Secular Age(Harvard UR 2007);

Kukathas, The Liberal Archipelago: A Theory of Diversity and Freed@@xford UP, 2003); Parekh,

Rethinking Multiculturalism: Cultural Diversity and Political Theo8/“ ed. (Hampshire: Palgrave, 2006

Europe and the Muslim Question: Does Intercultural Dialogue Make Sé€Asesterdam:Amsterdam UP

ISIM, 2007)

¥ political Liberalism xxxvii, 78, 145, 149, 199, 200, 211, 375, 400

19 bid. xxii

“pid,xviii. This passage is illustrative: #APolitical I

that is, a comprehensive liberal and often secular doctrine foumdezhson and viewed as suitable for
the modern age now that the religious authority of Christian ages is said to be no longer dominant. Political
l i beralism has.,xui).such aimso (I bid
1% bid., xxiv
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accommodative of the political aims Bblitical Liberalism: social justice, and stability,

or what could be referred to dsp e r p e t u'& The pppoaiteseem® also to match

such a contentiarliberalism in its Rawlsian version has opened up to the religious. This
means that it does not make much sense ifstndies Islam (in Europe) and projects
modern/ | iberal theories on it, and®says #fyc
Li beralismbs compr eh e n stheislamcensmjsrityfcaumtrleg @ t o f i 1
the extent that up to now the notioho i | i Isem) &l does not resonate
many believers, simply because classical liberalism tells them that what they believe in

Ai s usel es s 0f toputitinitlese simple tegrs.ordab is because liberalism

was hegemonic in it&classicab versior(s). Thus, if European Islam is accommodative of

193 These are concepts/conclusions that Eunopsiam, as studied following Abdurrahma@sdéramewok,
underlines.
A number of Muslim scholars who have studied disci
|l sl amic scienceso argue for the need oTheide@dfor mi ng o
looking at Christianity and Europe, Reformation and Enlightenment, are not absent from theseéscholars
reform agendas. Generally, there is a tendency to learn from the experience of Europe and Christianity
without total projection, since thastory of the Church differs from the history of religious authority in
Islam. Titles binding Islam to Reformation and Enlightenment are numerous. For example, in the 1930s,
the renowned Mohamed Igbal wrote that Protestant reformation was an event tiodeato avoid losing
the ethical message of Islam in the modern world; its political drive should not make Muslims oblivion to
its ethical significance:
We are today passing through a period similar to that of the Protestant revolution in Europe, and
the lesson which the rise and outcome of Luther’s movement teaches should not be lost on us. A
careful reading of history shows that the Reformation was essentially a political movement, and
the net result of it in Europe was a gradual displacement of trergal ethics of Christianity by
systems of national ethics. The result of this tendency we have seen with our own eyes in the
Great European War [ é]. I't is theaythwndgrstandd t he | e
the real meaning of what has Ipgmed in Europe, and then to move forward with-eeiftrol and
a clear insight into the ultimate aims of Islam as a social polity. (Iqthed, Reconstruction of
Religious Thought in Islajd55)
Nader Hashemi sees in the contemporary resurging violemhilsh a way for the emergence of Islamic
secularism, a form of Islamic Reformati@nla CatholicProtestant Reformation wars, Nader Hashemi,
Islam, Secularism and Liberal Democracy: Toward a Democratic Theory for Muslim SofNgigsyork:
Oxford UP, 2009 ; Olivier Roy sdeaad sanldos amnidn tthpodtundament al i st
form of Islamic Reformation, Olivier RoyGlobalized Islam: The Search for a Néimmah(New York:
Columbia UP, 2004)6. Some ot her titl estitchmd aredrEnlhieg htteernmmefnR
A n 6 n d&dwards an Islamic ReformatigMew York: Syracuse UP, 1990)ie s ha m A. Hassaball a,
I sl am Need a Ref ormation?9o 0 7 http://hanwymiddiez@s0 9 , avai
online.com/english/?id=31922Hakan Yavuz,Toward an Islamic Enlightenment: The Gulen Movement
(Oxford: Oxford UP, 2012); Malek Chebd¥janifeste pour un islam des lumiéres: 27 propositions pour
réformer l'islam[Manifesto for an lem of Enlightenment: 27 Propositions to Reform Iglgiaris:
Hachette, 2012) ; Il brahim Kalin, fiDoes |l sl am need e
http://www.todayszaman.com/columnitB5246doesislam-needenlightenment.html
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R a w IPglitical Liberalism it is because the latter is also accommodative of religious

doctrines like the former. This leads me to the next point.

The second reason behind opting fore Rawl si an framewor k i s
n e c e sHistoticgl relations betweefiEurop® andfilslamd post1945seem to enter a
new phase.tlis not a question of dialogue among religions here. It is a historical era,
characterized by multiculturalism apturalism fed bytheimmigrationflows especially
from the religious Islamic world to Europ&he plural landscape seems to be affecting
both HAEur ope an slige' alnsdemsi thbm shiganceptdlikeir easonabl e
pl ur adnd mdr at iae meaeksaryorathetshkéof the preservation ofocial
justice and stabilitypr perpetual peacé& he four studied scholamn European Islam also
believe that the current historical moment requires a framework that accommodates

modern values and beli&¥

In introducing this work, | said that there are signs of reviatm (Islamic
theology. The age ofkalam grew up in a socipolitical context of diversity
characterized by a seemingly open space for freedom of constiémeeopean Islam
has not gone into some profound theological issues as did thekakmhytheologians,
but it is mostly the political context that is relevant in my comparison here. The rational
advances of European Islam resemble in a number of ways ctiievements of
rationalist Mu @ t aszhpldrsa that prioritized reasoning in understanding revelation
instead of being bound by literary interpretatiéffswhat | want to convey is that the

1951 am using these labels on purpose, but with high level of reservations, because they are full of historical
tension, and, if critically considered, are incomparable: Euro@e geography, while Islam is a belief
system. One can contain the other, and vice versa. Assuming that a geography cannot contain/accommodate
a faith, or the contrary, is illogical. A European can be Muslim, and a Muslim can be European.
1% Tentatively Imve noted three main historical stages of re
medieval stage that ended in 1492, the modern stage that ranges from 1492 and 1945, and the contemporary
one that started i n 10dlslaminElRopelnlandishoa OutlaedistPioon ne n thii sl e d
introduction. Abdennour Bidar in particular defends
historical stage of hybridization.
197 These freedoms should not be expected to be identical with the modern freedoms. Centuries of age and
the difference they impact on human intellect should be born in mind, otherwise one falls into
methodologically serious mistakes.
18 Thereisnoneedtoga t hat | am not romanticizing the Muétazi
deserves mention. They, but not all of them, were rational but not liberal in the sense the moderns use it
now. They were liberals in their time, if | can say so, since they utgedse of reason in understanding
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diversity of the European contekies contributed fundamentally tché emergence of

European Islam, a fact which resembles a past reality in Islamic history. This also brings
about the Reformation er a o PoltEallibergiem when on
The Rawlsian scholar Sebasttiano Maffetone affirms this vigwiins st udyln of Rawl
some ways, the situation in which classical liberalism was born is repeated today. As was

once the case for religion, today politics is divided by bitter conflicts, sometimes not so

different from the religious ones of the past

The third reason behind using Rawlsd ove
the secalled reformist voices of Islam, and European Islam advocates in this study, have
not been included in the few brgmarkablewvorks that studyhe Islamic tradition with
reference tR a w lwerld Until now, to my update, four scholars have published such
works: Mohamed Fadel, Andrew March, Hamid Hadji Haidar, and Mehmet Favzi
Bilgin.*° None of them has dealt directly with what | have tried fieEairopean Islam.
Haidar stud es Mi I | 6s and Rawlsdé | iberalisms and
Shiite tradition, and arrives to th% idea t|
As to what the Shiite Muslims can benefit from the liberal state, in the case of being a
minority, Haidar says it is religious education which Rawlsian liberalism offers, unlike

Mi | '#?@d .0 gi n, on the ¢ ontRoltcalyLiberadismgsuvery t ha't
revelation, which could partly be matched with the r|
the moderns. | refer to Section la, Part |V for more

199 Maffetone,Rawls,264
10| mean scholars whhave produced texts on the issue in English. Raja Bahlul has also produced a text

on the limitations of Rawl sé6 idea of dApublic reason;
accommodative of religious arguments in a conservative sodegy.i(| ul 6s Al sl amic public
to Anodnai mébs #fci vilslamraedate Gecolar Btae 20D B¢ e Rajma Bahl ul , i -
|l sl amic Conception of Democracy: Il slam and the Noti
Eastern Studi(Spring 2003), 12(1), 480)

1 Hamid Hadji Haidar Liberalism and Islam: Practical Reconciliation between the Liberal State and

Shiite MuslimgNew York and Hamphire: Palgrave Macmillan, 2008) 3.

"21'n Part 111, AThe Libeeral, 8t Ate sayd HOiniet si Pms i ma
from this comparative examination is that what Rawl ¢
little more than what Mill 6s secularist i ber al St
protections, freedoms, and opportunities that the Rawlsian state provides to Shiite Muslims is the
availability of religious school s wi tLberalsmliaridi ¢ f unds

Islam, 159.
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applicable in religious societies, since it gives good space to religious dottfifiés

two, Haidar and Bilgin, do not work on the Islamic minority in Europe, nor do they refer
to the scholars | refer to. They work on the Islamic majority countries, with a focus on
S h iindtree case of Haidar*

My work is closer to what Fadel and March hgvebed. They have both focused
on Muslim minorities in the West. While Fadel has produced various articles on the
matter*> March has put that into a distinguished work that may open new horizons in
comparative political theory, in addition to a number of articles on the theology of Tariq
Ramadart’® The work of these two scholars has been inspiring to my work here.
However, twosignificant reasons have encouraged me to try a new pathway that these
scholars have not tried, and | consider them important and have to be réwadidubtter

understanding of this stuepproach

First, especially with Fadel and March who deal wihbslim minorities in the
West, they do refer to the Islamic classical texts produced over the centuries until the 19
century, that is, before the colonial era which influenced the intellectual contribution of

WBilgin says: fil ticahbberaismpresentgan accourh af politipabnhoiality that should

be agreeable to most citizens of faitho (p. 3) . Fevzi
Rutgers Journal of Law and Religion 7, 2 (2006). This view is furtheeldpgd in his bookPolitical

Liberalism in Muslim Societig®©xon and New York, Routledge, 2011y1See Chapter 3 and 4.

M Meysam Badamchi has produced an interRolttcal ng di sse
Liberalism as applicable to Muslimmaor i ty countri es, with reference to
APol itical Liberalism for Muslim Majority Societies,
Rome, 2012).

"Mohamed Fadel, fAThe True, the GandHthicalfdotsbfPeblicReasonab
Reason in Islamic Law, 0 Canadian Jour n-685 avaldbleLaw and
at: http://ssrn.com/abstract=1085347 Fadel , iPol i tic Family Lalv,iabdeFanaily liaw m, I sl am
Pl uralism: Lessons from New York on Famil y-05.,aw Arbitr
2009, 182, available at:http://ssrn.com/abstract=[1421978 Fadel , AMusl i m Refor mis
Citizenship and the Public Accommodation of I sl am i
Faculty of Law, TheSocialScienceResearciNetwork, 2010, available &ttp://ssrn.com/abstract=1727457
"AndrewMar ch, fALi beral Citizenship and the Search for a

Minorities, o0 Philosophy & Pudamiamnd LiBefaf Gitizenship é&hdthe n o . 4
Search forOverlapping Consensufxford UP, 2009). For the articles he devotes to the theological
thought of TarRegadRamgadhar, i ¢ eRa maidan: Political Liber
C o n s e rEthiosk,International Affairs 21, 899 413 Winter 2007;A L aasa VanishingMediatorin
the Theological Ethics of Tarig R a ma d Bunopean Journal of Political Theory vol. 10 issue 2 (April
2011)177-201; it is also available at New York Law School webpagbtst://ssrn.com/abstract=1478910
i T HPestLegal Ethicsof Tariqg RamadanPersuasiorand Performancen RadicalReform:Islamic Ethics
andL i b e r MiddlecEasiLaw andGovernance (2010)253 273.
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Muslim scholars. Fadel and March mainly argjugt their choice stems from the fact that

Musl im believers would not dAlisteno and Agi
influenced by Western education; Islam for Muslim believers seems authentic only
through the classical texts, so Fadel anddidollow this assumption to show that even

in such a case, classical texts prove open to political liberalism and able to be morally
engaged in Afair terms of cooperation, o0 to
They affirm that if that is succdsdly illustrated, then that implicitly means that the

reformist voices of Islam, which they broadly do not study but sometimes merely refer to

en passantare equally able to be morally engaged with political liberalism. Simply put,

they say fpaéedilcsdmendtso has to be solved 1in
pluralist enough to teach the contempoyanydern Muslims. | certainly agree with them.

But someone has to study the moderns as well!l Here comes my second point.

The second reason behind nefarence to the contemporary reformists is to give
space to new voices of Islam. They may whisper new thoughts in Islamic thought, and
think of the funthought in | sl athiMgpointhought o
is this: the search for overlappingnsensus should not blind us, researchers, from
t hought s t hat may cal l for Asomet hi ngo be
conception of the political in a liberal democracy. Islamic thought should not be blocked
from renovating itself on various levels)danot only on the legal level which seems the
focal point of the study of many. A constitutional liberal democracy is not governed just
by pure political conceptions. Liberty and equality allow citizens to think beyond the
political, to live the good |d& they envision. European Islam, which is growing up in the
middle of such a world of liberty and equality then must allow a vast space of free
thinking for its believers, including the ones who claim the faith but are not practicing or
are practicingintei r own way, as Iis the case with, s

Sharia of the minority.

As to saying that European I slam is not
Aorthodoxo | sl am, Padlitical Libgralismisknet libsral(ism) h spomeRa wl s 6

7 Mohammed ArkounThe Unthought in IslamiThoughi{London: Saqi Books, 2002).
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may object to such a comparisétulitical Liberalismhas grown out of rather against

classical and comprehensive doctrine of classical Christianity and classical liberalism.
European Islam, too, has grown out oather against both literdist Islam and classical

liberalism. If there are voices that theorize European Islam from within liberal
democracies, then most possibly their theor.i
if not surely, t o be i lditidné¢henashould notSobfliscatea r s o f
such voices. Maybe in the medium or long term, applying overlapping consensus (and

public reason) on the Islamic tradition would no longer be needed, since the new
reformist voices would have won the hearts of most bektvBcholars like Bhikhu

Parekh, from Aconjunctureo perspective, may
agendao of political | i-lbietrerl dlssn ierookdbloiukt dr d lt
say that a believer has to be allowed his freedontarfscience and freedom of

expression, and has to be allowed to learn, through the school, to have access to the
teachings of his doctrindo¢ it religious or ngt and the future decision abatthat to

bed andfihowo is up to him (to be liberal or not, something ifbetween) as long as the

Af air terms of cooperationo are respected
granted. It is for this reason that studying pb&t century Muslim scholars is important,

even though theirirceéplutsa testishddasenepalddsh e n
schol arsd i s.

Therefore while |1 use the framework of political liberalism (overlapping
consensus in focus), | am at the same time integrating new voices of Islam, as long as
they are not scholars or intetituals notorious for blasphemy orkislimness. | would
not study, for example, Ayan Hirsi Ali as a reformist scholar, because shévigstixn

(thus her view moves to fAconjecture®d perspe

18 Bhikhu Parekh, Rethinking Multiculturalism: Cultural Diversity and Political Theor2™ ed.
(Hampshire: Pal grave, 2006) 88. Only the phrase f@Ahidc

"The terms are Rawlso6. They are types of #fAjustificat
political concept. Reasoning from a fAdeclarationdo po
that is, he belongs to this doctrine, athis case with a Muslim believer or scholar who gives justifications

of compatibility of his religion with the political
Afconjecture, o0 it is carried out f reoofithisododirie, ab ¢, by som
the case withaneMus|l i m schol ar who presents I slam as compati
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and more importantlgheattacks the doctrine itselp, how can she speak of reforming

it if she belittles and defames its pillars and symbols? Tibi, Ramadan, Oubrou and Bidar,

on the other hand, claim to be Muslim, respect Islam, and their reform voices, whatever

betheir level and premisedo not attack thésacrednessof religionoritsfi b e |perseg o

but parts of itscomprehensivenes hei r fAaut henticityo comes fr

t he concerned faith, and t h-efirronmv ifiedw®, c | me rmd a f
position,namelyfrom within as Muslim believers?

of Public Reason Revisited, o0 The University-of Chicact
807.

29In anote, Rawlsf r om
r

conjecturedo position, considers the p
example of overlapping consensus708 4(,Ranwl s4 6 )A.Pufnd G rcaiRme
introduces his concept of ficinvciecptr evaesroyn oc lions ehitso pR aow
reason. o | introduced Andénaim when studying some col
Europe; see Section 1d, Part IV. Such a project, from within the Islamic tradition, should not be denied a

study simply lecause Muslim believers may not accredit it or accept it. Like him, and others, the European

Muslim scholars studied here, should be considered as part of this tradition as long as they prescribe to it,

instead of limiting scholarship to pa™ century riod, as the previous scholars, like March, do.
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Part One: Bassam Tibi

Political Justifications for Euro-Islam

As a Muslim,| ask myself why most of my ereligionists fail to acknowledge this
predicament in order to find solutions. The answer that comes to mind was given to me
when | was at school in Damascus. At t he
conditions we live nder not in line with verse 3/110intkigur D aYiou amma t he

communityo that has ever been raised up for

reference to media coverage by a young Muslim boy who had discerned that the
Europeans and Americans wemere advanced than his oveommunity:fiSo, why this,
if Allah says we are superiortoallndhus | i m parts of mankind?ao

M

without any hesinihad tonsi s§i®WeamadeAl hal Iiis exarm

as a teryear old, this answewas neither satisfactory nor convincing. | moved to the
West at the age of eighteen for my academic training. That story has never left my mind.
It has been the background of my desire, throughout my years of study in the West and
the ensuing decades atademic research in the Islamic world itself, to get a better
answer. The related thinking dominates the present book. | felt compelled to look for a
more satisfactory explanation than | received in Damascus. A Muslim is better qualified
than are Westerpostmodernists to address these issues. | state this without any Saidian
[Edward Said] bias.

Bassam Tibil] sl amés Predi cam@®n46. wi t h Modernity,



1.1l sl amés Predicament with Modernity

In this part of my work | sketch out the thoughts of Bassam Tibi on-Elam.
Before doing that, | should note that Tibi does not dedicate his academic career of five
decades just to the development of the concept of-Elam since 1992, the time when
he started using it. Basically, Tibi belongs to the International Relations (IR) discipline,
but his works on the Middle East, Arab nationalism, political Islam, fundamentalism, and
civilizational dialogue have allowed him to develop an interdisciplinggyra@ach that
works heavily on culture, society, and religion. This to say that in reading Tibi one has to
take the whole pile of his writings into account aneéam@ange them according to the
approach designed for such a reading. That is what | try teed® About twenty of his
German books are not included in this compilation | work on. | depend heavily on his
books written in English, besides his journal articles, book chapters, edited books,
published lectures, and interviews. While seeking somemgidies about my research,

Tibi recommended that | make use of his last béok,| amés Pr edi cament
Religious Reform and Cultural Chan{009), since it makes the detailed summary of all
his academic career and approach. Besides this wodertainly go back to his
beginnings, i.e. his earlier workshe Crisis of Modern Islam: A Preindustrial Culture in

the ScientifieTechnological Agéfirst published in German in 1981, and in English in
1988, Islam and the Cultural Accommodation of Sb¢hange(1990), The Challenge

of Fundamentalism: Political Islam and the New World Disorder (1988m between
Culture and Politic§2001) andPolitical Islam, World Politics and Europe (2008}

2L The Crisis of Modern Islam: A Preindustrial Culture in the Scienfiichnological Agetrans. Judith

von Sivers (Salt Lake City: Utah UP, 19883jJam and the Cultural Accommodation of Social Change

(Boulder, Colorado: Westview Press, 199@rab Nationalism between Islam and the Natitate

(Houndmills: Palgrave Macmillan, 1997) The first edition of the book goes back to TB8@ hallenge of

Fundamentalism: Political Islam and the New World DisordBerkeley: California UP, 1998)slam

between Culture and Politic§Hampshire and New York: Palgrave and Weatherhead Center for

International Affairs Harvard University, 2001 olitical Islam, World Politics and Europ@New York:

Routledge, 2008)t s | saPmedicament with Cultural Modernity. Religious Reform and Cultural Change

(New York and London: Routledge, 2009). | do not use abbreviations for the titles of the books, because

that could be so confusing, seeing similarities of wording in titles infiltk | avoid abbreviations in all

this work. Rather, | use shortened titles, i.e. | take the first part of the title instead of repeating all of it.

| note that my first contact with Tibi, via email, goes back to 30 June 2011. It is during thisriiesttdbat

he recommended focusing on his synthesizing okl a mé s P mea decent@antaat, 10 October
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The idea behind going through the intellectual cacé€Fibi is not to write his
personal biography. Rather, it is to trace the beginnings of his idea ofidtamg after
going through his perception of the Islamic current sqailitical and intellectual status.
Focusing just on his later writings doed pat the debate in context, for Etigdam is
the outcome of a series of events in the Middle Easter, North African, and the rest of the
Islamic world, before it becomes a European issue. This fact of regional and international
politics are what have dm@n, as will be seen, a scholar of International relations into the
debate of reforming Islam and consequently ending up with-BStam. This peculiarity
in approaching religion from International Relations (IR) lenses seems particular in Tibi’s
work, andthere is no doubt that this aspect has made him a leading voice in calling for
including religion, especially Islam in this case, in the IR discipline. Later in my analysis
| will categorize his approach among the scholars who study the resurgence dfdatam
within 6security based approacho i nstead C

At heol ogi cal perspectives, 0 as Tari g Ramadan

From Damascus to the World

In most of his writings, Tibi does not tire from stressing background in
Damascus, and how that contributed to shaping his later academic career, in which he
tries to be innovative and reformist. Tibi belongs to a noble Damascene féwsiiyat
Banu al-Tibi) that traces back its origins to the Prophet of Ist&As a child he was
introduced to Quranic studies. At school, he remembers very well to have asked his
teacher about the causes behind the contemporary misery of the Arab and Islamic world.
The reply he received would be stuck in his mind ever since, andl\wash him later in
his career to seek answers. The answer the teacher gave him was that {tsasrab

2012, Tibi has published two other books in English, summarizing his intellectual career on Islam and
Islamism. These two books atslam and Gobal Politics: Conflict and Cros€ivilizational Bridging
(Routledge, 2012), anidlam and IslamisnfYale UP, 2012). These last two books are not examined in my
work on Tibi, seeing that they come out late, just few months before the time due for sigomittivork

to the university. However, from the books outlines and introductions, | can confidently say that these
books do not introduce another Tibi, to put it so. The six books dealt with in my study already discuss the
issues the last two books dealtlwiThe difference could be in depth or/and case studies. Repetition is
unavoidable, to respectfully word it so.

1221slam between Culture and Politicsiii
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world was in crisisrhihng as an examination from Allaf3® The kid did not swallow the

answer, and in the West, to which he travelled for acadeniiniga he would dig into

t himshnah and try to fix it. Hi s phil osophical
School with Theodor Adorno, Max Horkheimer, and later on Jurgen Habermas (b. 1929),
AThanks to my Western acad eaanthe philesophicaht i o n ,
reasoning studied in the Frankfurt School of Theodor Adorno (190369) and Max

Horkheimer (1895 1973), | have acquired the detachment needed for pursuing a
scholarly norapologetic approach, as well as for related unbiased thosigh B u t
beyond this the Frankfurt School gave no fuil
a proper under s'¥afied anningpiringf encoustér iwithi thee nJewdsh

German philosopher Ernst Bloch (18851977), who was knowledgeable ofeblieval

Islamic philosophy and had written on Ibn Sina’s rationaligkmicenna and the

Aristotelian Left,1963). Such a contact leads the young scholar of Damascus to publish

his first bookThe Arab Left(1969), while still a 25 years old PhD student. Tk

brings him in touch with Edward Said (192803), who invites him to speak of the Arab

Left as part of his boohe Arabs of Today: Perspectives for Tomorrd@73*2 Tibi

keeps friendship with Said but soon departs from him academically afterwardbef

reason that neither Ori ent? doihlminsaving Ori ent
international tensions, which Tibi tries to placate with his ioteitizational dialogue

approach.

Tibi bears in mind the idea of Ernest Bloch (1883977) that lhe study of

religion would be reductionist if tied solely to the economic machinery and social

The Moroccan sociologist Mohammed Guessouss calls i
in Arabic. SeeKevin Dwyer, Arab Voices: The Human Rights Debate in the Midetest (London and

New York: Routledge, 1991) 15.

1241slam between Culture and Politicsii; | s| amds R46edi cament

1% political Islam, Preface, xxi

1201pid., xxi, 16

127 Orientalism and Orientalism in Reverga-istishraq waal-i st i s h r a q in Arabic)igthedite n

of a booklet/long essay of Sadik Jalalbahz me h i n his reaction to and disag
influential work ofOrientalism(New York: PantBon Books, 1978); Sadik Jalat@lA z me h , AOrientald

and Orient al i sAfexander L.Raefieeed.Srientaismi AnReade(Edinburgh: Edinburgh
UP, 2000) 217238
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conditions. Tibi, I|ike Bloch, sHunsteathi s as a
Tibi strongly sees religion as a cultural system which a variety of faoifitence.

Besides acknowledging the influence of Emile Durkheim (1B857) who sees religion

as fatsofiab ( soci®hle fdomets) ,not settle as Dur khem
reducing religi ofltiswith LliffmdbGeer (1926 2008),¢he t . o
influential American anthropologist (192®06), that he most sympathizes intellectually,

AThe reader wi || clearly find out how muc|
anthropology, but consistently with an attempt to go beyond his appr@adtere is a

need to stop for a while at Geertzés ideas t

In his work The Interpretation of Cultureé 1 9 7 3) Geertz defines
system of inherited conceptions expressed in symbolic forms by means of which people
communicate, perpetuate, and develop their knowledge about and attitudes toward
| i f%%n his fieldwork in the Islamic world, Geerfzi nds out that the #fAel
subject mattero of religion i s t he mo st c
anthropologist in religious societies, and this challenge becomes worse as one moves
from describing it t ditdgrowsarsa gy the tlay, isih@tor pr ob
define religihhi duqueot faofn addrding ®iGeegtz, r el i gi
starts with and ends in looking at it as a cultural system. That succinctly put means that
Islam, with which Geertz is concexhedoes not seem to flourish in one context and thus
to have one cultural variety which can be exported or similarly lived all around the
Islamic world. There are versions of Islam that have to do with culture. That makes Fred
Inglis (b. 1937), a reader @deertz, wondesrabout t he AmyéaWhaites sof
Islam? A religion? A civilization? A social order? A form of life? A strand of world

history? A collection of spiritual attitudes connected only by a common reverence for

128 political Islam xxi

129 For more see Emil DurkheiriThe Rules of SociologicMethod and Selected Texts on Sociology and Its

Methods ed, and intr, Steven Lukes, trans. W.D. Halls (
Social -Blact?0 50

1301slam between Culture and Politick6

131 1bid., 25

132Clifford Geertz,The Interpreation of CulturegBasic Books, 2000). The first edition appeared in 1973.

133 Geerts,Islam Observed: Religious Development in Morocco and Indon@iécago and London:

University of Chicago Press, 1968) 1.
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Muhammad and ®tihel i Guream®® up speaking of th
coloured with world cultures diversity, adopting and conforming by thus the three

volumes work of the American scholar of the history of Islam, Marshal G.S. Hodgson

(19221 1968),The Venture of Islartfirst published inL961). This Geertzian perspective,

to which Tibi refers to again and again wh
modernity, envisions a variety of Al sl amso
systems. This aspect is what makes Tabevant to the study of European Islam and the
development of a European Islamic culture, after religion has gone through a process of

reform which the culture in which it grows adopts cultural modernity. More of this

becomes clearer as | proceed.

Theemphasis on culture in the production of religious meaning is rooted in Tibi’s
attempt to dig deep into the distinction bet
and an ethicso and religion AinressiAidbVenaty
studieso while the | atter requires ficul tur a
without totally putting aside the former. His study revolves around Islam and its
oscillation between culture and politits.In crude terms, religion heris a cultural
system.

When Tibi moved to Germany as a young man of 18 years old, this distinction
was not clear in his mind yet, and he had to work it out. His academic training, along
with the European worldwide know scholars, he frequented and catoeidgh with,
made him realize that the Middle Eat he belongs to by birth and early education has a
particular reading of Islam, so much Arabocentrist, socoiturally affected, and narrow
in its perspective. In his research and professorship tours atbandorld, Tibi was
affected by the way Islam was indigenized, adapted and adopted-cstai@lly
especially in Africa and Asia, to produce Afislam, and Inddslam®® This pushed him
to read Islam in light of the cultural system in which it is pradtiCenhis implies that it
can bear interpretations according to space and time, andmifmwea (crisis) he

134 Fred Inglis, edClifford Geertz: Life amonghe Anthros and Other Essagldew Jersey: Princeton UP,
2010) 71.

135 1slam between Culture and Politica5

%8 bid., 26
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experienced as a child and also as a Muslim scholar and citizen in Europe can be, for
him, remedied through a reading, a reinterpretation and revi$ié gfast to overcome the

current crisis, thus be able to speak of Elgstam.

a. Islam as a Cultural System

Starting from his Geertzian perspective, Tibi does not tire from repeating that Islam is
a cultural system. He also does not tire from repeating that he is a pious and yet liberal
Muslim. To be clear, he does not deprive this religion from its divinitg dikinity he
guestions revolves around the cultural aspects this same divine religion has been clothed
with in various geographies and locations of the world. The divinity and universality of
Islam is not questioned; what is questioned are the ways bottitydand universality
have been used to the extent of freezing their utility for the human being to which they
are destined. In other words, divinity and universality of Islam have not been studied in
historical perspectives and in context; rather, theye been imprisoned in history and in
the same way the religion was first revealed in the seventh century BC. Apart from its
five pillars, Tibi is against any aspect of essentializing Islam; it is that which has caused a
cultural stagnation, according lbdm, in the Muslim world and mind. In contradistinction
to any essential i sm, he tries to answer the

|l sl am?0

To answer this pivotal question, Tibi does not work on the metaphysical worldview of
Islam. Insteadhe contends that no religion stands in isolation from wo/man and society.
That i s, Il sl am, and | i ke anyrelgibns epresante | i gi on
cultural systems, which are both influenced by processes of social change and are
themselvesa bl e t o a'f fTe study Isldme thenp he had to look at its
devel opment i n society; he had to consider
really is if, in the Geertzian sense, we are to speak of the Islamic religion as a single

cultural sy t e'f. o

137 Accommodation of Social Chande
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Cultures adopt religions since they shape their world view, as much as that
religion may | ater on be shaped by the cult
borrowing he has made from Geertzods cul tur
considerably his study of [Isl am, namely rel.
The former simply means that religion makes part, only part of a certain cultural system,
while the latter, which is more important here, does shape this cultureldvaidreality

relate to the representation of objects like those in nature, which means that they are

Aconcrete, di splaying structur al congruence
model s for reality fAapply totyonhcampd sarod 4dlhs
At heori es, dogmas, or doctrines for a real
congruence. 0 They Arel at e, either metaphysi

reality and their character; they cannot be penetrated exgsafty, only
i nt er pr @nahisimetaphygicaldabstract, and interpretative level, one enters the

symbolic level of religion in society and culture.

According to Geert z, a religion is A 1]
establish powerfulpervasive and lontasting moods and motivations in men [3] by
formulating concepts of a general order of being and [4] clothing these concepts with
such an aura of factuality that [5]the mooct
Tibi explains ths in the Islamic context by arguing that there is a need to study the
religious symbols in the Islamic context to scrutinize the way Muslims understand the
Texts (Quran and Sunna/ Hadith) through thei.
people percew these texts and how they create their religiocultural symbols in this
context, so as better to understand the Islam of today as a social reality and a cultural
s y s t'8after denturies from the date of revelation. The observer, the anthropologist in
ths case, can notice that nAthe mor al i nsight,
experience @e. real life behavior. For Tibi, such a difference between perception and
reality is conducive to crisis, and sometimes encourages militancy to bringoifa

insight into reality and the world that seems different into the same picture the symbol

139

Qted in Tibi,Accommodation of Social Chandg originally in Geertzinterpretation 93.
140

Qtd in Tibi, Accommodation of Social Chand-11, originally in Geertzinterpretation 90.
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institutes in the mind of the believer. Such a crisis in interaction with the text, in living

what is being believed in, happens because the ordinary believers daise questions,

nor do they use common sense and reason in dealing with religious syfhitidis

happens while the Muslim elite are torn between appeals to the great Islamic tradition

they know to be popular and the secular political institutioas tnd to weaken that

tradition*® Tibi exemplifies for this by the term of umma (commonly translated as the

Islamic nation): while the Texts refer to the Muslims as a community of believers in its

abstract manifestation, the masses tend to concretizeytmisolic concept and see it in

reality. The frustration of the fundamentalists and their aim to build a political
community out of this umma concept shows the misunderstandings that occur in
interpreting and living a concept, and how that affects someveet to the extent of

acting to Arestoreo or Abuildo it anew, eV e
Zenner calls Abahavioral | ago: as an anthrc
Muslims in Morocco and found that they do not necessasllgfl what they believe in

when it comes to certain religious sanctions and ordinances. Tibi, in a not much different

context, refers to the practice bfyal, or legal tricks, in centuries past among the

Muslims in commerce as a way of evading strict laWse intention behind citing these

examples is to demonstrate that Muslims behavior is also constrained byctaial

and economic factors, which affect the interaction with the religious T¥xts.

The perception of religion as a cultural system imbwét symbols that do not
seem to change in time and yet not always followed fully in practice brings about the
guestion of truth in Islam and its place in history. In orthodox Islam truth is one and is
complete, with the Seal of Prophets, Muhammad, aaddlelation of the Quran. It is
valid for all times, religions, and for all humanity. Such a truth is ahistorical. This
understanding raises the main issue of progress and development, and Tibi wonders if
these issues ever existed or were discussed beencounter with the developed West.
(Later he affirms that such concepts existed during the Hellenized era of High Islam, of
the Abbasid era (750 2 58 ) . This is to be clarified whe

142 |pid.,12-13
143 pbid., 190
144 1pbid., 12
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studied. In this beginning, Tibi is Bttrying to raise thorny questions to problemize the
predicament further). The metaphysical absolute truth seems to reign and prevent the
Acul tur al accommo d atchange which husmasocietiasl norroafilya n g e

experience:

If these conceptions are unalterapker se as in the case of Islam, even though

reality is changing continually, then we are bound to ask whether Islam presents

an obstacle to change, [ andé] whet her
absoluteness and nemporality, and is therefore hostile to history and an
impediment to change, or whether Muslims have developed their own ways of
circumventing this absoluteness in their daily practice, without ceasing to believe

in it [i.e. Isl&m as a cultural system]

To break away from a historical imprisonment, Tibi, though not a historian by training,
tries to revisit Islamic history in its main stages and later political divisions to corroborate
his idea of the impact of culture on Islam, and consequently hiegien of it as a

cultural system.

Tibi believes that the contemporary Islamic cultural system is very much
impacted by the Arab culture and political ideold@/From the early years after the
advent of Islam, the Arabs, to whom the Prophet Muhammexhgped by blood, would
dominate the Islamic political community, and affect it culturally as well. The first
division that lives up to now was based on tribal belongingSthei, garéisans of Ali the
fourth Caliph, wanted to pass governance from the GirArab tribe (to which Ali
hi mself bel onged) ©adb itdbe théfast mamdarad, vicdgerdntioke v e d
Allah, and they believe that the Prophet nominated him a Caliph even before the three
other Caliphs, Abu Bakr, Umar, and Ottman. Bettle of the Camelin 656 between
Ai sha, wife of the Prophet, and Ali, the
coming to power in 661 to guard the Quraish Arab tribe in power was a turning point in

Muslims history. It was what divided the Muslim world into its two masnaminations,

145 pid., 9, 14
148 pid., 17
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the majority Sunni and the minori§ h i, ide.apartisans of Alt*’ Besides the period of

establishing Islam by the Prophet from revelation date in 610 to his death in 632, the four

Caliphs reigned for about thirty years in all (6320); thre of them were killed, Abu

Bakr, Umar , and Al i. The Prophetds period a
referred to as the most glorious and just period in Islamic history. The Ummayad Dynasty

would take over from 660 to 750, which would be overthrdwy the Abbasids who

would rule from 750 to 1258, whict®Tmar ked fit
Ottomans kept the Islamic empire dominant, mainly militarily but stagnant culturally,

from 1453up to the First World War and the abolishment of tladigbate in 1924 by

Kemal Attaturk. The Muslim Spain and Sicily kept their political and intellectual
independence during this period, and had their first rulers from the Umayyads, but later

on from North Africa, mainly from Morocco, which was never unter Ottoman rule.

The Persians were not under the Ottomans either. This diversity in political ruling was

stamped by the socicultural environment of the regions ruled and the dynasties that

reigned.

Equally, in subSaharan Africa and Asia, Muslim soiés seem generally not to
have undergone the same tribal or ethnic political rivalry that the Arab Peninsula

underwent. Henceforth, their cultural interaction with Islam as a religion differs,

147 Accommodation of Social Chand-22. A short notenere: The renowned Iranigkmerican Seyyed
Husseyn Nasr sees the issue not necessarily as political but as that which has to do with the qualities of the
governor of the Muslims:
Shi'ism was not brought into existence only by the question of the pbl#icxession to
Muhammad as so many Western works claim (although this question was of course of great
importance). The problem of political succession may be said to be the element that crystallized
the Shioites into a di sssionnirt later geriads, especialp the pol i t i ¢
martyrdom oflmam Husayrupon whom be peasenl vy accentuated this tenden
to see themselves as a separate communitynatitie Islamic world. The principal cause of the
coming into being of Shi 0i sm, however, l'ies in t
Islamic revelation itself and so had to be realized. Inasmuch as there were exoteric [Zaheri] and
esoteric [B#eni] interpretations from the very beginning, from which developed the schools
(madhhab) of th&hariaand Sufismin the Sunniworld, there also had to be an interpretation of
Islam, which would combine these elements in a single whole. This possibility was realized in
Shi o0i s m, flmamis thba pecsdn intwhoen these two aspects of traditional authority are
united and in whom the religious life is marked by a sense of tragedy and martyrdom... Hence the
guestion whib arose was not so much who should be the successor of Muhammad as what the
function and qualifications of such a person would be.
Qtd in Sayyid Muhammad Husayn Tabatalftij'ite Islam trans. Seyyed Hossein Nasr (New York: State
University of New YorkPress, 1975) Preface, 11.
148 Accommodation of Social Chand&-18
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according to Tibi. For e X a mptheeapsenéetoia Af r i c
priesthood in Islamic doctrine, represent a functional equivalent to clergy in African

Islam, are not only religious leaders, but also magicians and soothsayers, thereby
retaining numerous magical forms of gres | ami ¢ Af rf°cAmong tbeu | t ur e s .
Berbers, the natives of the Maghreb, the Muslim chief has the authority to bestow divine

blessing barakd.* In India and most Asia where the Muslims have always>isted

as a minority with other religions, the Muslims have adopted a number of local practices,

to the extent that even the Indian caste system was projected and copied by the Muslims
forhierarchy I n I ndonesia and Mal aysia, which have
of the notion of Eurd s | a m, he witnessed an fAopen | sl ama@
or at least is open to &' During his fieldwork and contact with scholars and social

activists in Muslim societies and communities around the world, Tibi has found that the

ordinary Muslim does cohabitate with the cultural geography where s/he belongs, and
there is not much tension between the Text
avergye Muslim, however, this tension does not exist, and most Muslims believe that they

|l ive in accordafce with Islamic | aw.?d

S h ilstam, which has developed its own Islamic cultural tradition seems very much

different from the Arab version of it. That ie snuch the case in Iran where it is majority

S hi.& & ilglam is Persian according to the Arabs, and is considered just a deviation
from the true Sunni Islam, which the Wahhabi movement tries to widespread. For
instance, the Ashura festival is celebdatey theS h i t®@ @@ommemorate the death of
Husseyn ibn Ali at the hands of the Ummayad in the Battle of Karbala in 680. Husseyn is
one of the grandchildren of the Prophet Muhammad, and a son to Ali théynasty
fourth Caliph, and thus & h i lam. Ashwa corporal practice is considered a sin,

haram, by the Sunnis because it climaxes with a ritual flagell&on.

149 slam between Culture and Politic$8
1501hid., 48
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According to Tibi, certainly the above mentioned examples all make part of the
Islamic civilization, but they belong to different cultures. ¥Hheelong to the same
civilization that has shaped the world with a new and different perspective since its birth,
but has equally been diversified by the cultures and societies it has reached. Besides
typical practices in different cultural settings, thex&ufism (mysticism) that is common
to all these cultures and makes an unavoidable contribution to Islamic thought and
practice as a whole. For Tibi, Sufism is the heart of Islam in the sense that it leaves no
way to ideological or theocratic orders azwhsequently permits numerous ways to God.

It deals with the believer as a person, and it is him or her that is most concerned with

religion. Sufism develops many wayarigas (tariga, a way), of practicing Islart?

The cultural practices widespread in 8fim societies make Tibi ascertain that there
is a difference bhatmwedrmet fid etadr il gd almdl &m mm
Shariaka. The former is the fApopular | sl amd as pr
what literally the Texts (ran andSunnd descri be. Ti bi puts it t]
everyday life differs in many ways frorhat of the ulema (scribes), wisee themselves
as the guardi Md séofamt las ShamilGar@al system h
Arabs and integrated into ndslamic, indigenous, previously existing symbolic
s y s t B°rilsesedperceptions of Tibi influence his formation of the concept of-Euro
Islam as another tariqa to live Islam Europe, as later sections of this work will show,
Al é] my ¢ o nslap that is, bf a Ewrapean understanding of Islam, which |
have analogously developed in relation to Amad Indel s | &’rim. boef, the cultural

practices challenge the ulemah o fAessentialize I slam in putt
and cul tur al change. 0 Tibi goes so far as t
Western Orientalists, AOn these grounds, t he

in a bizarre waythat of the homo islamicusas presented by biased Western

Orient®81 ists. o

154 Accommodation of Social Chang®; Islam beiveen Culture and Politi¢st6.
1%5|slam between Culture and Politic9
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b. Politics in Islamic Lands between the Profane and the Sacred

If Islam as a cultural system can reform itself and adopt itself to new contexts and
circumstances, then its potentitdr impacting social life are higher, including the
political life. To the questi &GHlibiovalizest wen't
the interior weakening circumstances. He speaks against the dependency theory; i.e. the
deterioration of the situan in Islamic societies because of the Western dominance
alone. The Western formation of the world market, as well as its secular institutions,
plays just a part in the worsening of the Muslim countries. Stopping this dominance or
withdrawing from the wod market does not solve the problem. Facing it with socio
religious changes is the outlet. Tibi does not give much attention to the debate started by
the Oxford historian Roger Owen (1©35 whowonders whether the underdevelopment
in the Arab Muslim world is only noticeable because it is compared to the developed
West!°

The socieeconomic as well as intellectual gap between the governing elites in the
Muslim world and the masses aggravates dbbate on social change and pushes the
blame of underdevelopment to the external factors. The failure of the governing and
Western educated elite to urge quick semittural reforms angered the masses and made
them aware of the NortBouth divide on thetandards of life. The masses do not see that
their elites and their socicultural conditions are also to blame for their economic
underdevelopment. All they see is the West as the main factor, for which hatred grows.
Here grows a fineeus madiom df articelatiom im orden tb iexpress o
these intensifying antiVestern attitudes. Islam is the best form of articulation for this

purpgse. o

159 He adopts the question of the reformist Shakib Arsalan (18885), voiced irOur Decline:|ts Causes
and Remedies first published in the 1930s: Awhy are Musl.
The answer he provides is that Muslims have deviated from Islam and the practice of ijtihad. Qtd in
Accommodation of Social Chande4
190 pid., 127
®1bid., 128
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If the social structures (sociogenesis) changes in Europe took place in tandem
with the norms and value ggsns (psychogenesis) chand&she case is different in the
ArabMus |l im worl d because their history with r
with its religion. In contemporary history of the Arab Muslim world, as in the past
centuries, religion habardly been seen as an enemy to people; on the contrary, it is a
source of identity and relief to them. This is seen more clearly when politics fail to
answer their needs, as is the case with Arab Muslim societies after independence that is
being discuszkhere. The recourse to religion in an evolving society that tries to finds its
way between tradition and modernity occasions a dilemma, or what was referred to
earlier as .adhMate hiay, ofitathe | magr al | el exi stence
and values of a no longer existing historical formation along with newly evolved social
structures. o0 Such is the case because fdAnor
struct &®tTehsi sd os. todbted webenrhiens o applies to soci
updated political philosophies and theories that ease the political life of people or to
societies that undergo social changes exerted from outside, as in conquests and
colonialism. The Muslim societies are a case in point: they lacked updated political
philosophy since the fourteenth century (after Ibn Khaldfffdnd experienced European
imperialism from the eighteenth century, and the Mogul and Turkish dominance earlier.
Under such a pressure of being exposed to the West without a clear and updated socio
cu tur al system, the Muslim individual [ i vi ng
religion to maintain i ¥ametprobes Tibi worrieshaboutpr oc e s s
is not the recourse to religigrer seby the individual, but it is its politicization to face
change and block it t hat worries him, Al sl
significance for its adherents. [ é] The <cu
ideology is not therefore to befihed as rdslamization, but more accurately as political

revitalization, or as theepoliticization of the sacred’

182 |pid., 129
183 |pid., 129
164 1pid., 132
185 1pid., 130
188 1pid., 123
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Tibi goes selectively through some historical stages in Islamic politics to argue
that Islam is not a political system, as first ajddi Abderraziq, a scholar of &zhar
in 1925, at the moment of the dissolution of the Ottoman Caliphate. It is a cultural system
that merges the religious and the social. He refers to detailed case studies from the current
Arab world to exemplify for He point that Islam is adjusted to the secidtural history
of the geography it governs, and thus there is no one-@lggolitical model in Islam:
Morocco, Saudi Arabia, Kuwait, Iran, etc. The Prophets life as a leader of the Muslim
community could belivided into two stages: The Mekka era (8522) and the Medina
one (622632). The first ranges from the birth of the Prophet, passing by the descent of

revelation upon him at the age of forty, and his start of disseminating the message of

Islam mainlyfoo si ng on fAestablishing new ethical fo
of indivi dua Tilh dike®ame reforgibt® & Mahammad Mahmoud

Taha (1909- 1 985) and his student Abdul | ahi Anon:
reference in due time (inaPr t V), asserts that Ain ear|l .\
founding of the yrst l sl amic polity at Me d

structures, Qoniéa fimr @ se gtos ymal ¥iMeoda ldlamiswar and
considered to be focusea the humanist and universal aspects of Islam, and not on legal

matters.

Regarding the second Prophetic stage, the Medina period, it is during which that
the Prophet established the Muslim community and entered into political treaties with the
nontMuslim communities who had their denominational rightglf@snmis(People of the
Book) under the Muslintgule. For some, the Medina Document prepared by the Prophet
in consultation with the allying tribes of Muslims and fidaoslims in 622, which marks
the beginning of the Islamic calendar, is the first constitution in world historyTibi,
however, the Medina Document/Constitution and era, constitutes not only the beginning
of a new religion, but also the beginning of a new civilization around a central and

organized authority.

187 political Islam, 43
%8 hid., 43
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Ti bi adopts Rei niheot)dermBleatitel eanky yesars ¢f 1skrh 6
can be said to be ruled by a fAcharismatic p
ordinary political experiences. fiThe Prophec
repeated,®Dadideg Tt bi s fcyhdarg clmattii ccalprerpah,ect
O0stat eodo or dawlsslslamiye, mizans islaaniverednever used by the Prophet
nor were they employed in the language of@har 6 an The term Al sl amic
recent inventiort/%and has to be distinguished framh e A Pr opheti c Er a, 0 t
Mecca and Medina periods of the Prophet, from the rest of early Islamic history.

After the Prophetic Era, the ptslamic tribal tendencies about governance and
authority would come into sight again. This led to the dividbetween the Sunnite and
theS h |, angfew other minor sects. The former would form the history of the Caliphate,
and the latter that of the Imamate. The first four Caliphs were chosen after consultation
among the elders of the tribes; the later onegldvdesignate themselves as leaders of the
Muslim community, after dynasties took the rule over, starting from the Umayyad, the
Abbasids, the Fatimid, etc. up to the Ottomans. The ruler here had to foll@&hahia
though despotically, and the Muslim igprudents fagihsandulema$ had to obey him
and make people follow him in the form lofa y @dective consent and loyalty to the
Caliph on behalf of the people). In rare histories of Muslim societies were they
independent . Ti b il idealsof Islamtwera hot piiacticeel bepanide bftai ¢ a
| ack of appropriate institutions, o which tu
foram@km as)ssulmdme& shaped by the rulerdés wil
correspond to the basic rulings $fiariaand Islamic ethics’* As to the Shiite version of
authority, the Imamate, it is the charisma of the ruler that matters most, and this cannot
be of ordirary posture, for it depends on the succession of the imams that is allegedly
affiliate with theahl al-bayt, the People of the House of the Prophet. According to Tibi,
S h i Islam in general was hardly involved in direct politics, until the Safavids reign
(1501 722) , and the current \Rlayhafhgihgclericdh o mei ni

authority)which has brought them to the center of politics since the Iranian Revolution in

189 Accommodation of Social Chand20121.
0 political Islam 44
1 Accommodation of Social Changde21.
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1979. That brought to politics the voice of theocratic Muslim jufiStsThis re
politicization of Islam in Iran and elsewhere is contemporary and is a distortion of the
ideals of Islam which have hardly had a suitable institutional platform to be applied,
except from cases the Prophetic era and Hellenize Islam highlight.

T i b eférencerto particular historical periods in Islamic countries politics aims
at discrediting the claim that such a history has seen a harmonious marriage between
Islamic ideals and politics. Again, he is not denying the presence of Islam, but he is
sheddimg light on the way it has been used, and sometimes abused, which made its ideals
remain theoretical. Building on the notions most controversial nowadays in international
relations and European contexts, Tibi discusses in different contexts some coratepts th
are attributed to Islamic history out o f Co
di sordero the | sl amist fundamentalists try
past. The terms he sees troublesomaiamma,d a d, yihad, andnizam islamiwhich all
contribute to the making adar alislam the abode of Islam, versasU r Gawb,| the

abode of war

Sharia and Shariatization of Religious ConceptsUmma, D a & \vaiad Jihad

173

Ti bi argues t hat t he pfoilsi t noall ofigemngione

significance for existing?Teeauraniciveess(siran our
al-lmran 3:110) which speaks of the Muslims as the best community of the faithful

(khayr umma is wrongfully associated with the European notwrh Anationo for
Anatsit@an e. 0 So, a wrong analogy is formed to
political community. The issue of faith is politicized by dints of projecting a modern

European concept on an Islamic notion of faith, which isemnsal. The universal aspect

of Islam and the Muslim faith is henceforth seen as a world political community, with

imagined territories.

21bid., 121
3 political Islam xiii
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The umma originally was not political but based on faitrBeing it based on
faith, it knows no geographical nor racal ethnical boundaries. In his historical reading
of the Prophetic tradition, Ti bi considers
(umma) was not a state but an umma of the faithful, a)ther i6 @erses revealed
between 622 and the death of fP@phet in 632 all speak ¥ The umma Arecogni
neither limitations nor exclusivity. Any person who converts to Islam becomes a member
of this umma, while Christians and Jews can livellasimi(protected minorities) under
| s1 ami ¢ YtTibitreedqaigzee.s0 t hat fAwe come across tens
precepts of equality and t hé®Lateronywhengrel i ti es
politicization of the community took shapghimmitudetook a pejorative sense for the
minority of Jews ad Christians. That has resulted in the viewing the umma as the

superior community among the divine religions.

For Tibi, the diversity in Islam has been an accompanying characteristic in its
development since its advent. He sites, among others, the degtiofi the preeminent
German scholar of classical Islam, Josef van Ess (b. 1934), about the transformations of

the social meanings of the umma concept:

In early Islam people acted as members of collectivity and thought along these
lines. This collectivitywas the framework of belonging to a social group. In fact,
the notion of the umma which in modern times enjoys great references barely
played a role in early Islaif®

Il n the formative year, despite the faith th
mosqueso and fApeople dismissed the idea to p
onedbs own tribe, o *iolight of this kistorical baclkgfound;, @il Es s .

guestions the meaning of fumma o Barlinetheh o mogene

|l atter I s mostly Aused in plural and sometir
population or culture@he term then fAbasically applies
" pid., 133

¢ political Islam, 44
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members profess I slam. o0 From t hi sculturall | ows t
diversity in Islam it is easy to see that t
any exi sti ng *®Tibilcites lieonard Rinuer {bt 1927)dto corroborate his
point:
The concept of the umma served as a referent for thditideasolutions of
i ndi vidual Musl ims throughout l sl amic hi
and not a political category of concern until recent times. It is with the
politicisation of identity and the posing of the problem of the individual aed th

political community that Islam and politics have had to be reconciled within a
new framework'®?

With these historical notes Tibi goes back to his perception of the cultural in the
religious symbols. The concept of the umma moves from being a metaplogsicapt
related to faith pure and simple to becoming an identity benchmark for the individual and
for the group, the community of believers in the same faith. And seeing the cultural
diversity of the umma, Tibi believes that it in no way can be unitdsk aonsidered as a
political uni ty, AWhen i1t comes to culture,
bel ongi ng t*®Thehelevers whuo aonfase the symbolism of umma and its
realization in factuality can lead the fundamentalists among tleeactt militarily to
restore an order that do not see but only thinb8uch a perception of
community (umma) thus denies all forms of pluraatyd comprehends itself as the core
of that proportion of man K9 Thisl supremacy ¢hat by mo
nurtures itself by faith for political reassoc
culture, o |l eads us, writes Tibi, Afto assume
Muslims to learning from other cultures, to whittey feel superior. Islamic rationalists
in medieval Islam were in a position to overcome this barrier, but contemporary Islamists

are ot o

¥ |pid., 129

182Qtd in Ibid., 129130. The text he refers to is Leonard Bindére Ideological Revolution in the Middle
East(New York: Wiley, 1964) 131.
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The umma concept is problematic for both the Muslim communities in Muslim

majority countries as it is for the Mlims in Europe, viz. European Muslim, which is the

final focus of this work. It i s here that t
conflict with citizenship inasmuch &s 1slam
Caught between Eurepan r aci sm and | sl amistso suprema

want to become citizens are caught between rejection and the pressure to join a cultural
ummag h e t'®¢ For Tibi, it is high time the umma notion takes back its original
meaning as a community tfe faithful, and not of supremacists and political ideologues,

for its politicization just widens the gap betweaar alislam and dar-alharb or dar-

alahd which are also cultural and political constructs.

The fundamental i st s oiticaly the oopcept daf ammaoncr et i
explicitly me ans t hat t Hvuslim commuaitieso dlsh e r A um
translated commonly as nations) which are supposed to be different. The fact that the
Musl im umma is believed to be¢ermdiefunimlae st 0 an
means, in the literalist meanings of the Text the way the fundamentalists interpret it, that
they should be invited to Islam througha G, wapr osel yti zi ng. nJi had s

serviceofd a & war osel % i zati on. o

I n Tibids analysis, Al sl amds i mage of it
Muslims are asked to disseminate tdisa & Avmaission worldwide. Thed a @ &saan
invitation to Islam is supposed to be peaceful, but theMoslims usually hinder the

peacefil spread and completion of this mission. This process is known in Islamic history

asfutuhat openi ngs, and not as conquests. Al n tl
the spread of I slam is not war bwdar  roatfthemr |
jihad i s not' larnhe eagegnoMislans submidto Islam through

conversion or subjugation, thisa & carmbe pursued peacefully. If they do not, Muslims
are then obliged to wage jiradar t o subdue t hem. thatlihad i s onl vy
is understood as a defensive act irMusimsof vi ol e

187 pid., 213
188 |hid., 201
189 political Islam, 42
190pid., 5455
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surrender to the call of Islam by conversion or by accepting the status of a religious
minority of dhimmi, which has to pay an imposed tax/jizya for ftdiation with the

Muslim community; the dhimmi receive protection, and, as a pay back, they do not take
part in the wars. Thi s Aprivilegeod of ndhi
Christians and Jews’

As for the noamonotheist religions, theyra considered to bk aykf unny del s .
Concisely put, AWorl d peace is perceived as
d a @ Wweang the Islamic proselytization, leading to the submission of all humankind to
| sl am, thus ma p p*¥Thigmdarséhat dd dhadeo trgvel@dseandod
west, north and south by means of thiuhat. The latter, though normatively peaceful,
history says otherwise, according to Tibi. Theuhatcarried with them violence, despite

the normative ideals behind theand the jihad was not purely reiolent in realization:

In apologetic Islamic writings we often read that jitvaars were not violent. This

is presumptuous, because Islamic jHveals were violent. In history, nerolent
warfare does not exidRespite the high ethical standards imposed by the classical
doctrine, Islamic jihaevars were also related to blotetting. The distinction
between the normative and the historical level in the study of jihad reveals many
seltdeceptions most Muslims camte to believe irf?®

Tibi draws distinctions for more clarifications in light of a historical reading of Islamic
history of jihad. Tibi di fferentiates bet we:«

this | turn now.

Classical jihad goes back to theoPinetic era referred to earlier. Especially in the
Mecca period, the divine message does not mention war though the small Muslim
community was surrounded by hostile tribes. In the Medina period, which is seen as the
first Muslim political community, théviuslims opened lands and asked people to either
convert or surrender to Muslims rule for prao
always an ideal process faiftuhat The notion of the land of Islam and the land of war

started early and it didoh break down until Vienna defeat in 1683. It deteriorated after

91 bid., 4647
192|pid., 47
193 pid., 52
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Napol eonds invasion of Egypt, to be follow
empires. Tibi is clear about the fact that generally there was hardly a process of jihad

wi t hout vistoué thahtheereligioiisl doctrine of jihad determines the attitude of

common Muslims and that there is, except T
violence. However, the violent jithad as a wa
Jihad in Classida | s | a mgescription Ras tulesdhsit were advanced taking

their historical period into account. It could be compared to the current term of war, it

was then a regular, in the sense of regulated, war. For example, No war could be waged

without pe@eful negotiations and call of the other communities to enter peacefully under

the banner of Islam. Under the banner of Islam, they receive protection but they pay

taxes. If the negotiations fail, then a war is announced, and not entered into unawares.

Theel ders, women, animals and plans have to |
has to be decent. Agreements and contracts haveto b¥képl. t i s t herefore
describe Islam in gen e r'4With tis peeception e liad,gi on o f
the Crusades were faced and the futuhat made under the dynasties that took over the reign

in Islamic history. During the colonial period, liberation movements took the religious
understanding of jihad as theirpesha ¢t or . -c bt o n B dhétavasistarted ky

reformist and influential figures likal-Afghani, Abduh, etc¢®’

With the subjugation under European outreac
in its Classical version within the umma dichotomy came to be adjusted. Tibi cites the
Moroccan Islamic Moroccan scholar Ahmed bin KhalieNakiri (183%97) whom he

seesas the pioneer in adapting the Islamic classical notion of superiority to that of

adaptation and conformism to the new European supremacy.

No one today can overlook the power and the superiority of Christians. Muslims
[ é] ar e i n a c o ndd disintegratioo f... Giwena tkase s s an
circumstances, how can we maintain the opinion and the politics that the weak

19%1pid., 147
19 |pid., 152
19 pid., 47
197 pid., 53
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should confront the strong? How could tl
armed power?®

According to Tibi, al-Nasiri does not cancel the idea jifad but just suspends it
according to t headtaislikeithe R dealist@appreatsthat agvances
national interest§’® This attitude of adaptation to the modern international politics would
be adapted by mosi-Azhar scholars. Yet, witthe failing political reforms in the Arab
Muslim worlds since the nineteenth century, and chiefly after independence, resurgence

of jihad has come back in a distorted manner, out of its temporal and spacial context.

The twentieth century would expemige the rebirth of jihad as a means to reclaim
the liberation of the Islamic lands. In 1928, HasahBanna (1906 1949) established
the Muslim Brothers i n Ergiypfl aifidé¢oddte, Mess age
Tibids readi ng fthiomogement™ A-Bama ip forl mary,rircluding
Tariqg Ramadan as will be seen later, a social activist;Zamtist and antcolonial
activist, and not a jihadist in the way fundamentalists understand“hifhe jihadism
that has been attached to the MusBrothers goes mainly to Sayyed Qutb (1AW56)
who became the inspiration of the movement aft@aaina was killed in 1949. Besides
Social Justice in Islart949),World Peace and Islam (1951), In the Shade ofgher 6 a n
(30 volume commentary on tifgu r ,6185d)and other theological and literary writings,
Qutb is mainly known for hililestones or Signposts onthe Rpada d Ul i m ,f 0 att a
published i n 1964, after 10 vyears on i mpr i
culminated in his hanging in 186Qutb is said to have influenced international jihadists
like Ayman al-Zawahiri (b.1951), Oussama Ben Laden (129711), and Anwaral-
Awalagi (19722011). The Pakistani Abu-& 6 | aviavadlidi (19031979) is another
figure of high authority in the politization of jihad. It is him who coined the terms the
Al sl amic state,, oddlldlkainmicy yragvwo larntd oftal j ahil

borrows from him) in many writings, mainly voicedTime Islamic Law and Constitution

%8 pid., 55

¥ pid., 55

20slam between Culture and Politic3

MM Taibi says: fATarigq Ramadan, pr ewdmtns aHiis t@ria bdifta tal e
of the major sources &enouveaux musulman Thi s i s Roliticaklslamys wr ong. 0

83



(1941), and disseminated alsoahgh Jamaag-Islamic, Islamic Party, which he founded

in Lahore in 1941. Ti bi argues that with s
j i ha d% ®han.ispjihadism targets the world system, which jihadists describe as
Ajahili o0 ( basefdGod),andthayaspiregoreplace it lwy an Islamic State
andhakimiyatAllah (Al | ah)os rul e

Over and again, Tibi clarifies his points of differentiation between jihad and
jihadism, and between ordinary Muslims, and the Islamist jihadist fundamentéles
feels sorry that suctonfusioni n wor |l d politics during the Aw
after 9/11. It is the Islamists, not the ordinary Muslims, though as they are on many
i ssues, that do think of rRasldlamicg ngstaefnnégobh
against the West8® Tibi goes back then to his main idea of the failure of cultural change
in Muslim societies and how that affects not only national and religious politics, and
world politics as well. The jihadists agenda is a gageoint. To overcome this malaise
of projecting classical concepts on politicized religion, Tibi goes on with his call for
reforms that touch religious understanding. Cultural modernity is the way out; theocracy,
Islamic democracy, and nationalist secsiar have been tried; they simply do not work,
in Tibios -semallyai ssodiPesy, 6 in Habe?®maso sen

c. Islamic Scripture: Divinization of Language and Religious Education

Since the descent of revelation and the writifighe Quran during the third
Caliphdés reign, Arabic has been considered &
of Sharig?®and has hencef or t*fiCubueakchange affectsdanguame i z e d . ¢
as much as language development affects culturalgeharhe cultural change occurs
when linguistic change consequentially affects the heart of change in society: law.
Language of the Quran here is instructive and not only expressive. Despite the
development throughout history of Islamic schools, maddahry flexibility in

interpretation, the general tendency in orthodoxy for centuries has been nonreformism in

202 pid, 48

2% hid., 6, 22.

2% bid., 22.
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Islamic law; does this mean that this rdmange affects language similad$2For Tibi,
6soci al change affects nfAekHighslanh eray frabe was s i t u at
able to adapt the new changes in Arab | slam
structures of fAarabiyya hd&%len htatridd ys iatl u atriean
can Muslims perceive change culturally if their perception is shaped fhyaan a kthaty y a
is ostensibly not subject to change?0 It is
the Quran as the ultimate divine revelation thapeeit unchangeable, as the revelation
iS.209
Tibi is for the constant change of language to accommodate the cultural change of
its speakers. The Hellenization period in which the Arab Muslims took and developed
Greek philosophy makes part of HighIslami n Ti bi 6s wor di ng. | n th
open to accommodate the new terminology and philosophical concepts. It was able to be
the language of science during the Middle Ages, though some schools (of Kufa and Basra
for instance) expressed fear of tecred language and suspected its advocates from the
philosophers. The latter, like the Greek philosophers, did not appreciate the genre of
poetry and the work of poet¥ Language would develop hierarchally according to the
circles to which it belonged:)lislamic sciences (related to the Quran &uhna,
sciences of the ancients (Greek philosophy), and literary sciardoesu(atadab.?** The
high time of Arabic began to collapse with the decrepitude of the Abbasid empire, and
the issuing territorial stes, to be followed by the Ottoman times in which (Persian and)
Turkish, as well as territorial dialects would develop at the expense of the Standard

Arabic?*?

During the encounter with the developed Europe in the eighteenth century, Arabic
was found to beunable to contain the variety of scientific and seudosophic

achievements of Europe. Among the battles taken for liberation was a linguistic one taken

207 pid., 76
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to free the Arab Muslim societies from the weaknesshhattouched even language: Al
Tahtawi was dtical of the way language was focused just on exegetical matters and
commentaries, instead of being also used in the sciences which he saw Europe doing well
in. The SyrianLebanese Aralavantguardistsof nationalism esteemed very much the
power of langage in both cultural and political revival. Sedil-Hursi (1882 1968), the
spiritual father of popular Arab nationalism, and Salama Mussa {1888), the early

Arab nationalistsocialist, for instance, saw that language renewal goes hand in hand with
sodo-cultural and civilizational chande?

Tibi does not stop at blaming politics alone about the linguistic problems that
have impacted -cultural progress in general. He also deals with the classical
methodologies the educational systems adopted thratigh® centuries, basing his ideas
on the work of the historian George Makdisi (1921D2), among others. Tibi is critical
of the focus given to religious studies that have been at the forefront of the educational
system (at the famouw-Qarawitine in Moocco,al-Qayraouane in Tunisia arad-Azhar
in Egypt for instance) at the expense of the exact sciences and philosophy. The former
depend on rote learning which do not develop critical thinking, while the latter depend on
informal learning groups which doot have many adherents, since they are mainly
privately funded, which limits their expansiéi. Importantly, for Tibi, the Islamic
madrassai S not concerned with a process of i N
| earning process keitsEurtpean soantemartiwhich & reasen,and u n | i
empirical based:

The Muslim education system is characterized by a lack of conscious cultural
reception of change, for in Islam man, asmakhluq (creature of God), is
supposed to live solely according to the unalterable divine commandments
proclaimed in the Islamic revelatiGf

Seeing thatevelation rankssuperior to any other previous revelation or human

produced knowledge, such an educational system blinds the Muslims from recognizing

31pid., 909 7. ( See p &nak Natiohalismwih iTcihb iiéss devoted to the politi
Husri, 123158.)

“4pid., 105110
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the realities that Amdage, andtherefore also@eppvesrthem t o t h
of the ability to cope with ibse realities and to contribute substantively to their
chanflet 6i s the fipsychological barriero of su
the nineteenth century, the time of contact with the modern West, the educational systems

in the Muslim world hag tried to cope with secularized andansesecularized education,

but havenot overcome the same old problem. The idea of taking from the West just the

sciences without values, for Tibi, is not a solution, for modern sciences go with certain

values?’
d. Islamism: Globalizing Fundamentalism

For Tibi, the current crisis Islam and Muslim societies experience is basically
cultural. To surmount it, dAcultural moder nit
reform and social change, has to be adopted, taaephe old orthodox and patriarchal
readings of religion, which are very much culturally overloaded and burdened. Cultural
modernity, al ways in Tibi s view, i's the an

and it is that which is required to facilésthe development of Euislam afterwards.

This cultural inability to adopt modernity is the result of internal and external
factors. For the internal factors, which will be dealt with throughout this section, it is the
centuries of intellectual stagma and excommunication of reason that have handicapped
development in the Aralslamic world. That has affected religious interpretation of the
Texts (Quran andsunng, philosophy falsafg, theology kalam), the arts, culture in
general, besides politi@nd economy. It is all a chain of effects that spill over. Tibi tries
to go to these factors and raise their importance and need for reform and change. To these
| return in detain in the coming sections. As to the external factors, | refer to them in

pas#ng here as a way of contextualizing the argumentation of reform and change.

218 hid., 118.
2ATbid., 117
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There is a tendency in Tibids thought to
predicament’® He is for sure very against Arabocentrism, but the location of the Arab
world in the heart of the Islamic world, makes the issue look like more Arabized. Since
Napol eonds conquest at t e-slpmicswortdfhas bBeprygver i n 17
since open to colonial powers, from the 1820s up to the independence in the 1950s and
1960s with the continuous pressure from the US from the 1990s Gulf War, Afghanistan
invasion in 2001, and Iraq invasion of 2003. The chain of these historical events have
substantially affected not only the region but also the international politics, thus the
necessity to develop an approach that could be workable for the required changes in the
region as well as the one required in the international arena. Tibi uses his political science
background and international relations expertise to face a cultural tlssues tied to

religion.

Tibi believes that the international pressure of the West on the region enticed its
intellectuals and politicians to suggest solutions and reforms. The first attempts of
Muhammad Ali of Egypt (1769 1849) failed, after Napoleéns t hr ee year s of
because they focused on machination and the military to counter Europe, instead of deep
reform of culture and society. Yet, in his attempt to open up the cultural life to the
European world, Muhammad Ali sent in 1826 a grouptoflents for studies in Paris. At
the head of the delegation, as an imam of the group,RifasRafi Attahtaoui(1801
1873). In Paris, Attahtaoui would be amazed by the modern life, its society, women
liberty, the sciences and the educational system. His Paris Diary was influential for the
modernist attempts that developed by the end of his life. With that grew the modernist
movement from the 1870s to the 1930340s, with the acclaimed names like Jamal
Eddineal-Afghani (1838- 1897), Muhammad Abdul849- 1905, Qassim Amin 1865
1908, Rashid Rida (1865 1935), Muhammad Igball8777 1938, etc. For Tibi, the
reformist attempts of such scholars were selective in the sense that they did not go deeper
in questioning the historicity of the cultural and religious norms, inctudie Sharia

prescribed legal sanctions (hudud) for instance. The disappointment of these intellectuals,

28 Tibi refers inArab Nationalismt 0 F o u a dTheAArab Rrédizament: Arab Political Thought and
Practice since 196{Cambridge, 1981). TibArab Nationalism215.
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and their successors, with European Enlightenment would emerge before, but mainly
during, the fight for liberation in the 1950s and the 1960s whicHdvapen the way for
another wave of ideas in connection with tiees mondialists (Third WorldistsA kind

of intellectual and political effort took different paths and failed to make one force.

Arab Nationalism: between Islam and the Natitate(first printed in 1981) is a
well-circulated reference and one of the most successful books of Tibi, a fact which
explains it republication in 1990 and 1987.In the book, which is a contribution to
postcolonial attempts towards Arab enlightenment along wither Arab leftist
intellectuals like Saddigal-A z me h (b. 1947), Ti bi argues t
succeededindpol i ticizing | sl am f &TherAmbMuslimhan hal
reformists targeted mainly the European colonial presence as well as the Ottoman
dominance over the Aralslamic world. The modernist movement subscribed to
resistance, and thus became more nationalist in spirit than truly culturallsnigtforhe
Wahhabi movement, started Muhammad ibn Abd aWahhab(1703 1792) subscribed
to the same idea of resistance first, and made it close tdldernists in terms of
political agenda. Such a marriage of convenience between the two did not banish religion
from politics, and did not reform the culture, which feeds itself by religion. This
continued even after the coming of the secularist Free édéfito power in Egypt, for
example, led by Gamal AbdMasser on 23 July, 1952.

According to Tibi, the Arab national s ec
revitalization movement [i.e. Wahhabism] did not mean that its theoreticians had
abandonedIslma entirely. 60 Rather, i tembragingdystam, e d 1 t s
and relegated it to a cultural sphere where it could only farpart of Arab national
cul t*twlea® was missing in the Ar’&bsingnhist i on St

terms, washe substance the nation State of Europe was based on, that is, individual

9 The book is originally his PhD thesis presehte Goethe University in Frankfurt Main in 1970. In the

introduction of the second edition, Mi chael Hudson s
thus far i n t hAabBatignhlisns3h | i terature. o

220\bid., preface to 8 ed., x ix.
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liberties and popular sovereignty, lar volonte généralgthe general will), using J. J.
Rousseauds term. There was a failed projecti
Arab society that tried to secularize without liberalizing. That hybrid soaibical
construction was fAa rhetoric based on the
cultural heritage projected into the modern model of nagidn a*t3 €his gualifies hem

to be mer el y, %fonabkeitcsiahd sBongpbe@sse the change was not

democrati® Ot her wi se sai d, fl tcultir® accomrodation oft he pr ¢
soci al “°hSaiah gpechadige is bound to the cultural structure that religion
inffluences. Briefly put, Athe problems are re

universalism with the modern secular naton a’t’ e . o

Much worse for the Arab nominal States is their defeat in the Six Days War
against Israel in 1967. Before 1967, the Sinaig of 1956 had already weakened the
popul arity of Nasserism. From Tibids perspec
and international politic¥® The war revealed much about the failing structures and
pl anningds of t h e s.dviere umpatantlynitagave spaeel for she St at ¢
emergence of political Islafff which ideologizes a universal faith for universal
dominancé&>° chaos and disordé?”

For Tibi, political Islam was in the making since the 1920s, after the glamour of
European Enlightament ideas started to lose their charm, and at the time when the
Palestinian issue, along with the liberation movements, started to become a regional and
later on an international issue. The creation of the Muslims Brothers by Hassan Albanna
(190617 1949)in 1928 would make the Islamist voice more appealing, at first by taking
part in the liberation movements. For Tibi, the early seeds of destruction of politics in the

Arab world, were the use of religion in political liberation movements:Atahism and

223 |pid., 23
22%|pid., 23
225 |pid., 65
228 |pid., 26
2T hid., 226
228 |pid., 23
229|pid., 217
20 pid., 220
2 pid., 233
90



Islam seemed to go together, to win liberation from the Ottomans, but especially from

Europe.

After 1967 Six Days War defeat, the intellectuals in the Arab wetidfly the
seculal i ber al s, would find themsel vesmesitorn be
and the threat of bei ng *§3adigJalabbAgmemMwithl i m f un
his two infleuncial book$&eltCriticism after the Defeat (1968) and Critique of Religious
Thought (1969) occasioned space for direct and open criticism both tofdied
nationalist secularism and religious r@iormism?** Over and again, the reason lies in
the fact that Aan | sl ami c-stateuahdt aucor@dpondingd er st a

new world view of Muslim¥ is unfortunately s

After themodernists of the f9century, Tibi goes on afterwards to refer to some
contemporary reformists and their projects to which he does not agree without going into
details into why. Abdullahi An'naim was invoked earlier and no need to refer to him
here agai. Tibi refers also to the famous Mohamed Arkoun (d. 2010) who calls for
ARet hi nk ianite oflore lofdhimbooks, and developing new scientific methods of
Quranic studies. Tibi says that Arkoficlaims to deliver gold and he wants to be seen as
the I sl amic | mmanuel Kan. 0 He acknowl edges tl
on contemporary Islamic civilization, but he lacks the intellectual vigor of Kant in his
addressing of the issue. 0 fAHe coinrely ni ce t e
goes beyond idealistic thinking and iisas Robert Lee puts it unlikely to "muster
gener al *®Hepmardts., d "1A rethinking of Islam is
of Mohamme &°1 will teferuonArkoun, and other contemporary scholars in
Part IV later in this work, but | just say here that Tibi does not present the work of such
scholars he criticizes in details not does he say in what exactly he disagrees with them,

which remainsa flaw point in his approach of contemporary reformists, as | will argue in

232 |hid., xiv
23 pid., 214
#4bid., 26
Z°Tipi says: fil do not <cl ai m t hicessfufimvigoronsly reihmkngwor k and
Islam so as to provide a basis for a debate on innovative cultural change and religious reform in
contempor hslamébami0ddi cament,
% |bid., 310
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due space(Part 1V, Section 2b)For Sadigal-Azmeh, the Syrian philosopher, he,
according to Tibi, has “a rather poor knowledge of Islam” and "the ulema used this flaw to
disqualfy him” and his critical discourse of the religious discourse. A$itomid Abu

Zayd (d. 2010), he is briefly described as being ‘less courageous” in his reform
proposition®’ It is only Mohamed AbedAljabri (d. 2010), the Moroccan philosopher
who conductsa reconstruction of Arab and Islamic thought from within, that appears to

the only contemporary scholar to win the appraisal of Tibi because he is very Averroist

and rationalist in his approach. 't is from

on y be A3P®emamalyj tisetfutute cannot be but reabased.

Nonetheless, it is the return of thigh mind-set in contradistinction to rationalism
that characterize especially the last tHime decades of the $0century. Like the
medieval Islam which saw the competition and at the end prevalence fifhhaver
reason school, the current Muslim world sees the same historical process being relived,
i.e. fundamentalists versus reformists. The latter, for Tibilem® heard than the former.
However, even among the reformists Tib does not feel satisfied. What is lacking in these
contemporary reformist discourses is, for Tibi, a big move that would shift the paradigm
of thoughts towards cultural modernity.

Fundamentalism: Globalizing Jihadist Islam

The resurgence of political Islam, used by Tibi interchangeably to mean
fundamentalism and Islamism, does not solve the crisis the-18lahic world is in.
Rather, it is but another diversion from the real proid and questions that should be

asked, as Tibi argues. The situation in the Asddmic world, as broadly depicted here,

does affect regional and international pol i

Middle East from the respective internatibnae nvi Pd nment . o

It is mainly in The Challenge of Fundamentalism (1998)d Political Islam,
World Politics and Europ€2008) that political Islam is pictured to have global effects,

7 bid., 262
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which have to be faced by working on cultural change as well as rdiggarms. In

The Challenge of Fundamentalisitibi clarifies his distinction between Islam as a faith

and Islam as a political ideology. Because of his direct criticism of sodioral aspects

of the Muslim societies and well as his focus on Islamismadgld of study in

international relations, Tibi must have encountered suspicion about his perception of the

religion of Islamper se To pose himself in a clearer frame of work, the reader finds him

maki ng such clarificati on sof beifigMgelibeeatelp er i e n c ¢
misunderstood on this point compels me to reiterate that | direct my criticism not toward

| slam as a faith | as a Muslim adhefe to, b
For him, as a liberal, moderate, and reformist Muslim, labels he uses to describe himself,

Islam itself, being a tolerant religion, is not and cannot be a threat, and it is a disservice to

worl d peace to speak of | sl| amemsohefiophr éadeo w

and Aconfrontationo:

My religion is an opemminded faith, neither amntolerant political ideology nor a

concept of world order, as Islamic fundamentalists and some in thed \Af@st

fiercely contend. Th@ u r dranistakably commandé&:[ Ther e i s] no com

i n r elQiug itsaratal bagarah 2:256)**
Especially in the two books just mentiondabi theoretizes for a discipline of studying
fundamentalism as a fAnew world disorder. o T
nor the theme | am concerned with here allows a detailed description of this part of IR
work of Tibi. However, certain aspects of this discipline are relevant to the project
undertaken here, for without a distinction between Islam and Islamism, the idea of

European Islam remains a risk to be rejected from the very beginning.

I n Tibids | R theory, Il sl amism is a poli
religious rhetoric to replace the Western hegemony. It was seen earlier how the modernist
attempts as welks the secular nationalist projects failed and gave way to political Islam
from the 1970s. There are two varieties of Islamism: 1) a world order based

fundamentalism, and 2) an nationally based fundamentalism. In brief terms | refer to the

240The Challeng®f Fundamentalispil9
! bid., x
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second type fitsfor two reasons: first because it has to do with the sadioral reform

religion as a cultural system has to undergo, as Tibi contends, and second because it
indirectly rekindles the rhetoric of the internationalized fundamentalism, and makes the
internal and external relations look at it with suspicion, if not with total unease. This
territorial fundamentalism, according to Tibi, sees the West as an opponent to Islamic
reawakening and to Muslim societies liberation and development. Main examplés of th
type include Iran and Sudan; their Islamist governments make the organized version of
Islamism take place, a reality which aborts any social change and religious reform. Minor
examples include Hizbullah in Lebanon and Hamas in Palestine, and the mlgeria
Islamist Front of the late 1980s and early 1990s. These national fundamentalisms do take
sometimes nationalist or ethfiondamentalist look; such a kind of religiebhased
fundamentalism, and is similar to Serbian and Hindu fundamentalism. Though chaotic
and violent, these national fundamentalist movements and governments are not a big
t hreat to world politics as the internati ol
negating change and religious reform, which perpetuates the crisis nationallffeatsl a

the international arena.

As to international Islamic fundamentalism, it aims at replacing the current world
order. After the demise of the Soviet Union, and especially the Afghan War against the
Soviets, Islamism just widened its horizon and betguoverthrow the West from leading
the world order, # Why** slaric fuddarheatalism usds ¢he We s t |
religion of Islam as rhetoric to draw attention of the world to the miseries of the Arab
Muslim world, and thus justify its world scaleeagla. Tibi tries to dismantle this rhetoric
from within, in the sense that he brings his Islamic background into the front and
compares it with political Islam discourse. In doing so, he does not fall into the trap of
being apologetic. On the contrary,the later sections will show, his call for the religious
reform and the adoption of cultural accommodation situates him far from the apologetics.

Now, | sketch out some elements that characterize political Islam or Islamism,

always in the eyes of Tibi. Ft, the socieeconomic gap between the West and the rest of

2421hid., 16.
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the world has created a sense of cynicism about the Western values of modernity, among
which are human rights, equality, and justice. The fundamentalists, like the rest of the
Third Wordlists, regect the values that dominate them and put them in an unprivileged
position. This has a lot to do with the idea that globalization as an institutional structure
has succeeded in dominating the world, and that includes the labor markets, the baking
systemsand administrations. But globalization as a cultural system, i.e. as a container of
Enlightenment values, could not be exported, nor could it be adopted easily. This has
affected the postolonial world, and the Muslim world in particular. This was made
worse by the failing projects of the Arab secular nationalists. This has created a cultural

fragmentation that seeks fdafdiegedly authent.i

Second, the fundamentalists are selective in their political agenda. They adopt the
technol@ical side of modernity and Western achievements. At the same time, they adopt
cultural and religious elements that identify them with a particular culture and

civilization, in this case the Islamic civilization. Further than that, while in their concrete

communities, they mobilize kinship and ethnic commitméfitd. At i ssue i n each
a political ideology, not the r%Thisguaypn so cCy
AFundamentali sm does not addr es $wordeidwi gi ous L
[ ébased equally on an equally sel®ctive and

Third, the fundamentalists plan to resha
rule, hakimiyyatAl | ah) , which fAis recenerintheQund dbhat or

or in the hadith tradition of the Prophet, the only two authoritative sources of Islam
recognized b¥Alal dahMusliilms. s composed of th
part of the classical Islamic discourse, but are adopted out téxtdor pure political

reasons: these traits are the concepts of the umma, the jihad, addatlieWa the

Islamists, thaummameansthe international mass of Muslims as a political block, while

in origin it was first used by the Arab nationalists to mean the geographical Arab

22 1hid., 7.
241bid., 14, 22.
2% |pid., 2.

24 |pid., 13.

247 |pid., 19
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societies, including the Christians, and it excluded the Turks and Persians. The
fundamentalists do project theotion of the nation on a religious precept which is

universal, i.e. the Islamic umma of fafftf. The same misdtion has occurred to the

term jhad. For Tibi, it is difficult to convey to Western readers the Islamic meaning of

jihad, which they wronglt r ans|l ate as #Aholy war. o0 AJi had
Musl ims must ful fil!] in carrying out All aho
stands for t he Aji hadi zati on of I sl am, 0 f
justification for the slging of individuals. TheQ u r @oebids assassination and ambush

att ac k sd aod walisto Islam [or proselytization] like Christian evangelism, Tibi

believes that it is supposed to be peacgful.

Fourth, and | limit myself to these four religiousioslyncrasies here, the
fundamentali st assert t haramiskmdi t( | tsh e mi as tor di
has to rule and dominate the world, and replace the Westphalian European model. And

seeing that the West is the one that is in the leatbadsof the Islamic world which is

foll owi ng, t hey feel Ahurto and Ahumiliated
and is not interpreted i n inizan Idami Islamicu a | asp
order does not existintf@u r dnardoes it in the &aTiih of th
AThi s i s not a religious but a civilizat
universalismd one secular, one dividee a c h claiming ®gTibd b al v al

concludes that AThe t ues @otchncept oflwerld anaer,cas her i t e
Muslim fundamentalists prefer to believe. Their quest for an Islamic world order is

simply a reading of modern t#finking into cl a

These characteristics gathered from various fieldwork research and theoretical
conceptualizations of Tibi are conducive to a number of remarks, from which | select the
following. First, Islamic fundamentalism is simply one variety of a new global

phenomeaon in world politics; there are other religious fundamentalisms that have

28bid., 54
29 hid., 59
20hid., 62
31bid., 62
521hid., 34
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resurged especially after the end of the Cold War to counter the Western hegemony;

| slamic fundamentalism pl a¥%nthisipant. Seconce of a
the movement t hough skillful in being totalitari
lacks the capabilities and resources necessary for achieving its agenda, but belittling this
challenge as a rhetoric is erroneous, for it has already a remarkable presence & Algeri
Afghanistan, Egypt, Saudi Arabia, and some other places, including the secular Turkey
whose Prime Pinister, Rajap Tayyedhrgr dogan,
Afany promotion of hostility to losslwaud i1 tself
unwittingly play into the hands of the fundamentalists in their efforts to antagonize the

West 23° Forth, last but not least, fundamentalism has become an issue affecting Western
societies in the search for models for the Islamic migrant comm@sinit
communitarianism, gheottoization, or integration as individual citiZ¥&o counter the

Islamization of Europe, which is disseminated by global jihadism,-Elmm comes as

the answer Ti bi envisions, A E u-ilslanmpopposach d i t s
to the diaspora ideology of Islamism that produces jihadists like those who ignited the

violent events of Madrid, Amsterdaaris and London between 2004%°6

2. Cultural Modernity for Religious Reform and Cultural Change towards

Euro-Islam

Tibi repeatedly says that there is only one modernity. Multiple modernities is/are
6semoidernity. 0 He defends the idea that mo d ¢
Europe. Other cultures and civilizations can adopt it somewhat differently, but they
cannott hi nk of fAmultiple modernities, 0 and thu:
mul tiple sciences, etc. fiJust as there are n
s c i e P& Tébs makes it clear that modernity “is secular, not Christian, make

modernity a universal phenomenon that could happen to any religious society, and thus

253 Crisis of Modern Islam139.

24 political Islam 123.

#>The Challenge dfundamentalismii

28 pid., 27.

BT political Islam, 125.
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can be applicable to Muslims, too. He also makes it clear that “"commitment to cultural
modernity is not an Orientalism” but is a commitment to “freedom for thelepebp
Islam.?® Cultural modernity then is an invitation to continue with the Islamic
medievalist heritage which was rationalist for some time and which was, more
importantly, open to borrowing from the other, mainly the Greeks in philosophy matters.
Without an honest endorsement of this old tradition, anything else leads nowhere, in
Ti bi s thought:

If that Islamic medieval rationalism that recognized the universality of knowledge

continues to be declared a heresy, and if authenticity is narrowed down to a

polarization of the self and otherness, then Muslims of the twestycentury
will continue to be unsuccessful in embarking on modeffifty.

The utmost fear Tibi nurtures after about a century and half of attempts of reform
i s the i-hedamitp® deHemil atter means borrowing m
administrative mechanisms without delving into the core of modernity, based on
individual human rights, the rule of law, rationality, and secularization. Modernity goes
along with cultural changes arad reformed worldview, unlike semmodernity which
hosts orthodox ideas of supremacy and "nostalgia” for an ideal Islam that is not pluralist.
Semimodernity is a failing “dream” that depicts Islam’s ongoing predicament with
modernity’*>Ot h e r wi slamicsnademiism iiin fact not really modern, because it
does not contribute to a rethinking of the dogma. It is rather, an illusion of semi
mo d e r %% It hys.agenda of cultural modernity, Tibi emphasizes three main aspects:
secularization, subjectivitgnd pluralism, and rationalism. Both civil Islam, for Muslims
in Islamic majority countries, and Eutslam, for European Muslims, build on these

features.

29hid., 309312.
260 pid., 262.
281 |pid., 54.
262 |pid., 54-202.
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a. Politics: Secularizations vs. Desecularization

Ti bi 6s project o f modem| seautara bnd measdased.n i t y i S
ACul tural modernity is a project ba&¥ed on t
Behinds it Ilies his ¢l &Im fitso freecoaspiruati

i nnovat i ng® AsmeemiBderaTibi tékeShadiato mean Islamic law. Such an
endeavour in reforming religion within the |
Islam ar gues Tibi. Rather, fAcultural rots of
Tibi takes religious reform as pivotabrf cultural reforms for the concerned Muslim

majority countries, but equally for world peace which he calls for, from his position as an

IR expert. As noted earlier, reference to IR here is not my focus; | refer to it just when |

see it fits and to highlig certain points. Here, for example, IR reference is relevant
because Tibi sees th&harig Islamic law, should be reformed to take into account the

current world system and international relations treaties, conventions, and protocols. It is

also relevah because reforminghariawould draw a clearer distance between the
Muslims and Islam, the Islamists and Islamism. A reformed Islamic law, in brief, builds a
pluralist culture and society which affects positively the world at large, for the Muslims

and I¢am are all over the world.

For Tibi, the termSharia which occurs only once in the Quran (sura 45, verse

18), holds an ethical, not a juridical meaning. The juridical meaning is a construction,

AHI storicall vy, Sharigmas a tlegal mstemt, saa posKadnaaic

constr®¢ti din.sdo the worskchol areligi dwd aynmgl A
revelation. o Stil |l ,rgtomee fcacatn gteis dewediascaema surn @
divine law revealed by God, even though it is purelg @ man i nt & The et at i on

fagihs have been able to establish themselves as the guardiansSbatl@They have

23 pid., 7.

24 Accommodation of Social ChandsS.

285 bid., 60.
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been fnAcl oser to political power than to Go

|l egiti mators of the ru¥ers throughout 1| sl ami

ThoughShariafhas wr i tten records, it is an inte
Traditional Sharia for Tibi, is not a law for the state, for it is in effect a civil law that
focuses on human relations such as marriagerabdyanheritance and theklie s h &r i 0 a
was restri ct'Hrdthetdamaic of statel politics, duriny Medieval Islam, the
Caliphate was considered to be governed bystieria However, the distinction between
politics, siyassa as a domain of the caliph, ar@haria as a domain of the ulema,
amounted to a separation between religion and politics. It is just after the politicisation of
this cultural pattern by Islamic fundamentalists in the second half of the twentieth century

thatShariabecomes a law for creatinlyet political order of an Islamic st&te.

Hi storicall vy, Ti bi adopts Nbaidand@® ul sonbs
development into three phases, and adds a fourth according to his reading. The first
phase, which ranges from the p@airanic era tohe 9" century, is the formative phase
during which an Islamic legal system was developed. The second phase, which ranges
from the tenth to the twentieth century, tells the rigidity of this law which claims to be
valid as divine truth for all times and doeot change as history moves on. The third
phase takes form in the twentieth century, with the introduction of the European
institutions of the secular natigtate into the Muslim world. Such a happening justifies
itself because Islamic law has been Uedb face the European legal and political model.
the gates of ijtihad opened once again during the encounter with the West. The fourth
phase, whi ch Ti bi adds t o Co u |-Westard s di vi
fundamental i sm. 0 TWestserprhiaseat iacinmso fatl afiwdoe and

| awWw?More importantly for Tibi is the fact

29hid., 154.
210 pid., 65.
21 pid., 63
272 |pid., 155
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international |l aw |l ays claim to an i mposit.i

unconcealed opposition to the ideal of worldevicultural pluralisni’®

Tibi argues that Islamic imperial states, which were not Islamic states but simply
received religious legitimation, are historical examples of secular orders. They were
rationalist in their advocacy of the sciences and capital@mt@ny. He goes so far as to
say that if the rationalists of High Islam as well as the Sufists managed to stay longer and
impact society and power, they could have anticipated modernity centuries ago. He refers
to the work of the Syrian philosopher Tayy€izini (b. 1934) about the Muslim secular

rationalists:

The political and social content of those ideas of Arabl ami ¢ t hi nker s
expressed in a hostile attitude to the dominant feudal intellectual position. The
social basis for this attitude waslie found in the then considerable vertical and
horizontal development of commodity production and in economic activities
generally, and it went hand in hand with the development of natural sciences such

as chemistry, astronomy, medicine and mathem#ftcs.

Similarly, the Sufists, besides the visible Islamic rituals, they basically worked on the

i nner side of tbhtiaiyyaS e i f w a ik dolikestsesadhistofical
examples that support his secular order thesis, Tibi broadly blames the ulema/ faqgihs for
having mediated between man and Allah, and also between man and the ruling elite. The
ulema have created a clergy though supposedly therenis in Islam that calls for it.

This makes him believe that “the ideal of Islam does not match the reality, whether in the

past or in the preserft’®

Failure to reform Islamic law to keep up with historical social changes and
development brings about frustration and fundamentalism, as seen earlier. Despite the
hijacking of Islamic law by fundamentalists, classiogth scholars still have not dared to
make remarkable changes because for themStiariais divine. This attitude is held

though ordinary people do deviate from the legal norms of this Séwaeqa and some of

23 bid., 158
4otdinl sl amdéds P198.di cament ,
25 bid., 197
2% bid., 196
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its sanctionshudud are not practiced in most Islamic societies, like the stoamtjthe

cutting off of the hands:

Clearly, the behaviour of people who believe in an immutable dogma must in the
course of the centuries deviate from that dogma, if it is not newly formulated and
adapted to suit new conditions. But because that dogma sclamh to be
historically conditioned, and because it conceives of itself as eternally valid, a
rethinking of it would contradict its essence and runs the risk of being involved in
a heresy. This is the substance of the great cenmidegulf between leda
philosophy and practice in the history of Islafh.

Tibi contends that th&hariawhich influences the cultural mode in Muslim life
does not correspond to the modern legal theories. The latter consist of a logical and
linguistic dimension, a sociologicand psychological dimension, and ultimately an
ethical or political dimensiof®1 n  Ti bi 6 Shariahae yet to belclarified and
reformed accordingly, for it is not codified and it is the divinity of the Quranic text that
defines its instructive text and inscriptions of el &ht the haram, the permitted and
the forbidderf.”®

Tibi is critical of the chssical interpretation of Islamic law. Though most of it was
developed after the Prophet and canonized in different jurisprudence schadé)ibs
with time it was elevated to the status of divinity, as the Quran is. AccordBigdyjais
also immutableand eternally valid, and consequently cannot, with time, help people
shape their soctoultural life. The jurist becomes an interpreter of eternal laws and does
not go much beyond them. The legal norm, then, ends up in building an existence for
itself in theory, while the practice of people develops according to the social needs; the
theoretical diverges from the practié&l which creates a psychological dilemma in the
mi nd of the believer, a fact which modern |
ad Al egal tricks/ hiyal o anthropologists not

and its correspondence with tBdarianorms are examples of the gap betw&aria

27" |slam between Culture and Politics56
278 Accommodation of Social Chandig)
29 bid., 61
20 bid., 69
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and societyds evolutionary practices, whi ch

challenges and legal advancements.

Tibi advocates the revival of the tradition of ijtihad (intellectual exertion) in the
Islamic tradition. After the four main jurisprudence schools took hold of the Islamic
tradition, they have been honored and built mp without going back to the original
Quranic Text and Prophetic hadiths. This is known as deduction by anajdgy U s
Solving legal issues without referring to the original texts, and being satisfied with the
qi yathbogy or mimicryaglid, is said to hve closed the gates of ijtihad for
centuries®* That heritage of ijtihad is what Tibi
intell ectual plurality in Islamic history [ é
intended to be understood as an nsla ethic and that also allow for varying

interpretations wi® hin the ijtihad tradition

Tibi introduces some modern legal techniques into Islam (Islamology) to revive

the i1jtihad practice. They mar k pand of A |
Afl exibilization. 0 Foiisfattechpigque of thbuight which g o or
focuses on problenf8® A Topi c al di scourseo serves the d

problems. The adoption of this method would mean that law derives from the problems
Muslims face in daily life and not from the Texts of Quran or Sunna or madahib
accumulated archive. This entaiferiving meanings in new contexts from old texts

without damaging or neglecting them.

As to Aflexibilization, o0 it is a technig
convey fAthe nonrigid handling of | eigal nor m
Muslim societies that experience a gap between the philosophy of law and its practice,
flexibilization aims at incorporating that mode of social change without nullifying the

rigidity of Islamic law?®* This way, the ijtihad that implicitly means thaetfexts are

open to interpretation does not differ from
*1pid., 64-71
2 pjd., 71

283 hid., 71. Tibi is quoting the definition of the German legal philosopher Theodor Viehweg.
bid., 70
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Lionel A. -H®P2)ttebnss> Withadpig thinking and flexibilization, the
problem at stake does not wait to be solved or be influenced byi¢adifoold contexts,
but it carries itself to the Text and contexualizes itself therein. Such a process allows for
Islamic law to be up to date, in parallel with the social needs, and henceforth contribute to

the development process. There is no dynamigthout law reformatiorf®®

Agai n, Behind Tibids project of cul tur al
project, as he acksbawmédgé®seditThéepnbeswkit h M
substance, a®®3id difierentiates lpetween seemism and secularization,

and he claims that it is he who first introduces this distinction in Islamic thought, because

it draws on fithe preciou®itThiasitsoa onéwlappl
Islamic thought, which | claim to have establis d®° Gtherwise said, Tibi calls for

secul arization i nsd eafd lodl anm,e ainSth aati atth e ag an
himself from the European ideology of secularism. Secularization for Tibi is a universal
6social processinhany handfi tslanpckhripughd it is butea

continuity of a process that started and ended in the medieval rationalist ages.

There is a trilogy that Tibi puts on the table to clarify his project of secularization.

This trilogy is: secularity, setarism, and secularization. Using his words,

Secularity is a state of affairs in a modern society where religion no longer
determines all aspects of lifeinaquasti gani ¢ manner , but i s nc
Secularityis a state of affairs in societgpallarization is a social process; and

finally secularismis an ideology>*

Otherwise said, secularity is the conditionality in which a secular order rules; the secular
here does not mean noeligiosity (a-diniyya), but takes its original Latin meaning of
‘worldly” (from saeculurly i.e. that which is concerned with world aff&it$Tibi is

against the imported ideology of secularism because he believes that reform should come

23 hid., 70
26 hid., 74-75
2l sl amds Pt78di cament
28 hid., 183
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from within and not from without. Instead, he advocates secularization whictalan

place in any developing society in history; it is a “prerequisite for modern societies,
regardless of their civilizational backgroud®@ Unlike the tradition that may hamper

progress, secularization encourages it, and without it no development occurs. Secularity

as a new social order does not abolish religion, but makes it just part of the new social

order in which other elements become equally imparnThis dods not mean abolition

of r e?$s g intheeprodess afecularizatiortan and do occur in societies in which
people draw on Islam®® or their faiths and et

Tibi argheasi bha@ni de mo c7°Shayaforrhimeasi nc omp a
never been a constitutionodlaaw of a st atseharfilbm MmMeean®u mam ah
|l aw, 06 and the Prophetic period which experi
modern reading of the Islamic p&st;i.e. that was not a law of a state, butale of
morality that is specific to the fAProphetic
clear that it should remain a private matter, as it is in Europe. He brings to the fore the
AProtestant ethicod (devel op eduture gfIsliawill Weber )
end in; it is only when privatized that Islam can embrace secularization and
industrialization, and finally development. He recognizes that Reformation was not only
individual focused for selpiety, but was also interested in rulitige world from a
religious perspective; he takes the Weberian understanding of the Protestant ethic and its
potential for the nourishment of soaaltural change and capitalism. The Crisis of
Modern Islam(1988), Tibi writes the following:

In Europe the Industrial Revolution and the technologgcantific culture it
produced have not l ed to the extinction
rational underpinning. But religion is secularized and, as an ethic, is primarily
relegatedd the internal sphere. Afghani [the reformist] makes a vigorous appeal

to Luther and uses his Reformation as a model for the Islamic people; he ignores,
however, the crucial fact that the Protestant ethic has been primarily domiciled

within the sphere ofnteriority and that, for Luther, the religious man, as a

293 |pid., 189
241hid., 197
2% |pid., 180
2% pid., 97
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personally accountable Christian individual, is dependent upon himgedf.
future of Islam seems to lie in a parallel directrSA[Emphasis added]

Tibi is aware of the fact that the secularizatian as in mind is the harbinger of a
“complex social evolution” that can have crucial repercussions on the religious system
which becomes “part system of society.” It is evolutionary after the will for it comes to
people, and it is not evolutionary in tlsense that it is a natural historical phase. It
becomes so just when it is pushed for from within and from below, “The secularization of
society is neither an evolutionary nor a determined process. The process can only take
place in society if the peoplavolved want it and engage in action for it. Otherwise, it

will never be successful, or will simply not occéit”

Besides, Tibi argues that next to cultural change, ‘industrialization is also a
requirement for secularizatiof’® This leads him to say thatevelopment, based on
secularization and individual endeavors, is human and universal, and not purely European
or Occidental/Western. Here, he distances himself from mimicking the European model,

AThe secularization of | s| aen ofctlkenWestern c o me i
pat t*¢amd dadds that AMuslims can create thei:t
stage of civilization [development] in which Islam would be reduced to a subsystem of

the greater, whole social system: that is, to a religietic 5>

Such a process of
secularizatiorand perception of religion happened in societies and civilizations before in
ancient African, Asia, and Latin America, and it is happening in the West now.
Development can happen to any society, as does secularizatigndastrializatiorr>>

This certainly touches on the issue of human’s mastery of nature for their needs. The link
between the two depends on the degree of rationality of the concerned society. Where it

leads is based on the rational process and the prgxsoitiety makes between the

2% The Crisis of Modern Islani39
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sacred, the profane and the political; and broadly this proximity if grounded on harmony,

it does not end in mastery, but on affinity and reciprocal refleéffon.

Over and above, accor di ngmotdoe rThii btiy,0 wsh antc e
Af ghani up to the secular nationalistso per
undermined its cultural values, true secularization, and opted for ideological secularism
and technological modernity. Islamic modernity failedeéotrh i nk t he fAr el i gi o1
and satisfied itselniodveirtiifi Attype eeartiof rhodeunityi on o f
cultural modernity in Tibi’s terms, is the question of secularization, the banning of
religion from playing a direct role in politics ballowing the visibility of its morality and
spirituality, which is a bold step that Muslim societies should develop and endorse
culturally. Besides secularization, Tibi advocates the adoption of the modern conception
of subjectivity and individual freedomgnd the readoption of rationalism of Islamic
falsafdphilosophy as ways of overcoming the predicament of modernity.

b. Individual Rights and Pluralism vs. Islamic Supremacism

For cultural modernity to work, it has to be based on individual freedom.
Subjectivity is primary. It upholds individual agency and promotes pluralism in society.
This is not the case witBhariaand the concept of umma that bind the individual to the
comnunity. This be the case, the Islamic cultural system then becomes unable to meet up
with modernity in its entirely. Without individual rights, modernity is met -uadfy, and
Islam, like all religions, becomes entangled in an impasse, termed here predi®dmen
Tibi argues thatSharia is in conflict with individual human rights as adopted
internationally since 1948 through the UDHR. He further believes that it does contain the
Huntinghtonian thesis of ficlash dheplace vil i zat
of the community, which in turn is considered as superior to any other religioarer
made philosophy. Tibi says:

Let it be sai dibeliavall todé superiot amepurg, lacording a
to the worldview of Salafists and Islami$tgestablishes fault lineis like those of

304 |pid., 191.
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Hunt i n@ashoai Giglization Individual human rights have no legitimacy

whatsoee r in the Shari 6a. [ é] I ndi vi dual h
whatsoever *n the Shario6a.

Il n I sl am, Mus !l i ms, as b ealvis thevcellectivityoh ave Af e
the fawonmmauni ty, o but no individd@l rights

He adds that the Islamic Declaration of Human Rights of Cairo in 1982 is not enough and

does not comply with the modern standards of human rights that centralize the subject.
AThere can be no specific Islami¥® Buuman ri
taking into account that there adeslimsnternat
can find in Hellenized Islam sources to back up their support for a shared ntfate.

l atter is the Aonly thingo t lmricesinovorldl d uni t
cultures®* While he calls for the adoption of human rights by everyone, particularly the

Muslims, here, he frequently warns against understanding this as a Westernization or

universalization of t he We s trdsrwhmen V apt fare s |, il
universality of values and at the ¥ame ti me
Western universalism would denigrate the right of-Mé@ st er ner s, Afa sweepi
universalism is not t he s optionofindivdyabhurhah at i s t

rights should be developed from withii. When the individual is values, pluralism

reigns, and supremacism vanishes.

ACul tural modernity pr3Vhepwalismdibibasmcept of
mind is fAuniversal o and goes against any re
secular cultur al modernity.o | f secularizat|

it, as seen earlier, here, pluralism opens up tojusitone religion, but to as many as

%7 |bid., 134.

%% |pid., 140

%9 pid., 142

319 pid., 142

3Tibi states: #Aln our age near the end of the 20th
civilizations, 6 there is a tremendous need for mor al
by the entire international community. If thederpinning of this needed international morality is not
basically human rights, what el se could wunite human
Right s, Uni versal Morality and Internationa,l Rel ati o
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society is fraught with. Pl uralism 6stems f
pl aces al |l par t i*Bhoughitorginates iq poitital stiencetsince iy . ©

relates to the political culture of pi@amentary democracy, pluralism now is required to

be upheld by any ideology or philosophy or
neither Islamic nor Chri s#t%isham, likecany othery ot he.
component and party in society, h&s adopt this idea of pluralism, against the
supremacist view it has of itself a¥ fAthe f
Such an enterprise fAcan only be successful
beyond scr i p*®ibia¢lieves dhatflslam ean. adbcommodate pluralism,

while its counterpart, i.e. Islamism, cannot because it aims at establishing a supremacist

Islamic order.

Islam already accepts diversity, but it is pluralism that has to be rethought of from
within. Diverst y i s not enough; it is a component o
di versity, but not pluralism. o0 The | atter [
concept of umma to accommodate “a set of basic values, norms, and rules to be shared

with non-Muslims’, while the former is a state of affairs, a description of what is f&re.

In Tibi’s thought, itis th&harid s weak stance when compar ec
law, the Universal Declaration of Human Rights, and the liberal democratic values that
chdlenges the Muslims to rethink particular issues of their religion to accommodate
pluralism. Legal aspects &harialaw stand as the main barrier in the reform Tibi, and

other reformists, calls for:

For scholars such as myself, living and working as Muslin a state of tension
between Western and Eastern culture, the question arises whether Islamic legal
discourse, with the great steps forward made by Europe in its own legal sphere,
can be fertilized without at the same time sacrificing Islamic authigntfe

313 pid., 2009.
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The main legal issues concern individual and collective rights. They can be numerated as
follows: 1) the place of the neMuslim monotheists (Jews and Christians) as dhimmis,
i.e. protected minorities instead of being considered equal, 2) thegfl&oe other non

Muslim nonmonotheists (Hindus, Buddhists, etc.) as unbeliekelsf iim lklamic
thought, 3) the consideration of tieh iaé laeretics, and vice versa, 4) the place of the
Muslim or nonMuslim reformists who are at times convicted of apostasy and death
throughtakfir doctrine, 5) the discrimination against all religious minorities within Islam

(B a h,aAdmadiyya, etc.), and @liscrimination against womeh!

The adoption of pluralism is needed because there is a lot from religious legacy
that has been either not updated to keep up with the historical changes of societies or
because the politicization of religion has takenredmentalist guise as seen before. The
Islamic world order,hakkimiyat allah the umma, jihadShariatizationof law, and
proselytization are among the main concepts that belittle the importancealispiuand

abort reforming Islam:

For Islam to achieven accommodation of pluralism of religions and cultures,
which is possible, Muslims need to have an honest willingness to rethink inherited
Islamic concepts of the navluslim other, and thus to change their worldview. In
short, they need to go beyond ammtics and scriptural interpretations. Put in
plain language: in a world of pluralism of religions there is no room whatsoever
for supremacy?

The supremacy that is discussed here is at the theoretical and normative level, which is
found in a number of aksical texts. Tibi admits that those texts have to be historically
contextualized and that tolerance and respect is very much emphasized in the Quran and
some Hadiths. His fear is with the return of religion the way it is advocated by some
theologians like al-Mawdudi, Qutb, Anwar Aljundi, Muhammad Zaibaq and Ali Jarisha
who speak of the supremacy of Islam. Such political theologians refuse dialogue because

it (dialogue) equates “the last true revelation” with Christianity and Jud&ism.

¥l sl am6é6s Pi2edicament,
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Tolerance,tasamuh in classical Islam subdues the People of the Book as a
minority and considers the nanonolithic noAMuslims as infidels. At its time, it was an
advanced model; it game the human being his/her digegpite colour, race, or gender
However, the moderstandards of tolerance are higher, and diversity has to elevate to the
status of considering the “othered” fidaslim other as an equal person, equal citizen in
a democratic society, this applies to man as much as it applies to woman, despite their
religious or philosophic or ideological affiliations. Tibi sometimes seems puzzled with
Islamic history, its diversity, and various interpretations and models it has taken, “There
is an inner contradiction in Islar?* By way of illustration, the notion of umma for him
is supposed to be universal and able to accommodate even théuslms within the
Muslim community, if Islam is truly universal. Here, the umma is “inclusive, not
exclusive.®” Yet, the resurgence of timtion of the umma has narrowed down its scope

and made of it a negative religpmlitical term.

So, though he claims that pluralism the way he advocates it cannot be
extrapolated directly from Quranic texts, Tibi still believes that there are referdrate
can uphold it as it upheld the past tolerance and diversity achievements. Pluralism as held
here then does not find all its ingredients in the Islamic texts, simply because the
historical conditions were different. Religious legitimacy is needetiifoapproach, and
he backs it up with verses that call for tolerance and respect of religious differences. Tibi

writes the following:

The concept of pluralism definitely does not exist in the Quran, nor was there ever

a corresponding reality in Islamicstory®*[ é ] No scri ptural app!
ever provide a promising avenue. Nevertheless, | refer in this inquiry to the

scriptural approach for the sake of establishing a religious legitimacy for

pluralism in Islam. One can use Quranic references in pwbthisi however,

with an awareness of the limits of the appro#¢h.

Among the Quranic verses Tibi Il nvokes are t

religiono (2:256), AYou have your religion

3241bid., 219
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change people lness t hey ¢ hange?®®THe elralism aspireddto ( 13: 11
nurtures fAopeno and dcivil |l slam. 06 Pluralis
majority countries, Muslims in Europe, and wherever they are. That would also
contribute to intereligious, intercivilizational, as well as intreeligious dialogues for

world peace.
c. Knowledge: Rational Falsafavs. Figh-Orthodoxy

Cultural modernity cannot stand if knowledge is not redsased. This does not
happen if the heritage of Islamialsafa/philosophy is not revived to make rationalism
alive again from within. This is among the other levels of reforms Tibi proposes. Two
sub-arguments underpin his proposal. The first one is his belief that knowledge based on
reason is universal, and @®not stop at some geographies or cultures, and the second is
that High Islam, though shelitved, was based on reason and open to other cultures and
civilizations. The scriptures argue for the
leftamplero m f or r *3’Withahese wio mains arguments rethinking Islam can
overcome its impasse. Tibi refutes the idea of the Islamization of knowledge and science.
He also belittles the idea of multiple modernities advanced by postmodernists,

postcoloniakheorists, Islamists, and some anthropological studfes.

Based on reason, the idea of authenticity and “purification” of thought disappears.
“Enlightenment applies to all humans and could thus be shared by most céffurés.”
defends the idea that thellenized period of medieval Islam shows that “borrowing” was

never a problem for the early Muslims:

To be authentic is to maintain the self while borrowing/learning from the other.
According to this understanding, Islamic “falsafa/rationalism” can dsed as
authentically Islamic. In this sense, reference to Western theories and approaches
in order to grasp and conceptualize Islam’s predicament with cultural modernity

328 |bid., 128
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cannot be dnauhenticsas is doneabg postmodernists and Islamists.
To engage in borrowing from other cultures is an authentic Islamic miriifset.

Enlightenment at the era of Hellenization o0«
the Quranic and Sunna tradition that encouragg@ning. The Prophet’s words that
encourage to pursue learning even from distant lands, “even from China,” is common

among Muslims, but the contemporary Islamists are far from adopting it, argué¥*Tibi.

In his work on the comprehensive intellecthistory in Islam®>* Tibi finds thatin
medieval Islam, science ranked hitiA.For the medievalist rationalists, ‘the rational
legacy of Hellenism was not an “Aristotelian imperialisti® The Abbasid era is the
most thriving and rationalist era in Islamictoiy. Harun alRashid feigned from 786 to
809 and his son aa 0 mu n ( r e 818 and 833)Who setDar al-Hikma, the
House of Wisdom, are shining examples of the investment in the scienceareshakion
of the works of the Greeks into Arabic and from Arabic into Latin. Cordoba and Toledo
(Tulaytila in Arabic) centers are another example from Islamic hi§téjibi repeatedly
states that the worldview that characterized Hellenized Islam (sligim) was secular in
the sense that it did not reject the divine view from its reasoning. The Muslim
distinguished philosophers from th8 & the 14 centuries are the main reference for Tibi
when it comes to the compatibility of reason and divinity. Alki(@801 873), alRazi,
Rhazes in Latin(854-925),al-Farabi, alFarabius, §72-950),al-Ghazali, Algazel(1058
1111), Ibn Rushd (1126 1198), known as Averroes in Latin, Ibn Sinna, known as
Avicenna,(980-1037) up to Ibn Khaldun(13321406) besides the school of the whole
Muot azi |l i the the LBbcemtuty,teee th8 frequent names Tibi refers to as the

%21hid., 243

%3 hid., 2627

334 This work is available in German, which | could not access directly because | do not master the
language. He refers to this work frequently here and there when he speaks of rationalism in Islam.

For an elaboration of the two rival traditions in Islanmictie | | ect ual hi story, i.e. vy
fiPolitisches Denken im klassischen und mittelalterlichen Islam zwischen Figh und Fatsafai n Al r i n
Fetscher and Herfried Muenkler, edBipers Handbuch der politischen Ideen: Das Mittelaglteol. Il

(Munich: Piper Verlag, 1993) 8140; See also part Il in Tibi, Der wahre Imam (referenced in note 36), as

noted inPolitical Islam, endnote 62, p. 247.
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rational eramakers as defeers of reason in early Islam. He calls for the revival of this

lost heritage, which is hardly included in Muslim educational systems.

Tibi believes that during the high days of Islam, rationalists and their defenders
were a small community and faced sigoopposition from the orthodox schools. The
AshEarite opposition of the Muotazilite is \
the problem is that the Muotazilite heritag
Muslim world 38 The Islamicfigh orthodoxy controlled the Islamic system of education.
In his study of the Islamic intellectual history, Tibi finds that “The flwés in classical
Islam were not between the “self” and the “other,” but rather within its civilization, i.e.
between ratinal knowledge and sacral fighrisprudence®® He compares this
antagonism between the rationalist sand the orthodox scholars with the current trends and

antagonism between the reformists and the fundamentéfists.

Tibi says that if the rationalists wereaccommodated and their ideas
institutionalized, modernity could have taken shape in the Islamic world before Europe.
Here are his words:

Just as Europe had its Descartes and Kant, Islam had its Farabi, Ibn
Sina/Avicenna, and Ibn Rushd/Averroes. They weatomalists of the same
caliber. In Europe, however, the thinking of Decartes was institutionalized and
thus developed into a cultural Cartesianism, with the result that, as a-bxssuh

(res cogito)philosophy, it was able to shape the prevailing European worldview.
In contrast, Muslim rationalists were prevented from doing so. They were denied
the opportunity to determine the course of Islamic civilization and its
worldview3*

For Tibi, it was reasoand nofigh that raised Islamic philosophy of the time, and it was

phil osophy based on reason that these Musl i
contribution of Islam to Europe on the eve of the Renaissancéalgata,and certainly

not ¥iltdstbased on this heritage that Tibi corroborates his argument of cultural

modernity and gives it an I sl amic aur a, AThe

338 pid., 253
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heritage that makes mo d¥rAmeirdes makes & Spediat i c
contriut i on i n Tibids argument because he,
alGagiga almuzdawaja which succinctly advances the compatibility and
complementarity of the two world views in search for the truth, the divine and the
worldly, the reasonablend metaphysicateasoning, which can be taken to mean that
secularization does not abolish religion, and vice v&fs@he flourishing of Islamic
philosophy took place because the spirit of cultural opening to the world and learning
from other cultures ancivilizations were characteristics of early Muslims. The
Hellenization of Islamic philosophy did not make the rationalists look less Muslim nor
did it affect their identity as religious individuafs. This capacity of learning from the

other is what Tibi ings up to reform Islam. The fact that his cultural modernity project
refers to Western theories d,&sbecaoste hemak e
refers to Islamic past history and philosophy, and second because this heritage itself kept
its authenticity though it borrowed a lot from Greek philosophy and other cultures, which

in turn was used/borrowed when the Europeans took kit foam Renaissanc&?®

After lIbn Khaldun (d. 1406), the last main Islamic philosopher of high caliber,
and the founder of the science of sociology and historiography according to the great

f ol
AV

hi

hi storian of ci vi | 1188919875 destimany,theoMudlim Warlg n b e e 6 s

collapsed into an intellectual stagnation and taqglid (mimicry of the past, without
intellectual exertion). Internal and external constraints would contribute to that. The
internal constraints could be summarized in the wefglit schoolsgained through
politics and educational systems at the expense of the demising rational tradition. Since
then, the gates of ijtihad "nearly closed” and built just on the main jurisprudence schools,
madhahib, instead of practicing the ijtihad in a moreugen basis by getting into the
founding texts in the Quran and the Sunna themselves and contextualize them according
to new needs. As to the external constraints the division of political power in the

Machregas well as in theMaghreh including Span, and the focus of the Ottoman

343 pid., 239
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Empire on the development of the military and jihad instead of sciencenthatiitural

life deteriorated.
d. Euro-Islam: Modern, Secular, and Pluralist

| reiterate that in my approach | argue that Islam in Europe, being discussed here
in its historical, political and intellectual development as European Islam in these initial
decades of establishing itself in the continent, goes on with the debate ahityoded
its challenge of, and being challenged by, Islam. The reform agenda of Tibi falls within
the scope of my research approach. Muslims in Europe, with the many issues over their
(said failed or at least difficult) integration, are still part of pmditical and theological
debate that concerns their-ggigionits in general either in the communities where they
make a majority or significant minority worldwide. Reform projects are discussed in the
East as much as they are discussed in the Westrop& in particular. Many scholars
involved in this endeavor are based in the West or even come from it, as is the case with

the two main scholars | refer to.

Muslims in the diaspora, like their geligionist in the Muslim majority countries,
carry with them the impasse of Islam in the face of the modern Europe. Signs of the
continuity of what Ti bi calls Adarknesso
and can be seen in the fundamentalization of some Muslim youth and their inability to
differertiate between the two worldviews, the divine and the profane, the public and
private in religion. The Muslims” burning of Ti®gatanic Versesf Salam Rushdie in
1989 reminds Tibi of similar events in Islamic history, i.e. the burning of the works of

Muslim medieval rationalists and their indictment as heretics and apo¥fates.

The various issues Tibi raises when discussing his Islam reform agenda repeat
themselves when the Muslim diaspora in Europe is invoked. However, since Western
Europe is already libat, democratic, and secular in various ways according to each
country and its history, some issues like democracy, the rule of law, human rights, and

secularization take a secondary position. Priority in Hslam goes to the aspects of

347 bid., 24950
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pluralism in (thereformed) Islam and the manifestations that either denigrate or solidify

its modernity.

Tibi is clearly against any consideration of Europe as a land of Islam or a land of
da’wa. He is a strong opponent of fundamentalist Islam made diffuse among tirasMusl|
in ghettoes and suburbs. Even the Muslim Brothers networks and their said moderate
presence in Europe are dangerous for him. They ghettoize Muslims even in their
moderate views. He considers Tarig Ramadan on of them, and clearly opposes his
version ofEuropean Islam and his notion $hariaas darashahada. Proselytizing leads
to ethnic ghettoization and alienation. He gives the examples of the Muslim bombers that
took place in London, Madrid, the killing of Van Gogh in Amsterdam, and includes the
Parisbanlieuer i ot s of 2005 in this ca¥a@hpdarplf he
Islamizing Europe through the concept of hijra dnd &, praselytizing and call to Islam
through migration, is very much opposant to the idea of Hslaon and itsvarious

values, among which is the freedom of the individual.

Tibi is equally critical of multiculturalists and group rightists. For him, that too
just exacerbates ghettoization and gives more space for encroaching on the values of
liberal democratic sodies by both the fundamentalists and the European
muliticulturalists, as is the case of the German Orientalist Tilman Nagel (b. 1942).
According to the reading of Tibi, Nagel aims at alienating the Muslim immigrants by

keeping them as “others” in Europerbgans of the “protected minorities” scheffidibi

i nvokes case studies he conducted in | ndi

rightso policies have on society overal/l

given the already existing evidence of a growing hatred towarafenes and the
dreadful rightwing radicalism, we should be very cautious in discussions on
collective minority rights and also need to discern the Muslim hatred ignited in

am

pol

some mosques against AfiJews and <crusade

granting of minority privileges and special collective rights to cultural and

348 political Islam, 187
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Manuel Castells, eds. Muslim Europe or Eislam: Politics, Culture, and Citizenship in the Age of
Globalization (Boulder, New York and Oxford: Lexington BepR002) 3152. 38

117

n

\



religious groups would be courdproductive, leading to similar results as in the
case of Indig>

Mi nority rights would just fuel Ri ght Wi ng

solidify the gap between the two.

Postmodernists and relativists are all the same for Tibi. They call for cultural
difference without being aware of the risks and repercussions of alienation of the groups
studied, “There are blind Europeans who fail to see titdtt 8n Islamization would result
from their <déadaumodl Adimatc¢our se, O a romanti (
cultural pluralism that combines cultural diversity with a consensus over core Values.”
Tibi goes further, as would postcolonial critids though he is critical of their critique,
t oo, and states that AEuropean multicultur a
romantce ccentri ¢ myst i y c acentriotmditiorf obvieWiogwaliiemsgs t he Eu

bons sauvageso?

Broadly, for Tibi, ‘multi-culturalism is based on cultural relativisii> which is
not the same as “cultural pluralism” which is based on modern values that everyone
should endorse in Europe, including the Muslims. For example, Tibi is against the
naming of mosques fourd by GermaTurks after the Ottoman Sultan Fafit4327
1481)who conquered the European soil during his expansion, because, for him, that is an
abuse of multiculturalisi™* For him, this shows that the mindset of ‘religious
imperialism” still harbors in the mind of multiculturalist communitarians and proselytizer
necabsolutist Muslims, who could be supported by undemocratic regimes in the south of

the Mediterranean. Tibi sumarizes the point in this passage:

The granting of multcultural minority privileges to Muslim migrants in Europe
could prove to be a doubkxiged sword with fareaching harmful consequences.

On the one hand it could facilitate the unwanted interferesicdslamic
Mediterranean, mostly undemocratic governments in the affairs of Muslim
migrants in Europe, which happens already. On the other, it could also lead to the

30 political Islam, 212
31bid., 212
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minorities in Europe being used as the ghetto, hijacked by thereelaimed
representives of political Islam acting in exile and operating as a transnational
movement>°

Otherwise put, minority mindset does not work for Elglam. The European Muslims
would still feel alienated, and the European natives would still feel centrist towards the
others, the Muslims. Even the moderate Imams and Muslim scholars who speak of
Eurgpe as the abode of testimony widen the gap between citizens in the same society, and

their discourse rekindles the idea of dArelig

More peaceful Imams, like Zaki Badawi of London or the Swiss Tariq
Ramadan, present themselves as maids, but the fact that they label Europe as
a part of dar alslam/abode of Islam is an offense to the idea of Europe. Cultural
relativist multiculturalism accepts these offenses as examples of cultural
communitarianism and fails to see the religiougpenmlism that is included
within this neeabsolutist universalisrir®
Tibi dismisses any idea of considering the abode of Europe part of the abode of
professingShahaddtestimony) as Tarig Ramadan, for instance, does in his project (to be
dealt with latey . A Re f o-Islam, &s 1 preBeumtrit,ds not what Ramadan claims to be

a Europe®dhotshdmspite its Musl i s spdpulioati on,

Like the Muslims who are working on reforming Islam, the Europeans
also have to revise theheritage, especially their pmption of the historic Muslim
A Ot h7ebr beliegves that the idea of Europe with all its values of liberal democracy and
human rights is experiencing a crisis in its identity éfgrit de corpsjn Montesquieu’s
t e r nmsscharacterized by uncertainty, oscillating between vanishing Christiamity a
crumbi ng TFEeeisd readifot an @pen Europe, as much as iherneed for
an o p e nlf Eurepeamsido nofichange, they risk the Islamization of EurBpEhe
idea of Ar e malkhe Clgb ot Humpe,Glone bwithout giving space to the
“other” doesn ot sol ve i ntBeth [Earopars rand iMagdimsg seed tai
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¢ h a r®§te buildan open society. For that to take place, Europe needs to reconstruct its
asabiyya, i.e. itsésprit de corps.Tibi borrows the term asabiyya from the Muslim
Philosopher Ibn Khaldun (d. 1406) and his pioneering work on sociology and

historiographyjlm al-dumran,in al-mugaddimafProlegomena

For 1 bn Khal dunilizdtiéen]is basedmi a spiiit of iashbiyya, best
transl ated with d&dmirdtee scqouri pesu,60sfi taesr ma |firfie a d
The rise and decline of civilizations is related by Ibn Khaldun to the state of

asabiyya: if this is strong, then a civilizati thrives; when it weakens, then the

decay begins. As a Muslim immigrant living in Europe, | believe | can see a very

weak European asabiyya facing the strong-asdkertive sentiments of Muslim
newcomers®!

Cultural pluralism, which Europe has the creino accommodate, is what a
new éspritde corps a new asabiyya is about. The well standing of Europe needs that all
its citizens, whatsoever be their religion and philosophy of Ide| it (i.e. Europe) by
h e a Europe nieeds a combination of seMareness (asabiyya) and tolerance to come
to terms with the Islamic civilizatiot®®? i Fr om a d ilaslloagmicc BEpuerros p e c t
Tibi adds, #Ait is aEupean asabiyya an ghe i**E har ecd.my
European asabiyya makes Ecitizen®Thay heart !
applies to all Europeans, i ncl udiistagnict he Mus

asabiffyya. o

AEuwlrol amic asabiyyao i s a c+4slkam Bafamncept [
coming to its manifold meanings, two options have to be mentioned as a rationale behind
Tibi"s version of Islam in Europe: option one is the Europeanization of Islam; option two
is the Islamization of Europe. Eutslam constructs the first option besaut contributes
to the idea of Europe without discrimination, ethnicization, or Islamization.-Elam

constructs the identity of Muslims where they feel that they belong to the same polity
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with their European patriaf§® fiThe idea of a multiple idengitdetermines the concept of

Eurolslam, inspired both by the idea of Europe and by the historical experience of the
Hellenization of Islam in the better days of Islamic civilizati8.By t he #Ai dea o
Eur ope o Hhreinclosive coept &f freedom andict i z ethas fimds jitsoroots

in the Enlightenment®

Ti bi 6s i-tslamais rooted iR his pooject of cultural modernity. If cultural
modernity is for all Muslims wherever they may be, Elglam is mainly destined for the
Muslims of Europe, thé&uropean Muslims. When tackling the concept of Halam,
one still has to bear in mind Tibids ear/l ice
reference to Afrdslam, Indelslam, and Arab Islam helps in understanding his vision of
Eurolslam?®® Unlike the common mediatized view of Islam as monolithic in
manifestation and practice by Western media, Tibi defends é#sadd says that Euro
| s 1 a nntended tofiprovide a liberal variety of Islam acceptable both to Muslim
migrants and to European socistimne that might accommodate European ideas of
secularity and individual citizenship along the lines of modern secular demadfady.
is also reasobh a s e d, AMusl ims in the diaspora are ai

BN

of the*worl d. o

%% bid., 188.
%7 bid., 198
®®Tibi, AA Migration Story from Muslim | mmigrants to
Forum of World Affairs, vol.31:1 winter 2007, 1468
Tibi defines the idea of Europe and integration in clear terms as follows:
The idea ofEurope based on values of secular democracy, individual human rights, pluralism,
civil society and the enlightenment culture of tolerance could be accommodated in-lsl&uro
consonant with cultural modernity. In the present situation, there can bdfrsplgions for the
competing options: either a ficitizenship of the
civil society, but rather nominal Europeans | ivin
because of the lack of a will totegrate, but also because they are denied equality and
membership in the polity even if they cross the threshold related to Isldolitical Islam 192)

¥What he means by these varieties of fl Kaamso is tha
context in which it grows. See above: flslam as a Cul
4 Muslim Migrants in Europe, o 37
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Tibi drives b the idea that "Eurtslam is the very same religion of Islam,
although culturally adjusted to the civic culture of moderrit§ A long citation gives

Tibi space to speak his idea clearly:

The major features of Ewiglam would belaicite, cultural modernity, and an
understanding of tolerance that goes beyond the Islamic tolerance restricted to
Abrahamic believers (People of the Boo&hl alkitab). In addition, by
acknowledging cultural and religious pluralism, Elsam would give up the
claim of Islamic dominance. Thus defined, Elslam would be compatible with
liberal democracy, individual human rights, and the requirements of a civil
society. It would also contrast sharply with the communitarian politics that result
in ghettoizationTo be sure, the politics of Eutslam would not allow complete
assimilation of Muslims. Yet it could enable the adoption of forms of civil society
leading to an enlightened, operinded Islamic identity compatible with
European civic culturd’®

Eurolslan t hus descri bed is the modern face of 0
and Apluralist,o to use TibiEs preferred ter
the historical experience of the Hellenization of Islam in the better days ofidsla

ci vi | i¥Zitaléndtes multiple identities, but not multiple modernities.

Let it be said without ambiguity: It is not an exaggeration to state that the future

of Europe will be determined by the ability of both Europeans and Muslim
immigrants to stablish peace between themselves. They need to forge a pattern

of Eurclslamic identity based on the core values of Europe, described as the idea

of Europe endorsed by a liberal and reformed Islam. A polity for people of

different religions can only besecular one, and the idea of Europe is secular, not
Christian. The value on pi ct bet ween I sl amism and t he
conpict between Islam and Chrffstianity, n

Because Eurtslam targets the Muslims and therAMuslims alike in Europe,
Tibi proposes the development of a®%civic
Ot her wi se said, Aicivic cultureo builds on 7

inter-civilizational dialogue aimed at establishing mulki identities, a crossultural

AMuslim Migradts in Europe, 0
33bid., 37-38
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consensus, 0 over i wihile the Buropehns havenarevisethieg ht s . o
centrist views of the other, and their multiculturalists and postmodernists beware of the

risks of minority rights they advocate, the Mo, on the other hand, have to adopt the

idea of Europe and what it means, without this being an invitation to assimilation. By
consenting to the idea of Europe, Muslims, despite their diversity in Europe, have to
disconnect their understanding of Isl&mm Sharia thelegal conception of Islamic law,

and have thus to abandon jihad addh &/pwoselytizatio®® A Enl i ght ened | s|
educaton wi t hin Acivic culturedo scheme, Ai s a me
but not i f it serves segregationist ends. O
members of the European body politic they live in, without giving up their Islamic

ideni ty or rejecting®the identity of Europe.od
Recapitulation

In this part of my work | have tried to sketch out the main features of Bassam
Ti bi 6s agenda of cultural modernity to refo
and practice to the Muslims in the Islamic lands and in Europe. | have opted fomgutlini
his agenda as an example of a liberal Muslim scholar from political science perspectives.
It should be noted that the reform focuses on the legal aspects of Islam. | do not intend to
be analytical here, but merely recapitulative. | leave my analytaraltp Part IV of this
work. In the first section of this part | have shown how Tibi considers Islam in society as
a cul tural system that is influenced by a
enrichments and weaknesses. As Tibi argues, apart frerPribphetic period and the
Abbasid flourishing era, the Muslim world and mind has ever since fallen into mimicry
(taqlid) of its predecessors instead of exerting ijtihad for renewal.

From the thirteentiourteenth centuries, up to the eighteenth centhey/time of
the first major encounter with the modern West, the Muslim world just stagnated on all
levels. In its early attempts of modernization after this encounter, it, however, failed to

make a breakthrough in its reform, because the dogma conderfSkedrialaw was still

377 bid., 207-209
378 bid., 202
3 bid., 207
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considered divine, as if it were the word of God itself. The secularist attempts after them

failed both for internal and external reasons. And that gave space to the frustrated
fundamentalists to rise up, and replace the reform endesof religious scholars with

obscurantist agenda to overthrow the West from its hegemonic stance. That brought back
religious historicallyold concepts into modern revival, without taking into account the

world sociepolitical changes and economic irdependencies that bind the Muslims and
non-Muslims. Fundamentalism then obscured the enlightened aspect of the religion of

Islam. To overcome this predicament, adopting cultural modernity with its main aspects

of secularization, rationality, and subjectiy s eems a hi stori cal nec:¢
|l slam. 0 | sl am i n Eur -slme that adopts ithe Same modesn on o f
features, answers the dilemma of European Muslims and makes their residence

unproblematic.
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Part Two: Tarig Ramadan

TheologicaPolitical Justifications for
European Islam

For years, in the course of my work on law and jurisprudence, | have been reading and
analyzing reference works on the fundamentals of Islamic sl (@aHigh) and their

concrete and practicahplementation in different historical periodgyf), with the aim,

of course, of finding new answers to the new challenges faced by contemporary
Muslimsd and, among them, Western Muslims. Many fields have been investigated by
contemporary Muslim scholarmany proposals have been drawn up and the reform of

reading and understanding as well as the exerciggtitgid have been a continuous

practice. Today, however, we seem to have reached a limit, so that we shall have to ask
ourselves precisely notonlywht meaning we give to the notio
what its objectives must be. To put it clearly, what reform do we mean?

Tarig RamadarRadical Reform: Islamic Ethics and Liberatic2009: 27.
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The discours&® of Tarig Ramadan on European Islam is different from that of
Bassam Tibi both in content and form. This part of the work is devoted to presenting this
discourse, its beginnings, developments, and aims. As | did with Tibi, | go briefly
through the intelleoal biography of Ramadan to link it with the development of his
discourse. | do not get engaged in the controversy that the French media has built around
him, but | refer to it for its convenience to the topic whenever | see the need for that. |
also congler it convenient to state as early as this stage, before the comparative and
evaluative stages which come later, that | will study Ramadan not chronologically but
thematically, as | have done with Tibi. However, it is important to note two points at this
stage, to be born in mind: first, there has been a shift, a development in Ramadan’s
discourse on reforming Islam, especially in its legal aspect, which can certainly impact
the understanding of European Islam, and contemporary Islamic thought debate in
general. My focused research on Ramadan started mainly in 2009, befdadnis
Reform(2009) came out. The shift | will refer to concerns this book and its subsequent,
The Quest for Meaning (2010).was not surprised to read, about two years later, in
November 2011, the review of Andrew March ab&addical Reformin which he
describes the s ffiSecond ahés shiftmoteil ®adizdl Refoindoes. ©
not affect his whole contribution in the debate of contemporary Islamic thought and its
conentration on European Islam, and that shows how consistent his arguments are when
it comes to issues of human rights and ethics for example. These two notes make my
thematic study of Ramadan match to a large extent the chronology of his writings. In the
ou set , I note then that |10 npsrteefaedr otfo fsepxepa ko s
Ramadandéds thought. Speaking of ARearly Ramad:
will be gradually explained in the coming sections of this part, Part I, and mdrevidf i
be discussed in the analytical Part IV.

By fidiscourseodo | simply mean the argument of Ramadze
political-theological issues.
#¥'March, fiLaw as a Vanishing Mediator 201 the Theol ogi
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In this overture, | just need to mention the books I will be focusing on. As noted
earlier, Ramadan has penned about 30 books, some short and some long, besides
countless public lectures worldwide and opinaoticles for newspapers, on line websites
and his personal website. In my selection, | make use of his major works that date from
the 1990s upto 20l es mu s ul ma n s 1984a Aux solirees desaargnouvda ®  (
musul man: doéal -Bdngahunsiécle de rddfarsisnee iislaraiqu®©99,

Islam, the West, and the Challenges of Moder@60(, To Be a European Muslim: A
Study of Islamic Sources in the European Cont2209, Western Muslims and the
Future of Islam (2004), In the Footsteps of the Prophet:. Lessons from the Life of
Muhammad(2007), Radical Reform: Islamic Ethics and Liberation (2008), What |
Believe (2009), andThe Quest for Meaning: Developing a PhilosophyPddiralism
(2010). Among his minor works | consul besides some of his videoed lectures, TV
encounters, and articlesMuslims in France: The Way towards Coexiste(it899)
Musulmans d”Occident: construire et contriby2002),Entre I'homme et son Coeua

voie de I"'uniqug2004), Quelques lettres du coe 2008, and his long interview with

Aziz ZemmouriFautil faire taire Tariq Ramadan?2006)3%

%) es musul mans dans | a (Uyom:yrawhid, @994) M solréesndes renouvdaa yci t ®]
musul man: doéal ABamna @ o the Sourceébaok Isl@nRevivall from alAfghani to
Hassan alBanna] @aris: Bayard Editions1998), Islam, the West, and the Challenges of Modernity
(Leicester: The Islamic Foundatio2001), To Be a European Muslim: A Study of Islamic Sources in the
European ContextLeiceser: The Islamic Foundatiod999), Western Muslims and the Future of Islam
(Oxford: Oxford UP, 200% In the Footsteps of the Prophet: Lessons from the Life of Muhammad
(Oxford: Oxford UP, 2007)Radical Reform: Islamic Ethics and Liberatio®xford: Oxford UP,
2008), What | BelievgOxford: Oxford UP, 2009), and’he Quest for Meaning: Developing a
Philosophy of PluralisnfLondon: Penguin, 2030Among his minor works | consultbesides some of
his videoed lectures, TV encounters, and opinion articl®uslims in France: The Way towards
CoexistencéLeicester: The Islamic Foundatiot®99)Musulmans d”Occident: construire et contribuer
[Muslims of the Occident: Building and Contributjnd.yon: Tawhid 2002),Entre 'homme est son
Coeur: la voie de I"'unige[ Between Man and His Heart: The Way of the Qilyon: Tawhid, 2004),
his long interview with Aziz Zemmourkautil faire taire Tarig Ramadan?[Should Tariq Ramadan Be
Silenced?]( Par i s: L 6 ar cQuelguesllettres2d0 0og)some aattats ém the Healt
(Lyon: Tawhid, 2008). As | do with all the scholars | study, | avoid using abbreviations (acronyms), and
prefer to use shortened titles. All the subsequent citations are from the same references.
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The Beginnings: From Geneva to the World

The physical journey of Ramadan to Europe could be traced back to the activism
of his grandfather, from his maternal side, HasslaBanna, the founder of the Muslim
Brothers (shortened as MB) in Egypt in 1928. His father, Said Ramadan, himself, too, an
adivist and prominent intellectual within the MB married WafeBainna, a daughter of
Hassan aBanna. Said Ramaddmad t o escape from President
Egypt, after the Muslim Brotherhood was banned in 1954: a Muslim Brother was accused
of trying to kill Nasser Said exiled himself, for security, Bwitzerlandin 1954, where
Tariq was born, in 1962. His father, Said, was active in international Islafouhded
theWorld Islamic Leaguén Saudi Arabia , andstablished the Islamic Center in Geneva
in 1961.

On the persondevel, the young Ramadan faced questions of religion around the
age of sixteen, and that did not take a form of revolt, as he says; rather, he was
determinate to make his own choices, without internal or external pressure. He says he
had questions abowind to God, but no doubt® That coincided with the Iranian
Revolution of 1979, and the repercussions of which he did not like. The revolution
represented religion as an oppressive worldview by which personal choices have little
space where to be articudat As early as that age, he says he felt the need to speak up for

religious liberty of expression.

When asked how his observance of religion was considered among his peers,
especially that he was travelling in Latin America, India, and Africa, he sats th
wherever he went his choices were respected, and never met with any disdain. About ten
years laterSal man Rlhe $athniceV@rsgd988) in the UK, and the hdscarf
a f f aaffaire d( fodlard, 198pin France would raise the freedom of expression and
religion in the public sphere to unprecedented levels of tension inside and outside Europe.

As the debate intensified, Ramadan could hardly see beacons ofimgamat profound

3 | an  BurTarimaRamaddn Has an Identityssue 6 04 February 2007, av.
http://www.nytimes.com/2007/02/04/magazine/0O4ramadan.t.html?pagewanted=all& r=0
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analysis, but mere emotional politics in the forefront, from Muslims andvhgsiims

alike, as he narrates to Aziz Zemmouri.

These three main events (the lIranian Revolution, the Rushdie Affair, the
HeadscarfAffair) pushed him to work ois Islamic background more seriously to get
involved in the debate for an enlightened dialogue and understanding. In retrospect, he
tells Zemmouri in the interview, “At a certain moment in my life, | felt the need to know
better the meaning of what | belied in, and the need to deepen its substance and be able
to tell myself: ‘this is what | believe in®®* His family background, and more
importantly its exile, had a say in shaping his worldview, “exile of my family, the
suffering that resulted from ithd the uprootedness all played an undeniable role in my
life.”>® The quest for justice and resistance to any unjust discourse, be it ideological,
religious, or philosophic, Western or nivestern, are among the lessons his family exile
has taught hin®°

As the youngest of six children, not all his brothers are religionse of them
even revolted against religion, but his brother Hani, who is in charge of the Islamic
Center in Geneva, is religiously active, and Ramadan publicly distances himself from his
met hodol ogy of interpreting religious texts
when his family genealogy is put on the table, which is often done. He affirms that there

was freedom within this religious family context:

It was not easy, growing up i@ committed Muslim family while dealing with

people outside who were drinking, and all that. But | was protected on ethical

grounds, as a religious person, first of all by playing sports, every day, for two

hours or mored football, tennis, running. And agling, reading, reading, five

hours a day, sometimes eight hours. My father warned me that life was not in

books. But it meant that even though | stayed away from drinking, | got respect

from the people around me. | rw#sd known as

384 Zemmouri,Faut-il faire taire Tarig Ramadan?05-107

3 hid., 108.
36B u r u fMarig Rafhadan Has an Identity Issué¢ avai |l able online; see above.
387 |

Ibid.
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As an adolescent, and later as a young teacher and dean at the age ofowventy
College de Saussure, active in sports and solidarity work inside and in the third world, he

waselected as one of Geneva personalitie59903%®

Ramadan university studies in French literature and philosophy culminated in the
writing of a PhD dissertation dfriedrich Nietzsch€1844- 1900, entitledNietzsche as
a Historian of Philosophypublished in 1998 aBe la souffrance: etudes Nitzscheenne et
islamique (On Suffering: Nietzscheaen atslamic Studies)).Along with Fyodor
Dostoyevsky(1821711881) the Russian renowned literary figure, the two philosophers
woul d bmeyomei vier s al frame of reference. 0 De
philosophyh e st i | | Af el t Ilraoial discrynination, aiduall thah. Sq 1 f aci n
idealized Egypt. My body was in Europe, but my heart was over there. | wanted to go
b ac k 0 The yoang ®amadan went &-Azhar university in Cairo in 1991, with
Iman, his wife, a Swiss convert, and their kids, to profound his command of the Islamic
sciences, mainlylslamic jurisprugénce in a oneonone intensive training for a
curriculum of five years, which he condensed in fourteen months, °I resigned both from
my post as a dean and as president of the Helping Hand Cooperative [...]. | needed
change and to return to the sourcesngffaith and spirituality®*® The sojourn in Egypt
empowered his c¢comprtedhremnesd omi no fi nitsd aamn caonndv ifin c
his encounters with lam Buruma, a renowned Du{oferican journalist and writer, he

says, Al felt Ilddtad been misledo and a

The philosophical connection between the Islamic world and the West is much
closer than | thought. Doubt did not begin with Descartes. We have this
construction today that the West and Islam are entirely separate worlds. This is
wrong. Everything | e doing now, speaking of connections, intersections,
universal values we have in common, this was already there in higtory.

Ramadan followed his early life activism later in his academiciife. want t o be
an activist prof ess erviewdAs dnactivisoplofibssd, sincatma i n a

early 1990s after his return from-Azhar, Ramadan built strong networks with the

*¥\What | Believes-11

%% |bid., 14

39B u r u Marig Rafhadan Has an Identity Issué¢ avai |l abl e online.
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Muslim community in his country, but mainly in Lyon, the French city closest to him
geographically, where he would lecture coniia sometimes to spectators that
numbered 1500, up to 3000, while holding lectureship at the University of Fribourg in
Switzerland from 1996 to 2003. His work with The Union of Young Muslims and the
Tawhid bookstore and publishing house in Lyon contadub building his career as a
brilliant communicator, sermon giver, lecturer and advisor of especially the young
Muslims in FranceLe Monde, Le Monde Diplomatique, and Paisgazine, besides
Tawhid bookstore, would push his name into the public, with videocasdsttes, le

face a face des civilizations: quel projet pour quelle modei(iigd4), les Musulmans
dans la laicité {994, and other edited book#n 1995, France ehied him entry, but
petitions flooded, and the ministry of interior soon released an error statement.

Ramadands work at the grassroo-wiag | evel
politicians, journalists, and intellectuals who have both contributed tofuniber
engagement in the debate as well as to the controversy they have built around him: "the
double speak of Tarig Ramadan,” as the journalist Caroline Fourest entitles her book on
him, Brother Tariq: The Brother Speak of Tarig Ramadtrst publishedin French in
2004; and translated in the US in 2008). This book seems to have dictated the beginning
of any debate with Ramadan, which most journalists and scholars have to go through
when reading about him. The book, in brief, is critical of Ramadan)adr&ds him as
fundamentalist, arMinodernist, antsecularist, and anfeminist, a member of the
Muslim Brothers, and an advocate of their agenda of Islamization of Europe. Ramadan,
in a TV encounter with Fourest few years later told her that she hadatesl him about
200 times’™ Sadri Khiari lately enters the debate and reverses the discourses against
Fourest. HisSainte Caroline contre Tarig Ramadan: le livre qui met un point final a

Caroline Fourest( 201 1) argues t hat Fourestds coupl

%91 Frederic Taddei, «Tariqg Ramadan vs. Caroline Four@stsoir ou jamaigFrance 3 TV programme),
16 November 2009, available :&ittp://www.youtube.com/watch?v=rPRNhRZGLjw
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immigration, and political Islam are narcissist, Eurocentrist, and feed the Huntinghtonian

thesis of clash of civilization?

Most of the published books on Ramadan are written by French jousreatidt
public intellectuals, a reality which shows how tense the debate has been in France,
mostly about certain points Ramadan raise or those that his detractors feel suspicious
about him, without going into a real theological debate with himnel Favrd would
follow the same writing method of Fouest Tarig Ramadan dévoilé: Enquéte sur ce
islamiste qui sévit dans les banlie26€04). He goes through the family genealogy of
Ramadan, the MB networks, the Islamization of the banlieu, the internatiaieloiof
| sl ami sm, Ramad a n-federii preachiadyy ant-semitsm’® and hisa n t i
doublespeaR®® Favrot's work is prefaced by Soheib Bencheick, the gramiii of
Marseill e, who says that R a,mand ealis far the Aiby no
Republic to defend its values against #Ainteg
Ramadan preacht® In the prelude by Lyn Mag  director in chief, Phillipe Brunet
Lecomte says that Ramadan is a bomb that is exploding soon, énhidguous double
speak’ is not revealed quitk.Paul Landau would go so far as to argueérSabre et le
Cor an: Tarig Ramadan et | es Fr 12608)thatus ul man
Ramadan fills in the Islamist line of HassarBalnna (d. 1949), i;nder of MB, Sayyed
Qutb (d. 1965), the spiritual father of the militant MB, Ruhuallah Khomeini (19&3),
the spiritual leader of the Iranian Revolution, and Youss€faahdawi (b. 1926), head of
the Muslim Scholars League and famous for Aljazeera Tagnammeashariawa ak

& y (Bhariaand Life)**® The ideology of Ramadan, Landau adds, is not different from

392 5adri Khiari,Saine Caroline contre Tariq Ramadan: le livre qui met un point final & Caroline Fourest
[Saint Caroline against Tariq Ramadarthe Book that Puts an End to Caroline Fore@f]ontreuil: La
Revance, 2011)
393 Lionel Favrot, Tariq Ramadan dévoilé: Enquéte sur istamiste qui sévit dans les banlieydariq
Ramadan UnveiledInvestigation on this Islamist who Ruins the Banli¢ues( L y o n : Lyon Mag6 hor
2004) 229232
39 bid., 260
% |pid., 157
39 pid.,, Preface by Soheib Bencheich; 13
397 bid., Prelude byPhillipe BrunetLecomte,10
38 paul LandauLeSabre et | e Coran: Tariq Ramadan et les Fr r
(Monaco: Rocher, 2005) 227
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that of Ben LadenIn fact, the aim pursued by Qaradawi and Ramadan is the same as
that of Ben Laden: propagate political Islam on edfthThe conquest of Europe is
among the Islamists aim of Ramadan, whose first name, Tariq, brings to mind the name
of Tarig Ibn Ziyad, the first Muslim conqueror of Spain in 711 AD, and whose name is
marked by Gibraltaer, Djebel Tariq in AraBf. Landau adots this interpretation from

Fourest'™*

With Aziz Zemmouri and lan Hamel, Ramadan is not "demonized,” but merely
subjected to critical guestioning and suspi
work, Fauti | faire taire Tar i gtienRagemAadica Rafhadd®mu i v i d ¢
(2005), introduces the controversies around the Swiss scholar, and then gives him a large
space to reply in a long interview between the two. Ramadan takes the occasion to clarify
his discourse over many issues, since he starteattiigsm up to 2006. As to Hamel, he
spends two years in an attempt to comprehensively study Ramadan, his family roots,
networks, and discourse lma vérité sur Tarig Ramadan: Vers un lobby musulman en
Europe? (2007). He finds out that Ramadan, askdlful speaker, preacher, intellectual,

2

politician*°®> and ideologue who rethinks European Isf&frand who suits to be labled

as "the ArabeMuslim Malcom X*°* does not hold a double spedRInstead of double
speak, Hamel simply suggests ‘Ramadanian mesBag t o descri be Ran

4 407 4
e06 0 eOS

discourse.” He also deculpabilicises Ramadan of &8#mitism;~" antilaicisme; - and

frees him from the accusations of belonging to MB. For Hamel, Ramadan does not only

$hid., 211

“9hid., 206.

“01 Caroline FourestBrother Tarig: The Double Speak of Tariq Ramadaans. |. Wieder & J. Atherton

(New York: Encounter Books, 2008) 53.

“921an HamelLa vérité sur Tariq Ramadan: vers un lobby musulman en E@riaris: Favre, 2007) 23.

% pid., 192

““bid., 10

“%lbid.,189.«Deux ans doéenqu°te rnRamadan nectemaitypas dendouble disoears Tar i g
[Two years of investigations have convinced me that Tarig Ramadan had not pursued a double discourse]
189.

“®hid., 22

“7|bid., 342

“®|bid., 188
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have no links with the MB, but his discourse goes even indigrary directior!®®

Nevertheless, Hamel says that the Ramadanian message still poses questions and raises
problems*® The main point that Ramadan seems to embody is that which makes of him

l ook | i ke the axis that bui ItdbssndthantagoiiZei r st
with the West and secularism, but works within it to influence this same West, in turn,
that has influenced its makify:

The media has also contributed substantially to bringing Ramadan into more light.
Ramadands TV s tpablicsnteligdtuals, jolrnalsts, arfu politicians fueled
the debate in France around him, against him when it comes to his detractors, and for him
when it comes to the audience he has behind him. His debate with Nicolas Sarkozy,
Minister of Interior at he time, in 2003 still resonates in the ear of many. When pushed
out of the subject of debate by Sarkozy to denounce the hudud sanctions in Islam,
Ramadan, did not reply promptly by denouncing these hudud but reiterated his proposal
of the moratorium, antried to explain instead of answering directly, which was taken
against him. Later, in the long interview with Zemmouri, he explains his points, and
reveals the TV Channel complicity when it comes to time that was allowed to him. That
may be the most widpsead and controversial debate Ramadan has ever had, and may

ever have.

On Octobre %, 2003 Ramadan wrote an article entitletles (nouveaux)
intellectuels communautairesvhich French newspapeise Monde and Le Figaro
refused to publish. Oumma.com did publish it. In the article he criticizes a number of
French Jewgh intellectuals and figures such Afexandre Adler Alain Finkielkraut
BernardHenri Lévy, André Glucksmannand Bernard Kouchnefi and erroneously
includedPierreAndré Taguieffwho is not Jewish for allegedly abandoning universal

human rights, and giving special status to the defence of Israel. Ramadan was accused, in

9 |bid., 176177, 188 Hamel says that he talked to a member of the MB of high ranking in Egypt, while
studying Ramadan for two years, and they told him that they do not consider Ramadan among the 50
influential Muslims scholars in the Muslim world, 192.

*%1pid., 189190

“pid., 24.
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retum, of having used inflammatory language that is publicly -semitic and

communitarist*?

Beyond the borders of France, Ramadan seems welcome politically and
intellectually, with critics” | a f in &e seene asewelHis activism would first
lead him to The Islamic Foundation in Leicester, where he studied to write i AP96
his Muslims in Francéooklet, but more importantly his bodlo Be a European Muslim
in 1999, andslam, the West, and the Challenges of Modgiini2001, reprinted in 2004
and 2009. 't is within these books than the
along with his first workMusulmans dans la laicitén October 2005, he began teaching
at St Ant o ny atsthe Cnvérditye of eOxford on a Visiting Fellowship In
September 2009, Ramadan was appointadisoHighness Hamad Bin Khalifal-Thani
Chair in Contemporary Islamic Studies @kford Universitywhere he is still based.
Politically, in September 2005, he was invited to join a task force by the government of
theUnited Kingdomdur i ng Tony Bl airds premiership. F
the EU on religious issues and was sought for advice by the EU on a commasi
Al sl am and Secularismo in 2008. Among the

president of the European think taluropean Muslim NetworlEMN) in Brussels.

The Dutch context welcomed Ramadtng. Leiden University, distinguished for
Islamic studies, welcomed him but he declined the offer for professional reasons. He
accepted the professorship of Identity and CitizenshipErsmus Universityin
Rotterdam, till August 2009 when the City of Rotterdam d&frdsmus University
dismissed him from his positions as "integratialviser" and professor, stating that the
program he cPheasiT¥ Islamo&lifel wasa"inrécancilable” with his duties
in Rotterdam. Ramadan described this movésksnophobicand he charged them. He
defended himself in fAOpen Lett &¥He again My Det |

“Sandro Magister, f@Tariq Ramadanés Two Faced | sl am:
retrieved on 10 January 2011 frdmtp://www.thinkisrael.org/magister.ramadan.html

13 Ramadan, 4ettre ouverte & mes détracteurs aux Pay2Bag i Open Letter to my Det:
Net herl andso], 18 A u g btpf/wwwtdrir@madan @aomé_etHavdrtbaenes a t
detracteurs.html#forum39215
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received international support from academia against the decision of Rotterdam

University and Municipality.

In Italy, Ramadan is present, too, even though the Muslim community second
generation there is still taking shape. Islam does not seem to berity pnidhe media
and public debate, but this has not made it immune from criticism. The legacy of Oriana
Fallaci (1929- 2006) and her islamophobic writings had their audience. In recent years,
Giuliano Ferrara, directomowh tbkbeoamd@EwaEmaper
defender of the Judadohristian roots of Europe, along with the \ideector of the
ACorriere della Sera, o6 Magdi Al | am, wer e amn
who they ac8amietdi orm dimd t ¢ o |LatelysHervara sderostd er r or i
have changed his mind on Ramadan and moderate Islam. He invited Ramadan to appear
on his television programme, and he warmly welednthe letter which 138 Muslim
flsagesoO wrote to Benedict XVI laHetekemed®er manyE
Islam as a religionhat widespread bthe sword.The book of Ninez u F ¢ r LChienber g
ha paura di TarigRa madan ? | 0 E u trdoprésmadislamitor (20073\{ého ist
Afraid of Tarig Ramadan®urope in the face of Islamic Refdrims an objective account
of the ideas of Ramadan, written in the form of interview between the writer and the
scholar. Among its merits is that it raises the issue of "hidden discourse of Ramadan” and
answers it by saying that if the discourse takes ardift norreformist path, there is no
need of exaggerated fear since the democratic voices will rise up then to fada him!
seminar on the book, Lilli Gruber, a Euro-e¥® and journal i st say:
Ramadan is a real motor of change, who knowsyév@g about us, whereas we know

nothing dHout him.o

In North America, Ramadan has a favourable status as well, though detéactors
la Fourest are present, tolm February 2004, he accepted the position of Professor of
Religion, Conflict and Peace Building at the Joan B. Kroc Institute for International
Peace Studies, at théniversity of Notre Damen Notre Dame, Indianain the United

Statesbut hef aced visa problems from the US State

“4 Qtd in Daniele Castellani PerelliffThe Debate Continues: a NB8w Book o

December 2007t: http://www.resetdoc.org/story/00000000652
136


http://www.worldcat.org/search?q=au%3AFu%CC%88rstenberg%2C+Nina+zu.&qt=hot_author
http://en.wikipedia.org/wiki/University_of_Notre_Dame
http://en.wikipedia.org/wiki/Notre_Dame,_Indiana
http://en.wikipedia.org/wiki/United_States
http://en.wikipedia.org/wiki/United_States

Acto for Eideological reason, E which were ¢
donated some money to Aterrorist organizati
administrationn September 2010 that he was allowed entrance to the US. This incident

also brought wide academic support for hitrof. R. Scott Appleby, the man who did his

best to bring Ramadan to Notre Dame, was fascinated by the engagement of Ramadan as

a scholar. g told lan Buruma that it is the likes of Ramadan that the world needs to

bridge gaps between the West and the Islamic world for more understanding:

Hebés doing something extraordinarily diff
done. He is accused being Janugaced. Well, of course he presents different

faces to different audiences. He is trying to bridge a divide and bring together

people of diverse backgrounds and worldviews. He considers the opening he finds

in his audience. Ramadan is in theense a politician. He cultivates various

publics in the Muslim world on a variety of issues; he wants to provide leadership

and inspiration. The reason we wanted hin
the ground of the Muslim worltf>

The CanadiarGregory Baum sees in Ramadan a Muslim reformist, and not a
radical, inThe Theology of Tariq Ramadan: A Catholic Persped@96)*'® Charles
Tayl or (b. 1931) also does not see security
New York Time Magazine features him among the most 100 innovators of the 21st
century. In 2009 and in 2010 an online poll provided by the Ameif@arign Policy
magazine placed Ramadan on the 49th spot in
intellectuals lan Buruma wrote a long profile for The New York Time Magazine, entitled
ATari g Ramadan H4&'Heapeakd faverably bfthign. Stephaniedsery
did the same when a s kire tthe Roaisteps @fvthee RvoghR a ma d a n
Muhammadtranslation ofThe Messengen the USA), and considered the book to be of
help in reconciling the Muslim world with the Western liberal societies. This popularity

has its exceptions.

““Bur umarigRaimadan Has an ldentity |ssue, o available onl

“1® Gregory Baum believes that Ramadan, as a reformist who clings to the tradition, has made especially his
French destractors accuse him of fdduebgoyBaumpeak. 0 He
The Theology of Tarig Ramadan: A Catholic Perspedfiegonto: Novalis Publishing, 2006)7.

“"Burumasriff Ramadan Has an ldentity |Issue. 0
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Paul Berman, who supported the invasion of Iraq in 20QBgig\merican version
of Caroline Fourest. In his bookhe Flight of the Intellectuak010), that contains not a
single footnote or endnote, he considers Ramadan a reformist in disguise, not himself an
extremist, but his discourse can nurture extremesssipeci al ly among the vy
some of the most attractive of thinkers tend, if they have come under an Islamist
influence, to have a soft spot for suicide terrotism a @ sbft spot for antB e mi t*¥ s m. o
Ayan Hirsi Ali, the SomalDutch exMuslim Islanophobe, is his favourite. Dwight
Garner describes the b o 6%Forasthoryduius,Bermant i ng i1
Aregards Ramadan as a sinister figure with
there is fAa dar k s mud gaerose éverygthmd hiegRamadgnp whi c
writes on the topic of terror and violence, ¢
know his own mind, and therefore cannot be
continues Jul i us. F o r dminagon Which He eecejvesithatisi s no't
misplaced, but it is the reading of Breman that i§°$é&ndrew March in his review of
Bremands work echoes what a number of criti
AA reader of Ber man widd owdr adnd sSemnsed | @fct @
objectives. 0 B e raotarding o Marbhj igtherlimk ¢ raakes between
Ramadandéds family geneal ogy and Muslim Br ot he
not denouncing the ideas of HassarBahna and Islamic penal code publicly and

directly:

Il n Ber mands vi etwnlybétraimaadkedof axiginal sin lout has

never atoned for it. [ é] Bermands big mi:
an "esoteric" reading that shows his failure to break decisively with the Muslim
Brotherhood. By a decisive break, Berman meam®pen, bold declaration. But

the real break is right under his nose.
Muslims, AEi-Ehkighoenmeatpbpo Yybu are soft

“8  Julius AnTthheony Pr etilender o ( Bayo k14, RelQ i atw) ,
http://www.nytimes.com/2010/05/16/books/review/Julilgml?ref=ianburuma&pagewanted=2
“WDwi ght GarRarsufit of Pr eMay2 QGl0, reyidvablg fromhi | osophy, o
http://www.nytimes.com/2010/05/03/books/03book.html?pagewanted=all
03 ul iTihse, Pfi eavaillabld enline, 8ee above.
“LAndrew Mhrodls, Afirai d of Thd Ameiicgn pRspedy 804 available at:
http://prospect.org/article/wheafraidtariq-ramadar0
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March means that the content odnt&dagonadands w
Islamic thought, without a denunciation that Breman and his alikes need to hear to trust
Ramadan, or at least to listen to him without defaming him and his discourse that they do

not approach seriously.

As an engaged academiRamadan hasontributed substantially to the debate on
contemporary Islamic thought and its revival, especially in Europe. He is active both at
the academic and grassroots levels lecturing extensively throughout the world on
theology, Islamic law and jurisprudenceplged ethics, social justice, economy, politics,

inter-faith and intracommunity dialogue. His words summarize his engagement:

| mean to build bridges between two universes of reference, between two (highly
debatable) constructions termed Western and Islam Aici vi |l i zati onso
were closed, monolithic entities), and between citizens within Western societies
themselves. My aim is to show, in theory and in practice, that one can be both
fully Muslim and Western and that beyond our different affiiat we share
many common principles and values t hrou
togethero within contemporary pluralist.i
religions coexist?
Ramadan’s engagement has always had a political touch. In Europe, and the West in
general, he has been very critical of certain governmental policies, like the banning of the
veil in France, the banning of Minarets in Switzerland, and has also attempted to
attenuate the tension of the debate during the Cartoon crises all around Europe in 2006,

and also around Charia Hebdo issue in France in 2011.

In the regional and international level, he is critical of the US and EU stance
towards the IsraelPalestinianissue, their late intervention in Bosnia war, and their
damaging Afghanistan and Iraq wars, Gaza War of 2008, up to their recent biased
treatment of Arab Spring differently, quick intervention in Libya and slow negotiations
with Syria and Yemen. His paltial criticism of the old regimes in the Arab world was

“22\What | Believe21. Ramadansayf:| t i s possible to be completely Mus
[ ] The European culture is not | ess Musligm than the
many things are contrary to my ethics, and | know that many things in the European culture are instead

very <close to rCgstelari Rdrefi8Thed Deliat® rConénues: a New Book on Tariq

R a ma d ¥ Decémber 200at: http://www.resetdoc.org/story/00000000652
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behind banning him from entering Egypt, Tunisia, Syria, Libya, and Saudi Arabia. He has
good relations with research institutes mainly in Morocco and Doha. He is a Visiting
Professor in Qatar (Faculof Islamic Studies), where he inaugurated on 15 January 2012
the Research Center for Islamic Legislation and Ethics based on his Realikal
Reform he is also a visiting lecturer and professor at Mundiapolis University in Morocco.
His frequent opinionréicles are commentaries on the seemnomic, political, cultural,

and religious implications of the events concerned. His very recent wiaskam et le

réveil arabe (Islam and the Arab Awakeni®p11) is part of his engagement in the
changes taking lace in the Arab world. In Asia, he is Senior Research Fellow at

Doshisha Universityn Kyoto, Japan.

This biographical sketch on the concerned scholar does not claim to have
exhausted the comversy around him everywhere nor does it claim to have referred to all
his activities. | have generally referred to the books that deal with his figure and family
background more than with his ideas. Hundreds of short articles are also written on him,
but | do not refer to every small piece on that, for the books above bring up the general
points small pieces invoke about him. Rather, this biographical sketch explains my
interest in the study of his discourse in a more serious form, beyond the journalistic
debate that remains superficial, and in most cases biographical. The above biographical
sketch as well as the coming condensing of his project and its development will be
compared to that of Tibi and with other selected Islamic reformist approaches to see

where Ramadan holds tradition, ambiguity, and newness.

1. Renewing the Islamic Sources of Law: From Adaptation to Transformation

The coming sections introduce Ramadan the traditionalist, iear | y Ramadan
and the reformist or Al adb el Rdmadhan mean he has held
mean, as will be explained gradually, that his reading of the Islamic tradition moves from
a stage to another; namely, it develops.the first section of this part | introduce
Ramadands e ardderityinr thetfacecof tise nslarnid womaview of Tawheed,
the Oneness of God. Then | refer to his reading of the Prophetic tradition, and its

humanist, and universalist teachings. The first section ends with reference to the latest
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developmentintheschomlr 6s t hought, summarized in what I
agenda. 0 The Il atter is his testimony that r
which has been trapped in fAadaptationo inst
whereby Islamic thoug becomes a contributor to world change, and not a mere
consumer and adaptor. ARadi cal reform, 0 or
Islamic classical jurisprudence and formalistic formalism as well as modernity and its

|l i mitationsbhbernatdi @sodl | ess | i

a. Inthe Beginning: Islam, Modernity, and the West

The fundament al guestion Ramadan rai ses
accede to modernity without denying some of the fundamentals of the Islamic
rel i &filstam,2e West, and the Chaltgs of Modernitys chiefly a study of the
current Afface to faceo encounter between th
difference between the two very clear: the modern, or modernity. | my reading, | present
this book as the most critical of modern y and t he West i n Ramadan

of the Muslim world and Islamic traditional thought comes later.

lnitially, RamadanEs take on Islam is n
sociologist, or anthropologist who fears the critique of radityy or subjectivity. Both as
a believer, and a scholar in what he believes in, Ramadan makes Islam present in every
aspect of life he tackles: personal, social, cultural, economic, political, or philosophic. He
is a theologian. Though his scholarly taig trajectory is not traditional in the way
Muslim theologians in the Muslim lands are, he still manages to mix his modern training
with philosophy and literature. He is a new genre of theologians, one would say the first
one of a renowned stature in tE®iropean soil. Briefly, Islam and the universe are
indivisible, and inseparabl e, AThe wuniverse
el ements are sacred because they*amthe r emi nde
same book, Ramadan narratesl amterprets the traditional link between man (and of

course woman as wel ), God/ Al | ah, and the u

“%The Challenge of Modernit.
% |bid., 261
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of Transcendence: Bet ween God and Man, o
and the Communi hwyo o¥ididhié geiercyalkhilafatu fi atard,

on earth is originally marked by permission in actiakiljaha alasliyyg, except for

what is marked as limits, rights of Gadlddud Allah With the general limits of God
known in Quran, man is thefinee to act for or against this gerency on earth. For the
concerned believer, the relation with God is permanent, and its manifestation is man

himself and the universe in which he lives and acts. Ramadan says:

Man lives in a universe whose entire elemets signs wherever he remembers
God. The elements are sacred as soon as the memory of faith is invoked. They
become profane by forgetfulness and negligence. This shows how great is man’s
responsibility. In addition to the trust of faith, he should giveoant of his
management of the worfd®

To make his life and freedom a daily witness of this responsibility, and thus a
daily expression of his belief, the believer acknowledges the divine limits and plays in the
premises of agency in which he has more doge, but responsibly. The feeling of
responsibility comes from the submission to God and acceptance of liberty with its limits,
and these limits become the framework of reference and agency of man. The idea that
Aithe whol e of “Cisa thehéan of belie§in Islanc This is what makes
the creed ofawhid

The centralnotion of tawhid and the daily expression of thhabbaniyyahave
consequences dhe concept of life which renders the world of Islam necessarily
and irremediably resistant tihe evolution and influence of Western cultiaith

and reference to God, the idea that the sacred is not uniquely in rituals, but rather

and

in any act that preserves alive in oneoés

these nourish the daily existenof women and men and give strength and
meaning to their spiritualit§?® [my emphasis]

Tawhid then shapes all relations of man: man to man, man to God, and man and the

universe, more closely, man and nature. This is what seems to stand in the way of the

modern in its European definition of what

42%hid., 21
426 |pid., 19
427 |pid., 19
428 |pid., 233
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(AEur opean modernityo) Ramadan chall enges,

modernityo as an alternative, at | east at th

This broad line of relations enshrined in the creethehidfalls within the name
of Sharia t he Way, I n Ramadan Smariaandma megreriegals def it
prescriptions of social rations. The objectives of Sharma ditlasharia are whatre
supposed to frame the premises of these relations for the gomeghpfind that is what he
caldmscifial | sl am, 6 facadeccfonlt slasmo wd*ftBequasena!| fic o d «
these objectives are both temporal and spacial, they need constant change and constant
interpretation. That is the role gfihad and human agency that Ramadan says is needed
to reform Islamic thought. To arrive at these points, each in somig dgptath has to be
walked in, which | try to trace below, always following the signs of Ramadan in this part.
At this stage, I satisfy myself with this
modernity, seeing that reform in Islam is commonly said taigng to adopt or be
compatible with the principles of modernity
changes first, and second to be a modern lived religion in secular and liberal European

societies.

Being European by birth and philosophicedining, Ramadan is aware of the
chall enges of modernity to the AMuslim mind:¢
Muslim majority countries as well as to the Muslim communities and minorities
elsewhere, especially in Europe, the land where modefirstysaw inception. So, the
work he conducts does not seem to just answer the requirements of adapting Islam to
modern societies, but tries to revise the fundamentals in his religion. He is not attempting
reform to please the moderns; he is criticalhid same modern which he does not see as
the last model of thought to stop at. In his own terms, he opens the debate, the critique of
Islam, as well as the critique of modernity. Without doing that, one would miss his
emphasis on ethics and spiritualityelaon. He establishes the conditions of the debate on

equal terms in the following:

4291hid., 46
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A dialogue without prevarication must establish itself, and perhaps it should
centre around the question of modernity. This notion has become the banner
which is held byall overt progressists, and seems to attract to its ranks only a few
Muslims who want to remain loyal to their religion and their culfdte.

AThe right path, at the heart of Modernityo

modernity?**

The crtique Ramadan launches on modernity and the West in this stage stems
from the fact that Islam and its message is not represented, and only stereotypical

depictions are what one comes across when Islam is invoked:

For some years now, one has noticed thigyadoverage of Islam by the Western
media: fundamentalism, the situation of women, freedom of speech and human
rights being the subjects that are almost exclusively dealt with. Of Islam as such
nothing of substance is known. Orientalists have given waplitical scientists

and 6soci al researcherso wh o, t hrough
professionalism, confuse the essence of the Quranic Message with the
contingencies of its manifestations that

The world ofislam appears to us through the most repelling events and, hence,

one cannot help believing that it is, fundamentally, an enemy of the West.
Anything that confirms this conclusion i
superficiality of this analysisié s us Pect . o

This onesided vision of Islam in the Western mind, according to Ramadan, is most
importantly rooted in academia and research, which he sees not to have studied the other
side of Islam:

Western intellectuals and researchers may well be t@bldevelop the most
scientific analyses, display the greatest logic and the most experimental local
approach. But they will give only a partial account of the Islamic phenomenon if
they do not tackle the special rapport that Muslims, whether practicimgtor
have with the Quranic messagend with the religious and sacred in general.
There is, therein, something specific which is not reducible to the understanding

of the #Arel i gi ous éAmadrican dulture. Itusrhighvtiene this of Eu
factwase a | i z &XNothing,]or. almost nothing, is said about these aspects of
1 pid., 3. Ramadan says: fTo say things clearly is
accessible for the other oneds own cultural uni ver se
Ibid., 248.
*L1pid., xx
*32|pid., 201

433\bid., 227228
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Islamic culture because there is a difficulty in thinking that something positive
can come forth from a wuniverse that i s
menod and fAvEiled women. o
At some point of his description of the specificity of the Islamic worldview, based on
tawhid and perception of God in every act and view of the universe, Ramadan uses the
term @l sl a*fiBytheGamh heumeans the core that makes the religion of
Islam, and not the behavior of its believers studied by anthropologists and social
scientists. The Islamic Culture is what he sees unstudied, or understudied. His enterprise
is to give this ACultureodo of tawlngstageea new i1
of his thought. Before going into that in the next sections, his understanding of modernity

and its difference from Al sl amic Cultureodo br

Ramadan makes a difference between modernity and modernism. Modernity is
tha t O6spirito of change that occurred in Eut
century, passing by the Renaissance, Reformation, and reaching the age of
Enlightenment, and the French Revolution. It was an economic, political, religious and
social moement in Europe against the European Middle Ages (approximately from the
5" to 158" century) practices and understandings. (Islamic Middle Ages, from"the 7
the 14" century, are the prosperous times of the civilization.) Modernity is equated with
modernization as a way of liberation in process, and he uses the terms interchangeably:

Modernization is a liberation, the breaking of the chains of all intangible dogmas,

stilted traditions and evolving societies. It represents accession to progress.

Within this, reason, science and technology are set in motion. Finally, it is also

man brought back to his humanity, with the duty of facing up to change, to
accepting it and mastering it. [ é] Thes
tradition, any establigd order, against any sacredness or inquisitive clergy,

against any revelation or imposed values; it is the affirmation of man as an
individual, the claim of freedom, the defense of reason and, by extension, an

appeal to science and progré¥s,

434bid., 234
435 bid., 228
Ypid., 35
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ThiserainEur ope, the birth of modernity, d@Awas 1in
agreement with Alain Tourain (b. 1928). Thi s revol uti on fAhas given
in the West: from liberty to knowledge, from science to technology. In short, it réstore

him to his humanity “¥Rehsort has bedorse the ersjipeotimas i b i | i
man uses to understand the world, and man has thus become the one who establishes
l'imits for himself, beyond any otheher (religi

authority, except its spirit, and without any other norm except the real, it was apt to

establish values and fi%¥ |limits for the good
The problem is not with modernity, but wi
with all revolutions,hi s one [ i . e. modernity] has not e:

has become the truth and progress the meaning and value; with the advent of our century

was born a new i &%Mdderyni trgyodgeawnd smhée Europ
humanity and responsibjit. 6 However, there are now qualit
by modernism that is void of meaning, limits, and is thus turning less pluralist. As the last

words of the following statement read, Ramadan believes that the modern man who
assumed his subjedity at a certain period of time is now a mere object of what he has

produced without limits:

The rationalization which is elevated to the rank of an infallible doctrine
marks its own limits, and man, who was supposed at the beginning to
become the mastef the game, is outrun by the logic which he set in
motion. The forces of attraction combined with efficiency, productivity,
growth, investment and consumption have dispossessed man of his
humanity. Without reference, in search of new values (ethic),she i
subjected to the meaning of progress and the march towards the future,
more than he decides théfi.

Ot her wi se put, modernity has reached an dab
explanation behind this modern drift to irreligiosity, conflict wiélod, and tension inside

the modern Western mind. I n a selslam,then ent i t |
West, and the Challenges of Modernamadan argues that the tragedy of Prometheus

37 bid.,
38 bid.,
439 pid.,
440 pid.,
441 pid.,

~No o U s
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has substantially shaped Grdeoman, Christian, and modeBuropean thought, and

contributed to severing the relation man has with God. When Prometheus tries to deceive

Zeus, conflict between man and god begins; when he steals fire from heaven and gives it

to mortals, he is punished, condemned to have his livepuded by the eagle.

APromet heus sacrificed hi%3roughhefattimesmas by de

given heroic portrayal s, APromet heus 1 s res

quotes Hesiof® (Greek poet lived between 750 and 650 BC). Socratic dialectic,

Aristotelian syllogism and their political, rational, and taphysical reflections, for

Ramadan, are Acolouredod by the Promethean <ch
Ramadan believes there is a kind of similarity that can be built here between this

act and the JudeGhristian perception of the act of pride that led to disobedience of God

and then the commitment of the original sin, and the feeling of tension that brings about

lifelong. Relativity of Morality in the realm of politics in the fifteenth century as

portrayed by Niccolo Machiavellild691 1527) goes in the same line of bashitige

divine from politics, and the assertion of freedom and innocence in place of the original

sin, rejection, and Salvation. This tension for freedom from the divine finds its way to the

Amodern Prometheus, 0 Zarathustru (1887 Ni et zsc

1891), Gerard Nerval (1808855), Paul Verlainel84411896, Johann Goethgl7491

22 March 1832), Charles Baudelairél8211 1867) Baruch Spinozg1632- 1677)

David Hume 1711711776) and Emmanuel Kantl{24i 1804, though differently and

conciliatory, etc. up to the age of the existentialists Soren Kierkega@i®{ 1855,

John Paul Sartre (19aB80), Albert Camug1913 - 1960, and other skeptics, and

revisionists of the moHWdrenx.i sii Mat ¥pahdy stiad ali s

Aexi stenti al doubt o are Aomnipresent either

Western history since the Renaissance, and after theading of he GreceRoman

legacy [in light of the Promethean tension], has been nourished by the culture of criticism

and d%®Rbmadan concl ud-#&RematrddudeBfiristianetradiions c o

421hid., 204
443 |pid., 205
444 pid., 210
4% pid., 207
44 pid., 207
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are marked by this concept of inaccessible harmony. To believio asert oneself, in
the same breath, s ambechmedely Wmpbesnblwerd
wor M. o

Wh a 't i's |l eft for religion after this @ame
The |l atter is wher e fAModemwermardlyaxptedsad, farg ex pr e
vanishes because the individual is not given much choice between religiosity and non
religiosity. Through biased politics, institutions, especially the school, the modern
individual, always according to Ramadan, is not gitlen orientation nor is s/he given

the chance to Ilive in public and Awitnesso
moderns fAforgeto religion, and with time see
The modern Western world isoahgedhessnewd
any longer for witnessing, very often we believe in private, alone, and at a
di stance from public space whose objectiv
Under t he pretext of Aneutrality of pul

disappear@ or been reduced to one or two hours a week. The ensuing result is an
ignorance, increasing in importance every year, of religious history and its main
figures. Freedom and ignorance have been confused with one another, whereas in
ignorance there is nonger real freedom. Public space, and particularly school,

instead of being neutral, expresses from now on a real bias. This consists of
evacuating the question of the Divine and meaning, making it an auxiliary and
secondary problem. The youth of today, #mults of tomorrow, will at best
doubt; more naturally, they wil!/ negl ect
[ €] Skepticism M the rule nowadays.

The AModern Faitho that is tolerated mos:
that the meangs of the divine instill in the minds of the believers, whose number
decreases gradually because they are Al osto
and inward torture,o for a system that gi VE
story of Prom#heus and the eagle in the following way:

Everything leads one to believe, in front of this sense of modernity, that we have

reached, at the end of the twentieth century, the culmination of the Promethean
experience [ é]. The e angummg@tbe inwardsmfeant s eem
important number, increasing daily, of men and women who want to know what

447 bid., 207
448bid., 220
49bid., 220
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sins they have committed that inflict on them such an intense psychological and

inward torture. They did not make a choice, but they are assured thadrehey

free %

For Ramadan, there is a lack of pluralism in the ideology of modernity, i.e. modernism,
and this is mostly remarked, according to him, in its encounter with the Islamic
worldview and the Muslims in the West. This will be dealt with again tatebut just to

build links here | quote this passage:

The West is used to dealing with sources possessing a restrained, traditional
culture such as the Indians of North America and the Aborigines of Australia.
These ethnicities do not endanger the supecgna rationalist and modernist

points of reference. For the first time in two centuries, and in a more
Aconfrontational 0O manner , that even the
pose, the Islamic world contests the universality of Western values éiyhe
relativizing or questioning theffi

The awareness that modernism has turned Europe and the West into a global hegemony
that tries to colonize the miriéof the rest through various means is what he refers to as
AOccidentalizati o and fAWesternization. o
Ramadan claims that #Aour epoch i*®¥ one of
Ramadan cites a number of contemporary Western intellectuals anghiosbphers
who have spoken of this crisis and are critical of modernity in its ideological version.
Frederick Nietzsche, Arthur Rimbaud, Serge Latouche (b. 1940), Alain Touraine (b.
1925), Roger Garaudy (b. 1913), and Edgar Moran (b. 1921) are some of them. The
malaise of the West Ramadan refers to has to do with two aspects: social morals and the
ethics of productions that he sees unlimited, which have widened the gaps between the
rich and the poor, the developed North and the developing South. On social behavior and
morality, Ramadan sees an excessive liberty that has broken ties with the transcendent
and moral compass. Family breags, singlefamily parents, women liberation which i

marketed as a body, sexual liberty, youth delinquency, drugs, AIDS, unprecedented

“bid., 221
“11bid., 202
%2 |pid.,295.AiThi s somber colonialisation of minds is the r
danger threatens it in so profound a fashion; neither
53 bid., 258
*54bid., xvii
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consumption, and related issues are the results of the modern model. These are symptoms

of fal i enationo and Al i mitso of the Wester
liberation is a deception and the Western model certainly carries within it alienations
which leave little to be envied, %*HHées despi
however, acknowl edges that AThe Weudd i's not
however, be hypocritical not to admit that we are living under the reign of new cults of

money, sex, and®pleasure in general.?d

The fmegli ned of the West, for Ramadan,
value system is different, and whose societies stite going through socieultural,
political, and economic changes and challenges. In the Muslim majority countries, he is
very critical of the Westernization domineering presence on cultural, political and
economic levels. He is especially concernedchwite ethical aspect that guides these
influences and presence in communities that have a different conception of man, nature,
and God.

Ramadan is equally critical of both Muslim and Western intellectuals who speak
of modernity without being criticdf’ for mere projections do not help in understanding
of the real problems of both modernity and of Muslims societies as well as Muslim
minorities in the West, or anywhere else. The way the Western model is exported and
publicized, chiefly through the media,among what makes Ramadan very critical:

When one encounters Western culture through publicity, broadcasting, films or a

short stay, then it is impossible to measure the human and psychological
consequences of this modernity. A fortiori everything, in tiecalirses and
achievements through which the West presents itself, is destined to put ahead the
modern, progressist, in vogue and liberated character of this culture. The Western
style feeds itself by and througf seduct.i
and primary instincts and desires: social successpoiller, freedom, sexual

desire, etc. the recent evolution of the morals also the principlesf the liberal

**°|pid., 2556

**®|bid., 256

“*I'bid., 265, 289. He <clarifies his point by saying
enemy. o0 | bid., 289
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economy, which are little linked to moral considerations, has led to the situation
that we know today with an inflation of violence, money and“séx.

These aspects, in the words of Roger Garaudy which Ramadan quotes, picture a world of
idecadenced void of meaning and faipiphieness t
principle of human rightsthe notion of democracy and the ideal of freedom are, in
practice, empt i e'® He flso muotes tatouche rat eupte . od
times*®Latouche considers the current stage of the-ipaiststrial society in the West a

dead stage. He goes so far asdoys tthedistoric¢al failure of the Westo due t o it
market and mechanical values, seems a necessitygieestion the current model of the

good that has renounced the ideals of Enlightenment. Heifsdydh1e hi st or i c al f a
the Westand therefoe of its values which carry progress, is the only possibility in order

that the questposi pédrAgobdidon MeThEmmlviscoci et | e
attitude of Latouche is not endorsed fully by Ramadan, at least in his wording. He is

certainly & critical of progress and modernity as Latouche is, but he does not go so far as

to suggest the Osadévtifuctifand uokeot aedWésel f
want the Muslim societies and communities to adopt the modern rupture with the
transcedence, for that has dire repercussions that he is critical of in the West now, i.e.
irresponsible rationality and liberty, and they all revolve around values and meanings in

relation with the transcendent, the divine.

To regain meaning and pluralismtinh e moder n wor |l d, Ramadan
consciousnessbr esi stance, 0 and Aa small i ntell ectu

to suppose that the USA and Europe *re cult

**8 |pid., 268

**9pid., 259

*0|pid., 273

“'He quotes Latoucheo6s criti:que of the current stage
The drama ofmodern technique is not so much in the technique as it is in the modern, that is to
say in society. The fact that the society born of the Enlightenment, emancipated of all
transcendence and tradition, has truly renounced its own autonomy and let ietfng®ned to
an outlaw regulation of automatic mechanisms in order to be subjected to the laws of market and
the technician system, this society now constitutes a mortal danger for the survival of humanity.

LatoucheLa megamachine, raison techsoientifue, raison économique et mythe du prog(Essis: La

Decouverte, 1995) 222, in Ramadarilhe Challenge of Modernit302

“52|n RamadanThe Challenge of Modernitg02

53 The Challenge of Modernit@71
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He warns that such criticismande si st ance fAi s not, onee again

Western, o for #Ait i's an opposition not to

bei #'ghdos 6small intellectual revolution,
minds of the Wsterners and in the minds of the Muslims, be they in the Muslim majority

countries or in the West as a minor commufiity.

This description and critique of modernity in its later ideological version does not
stand without a counter proposal from an Islapecspective. As a Muslim intellectual
and reformist who is developing a line of rethinking the Islamic tradition, at this stage he
proposes an #f@Alslamic modernityo that I s,
model 06 t hough i tbaschvalueg awawfiorh the curtent practicésdhiatn
he critigues, as seen above. This presupposition has its start in a passage that | see

accommodative of the ideals of European modernity:

To acceptthe principles ofliberty, autonomy ofreasonor the primacy of the
individual is something, but it is something else to identify these solely with
Western history which has seen their accession to the social field being done after
a conflict whose extent and consequences on mentalities is still unappreciated.
The West has given us a particular form of moderritpartakes of its history

and points of referencénother civilization can, from within, fix and determine

the stakes in a different fashiomhis is the case of Islam at the end of this

twentieth catury.**®[My emphasis]

The first underlined principles of modernity that Ramadan cherishes in Western
modernity are defended here briefly and more thoroughly in his later works that are going
to be discussed as we proceed. At this stage, it is the gemepalspl he makes of

Al sl amic modernityo that i s of interest.

forefront of modernity and its challenges as well as changes that go with it.

Ramadan asserts that AThe ex plaawiardn c e

i
f o

By

tr

even with Muslims |iving in*Wesnethewarapit al
faith is |ived in the West, as NAModern Fai
44 bid., 271

8% |pid., 288

488 pid., 7-8

47 bid., 202221
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very much present in schools for example. Faced with hisideathi The Western hc

does not seem to propose, in the f#&%cts, gre
especially for Musl i ms, he proposes f#fl sl ami
of the slogan @Al sl am i sneeddrgorapdnalysis, andand For

intellectual revolutiorf®®

Details apart, his assertion of the Islamic faith at the heart of his

di scourse makes moderni sm Aby essence, incon
today become t h*%Insamk padsagesnhe tlearly rejattssmiodernity in

its | atest for ms: Al f there is no other m o
Westernization- which is questionable and without doubt erronebuken one must

ej ect MbThe model that evaluates the Western one is the Prophetic model,

]

AMusl im culture, by reference to the Proph
concept of the model, or “MAblereadearly thengpdat t me nt ,
aspect of Islamic maa opposes the current modern model in behavior and sociability,

AThe | sl amic concept of ma n , |l ove and sexu
following the track of*Thistoges notondam the MusSimWe st e r
societies areidealandimee no r ef orm, fAWe do not deny that
not models of b af“aMuslim soaieties, towedrel going thrgughod
feelings of fAmalaise, o bitter A2Myempbasidcompl e x
on Ramad an 0 sthe Propheg, tode refgrredotd a section below, falls within the

scheme of bringing the Islamic reference as a model for ethical human behavior.

Reiterated somewhat di fferently, Ramadan
opportunity to revisit certaimodels in both the West and Islamic lands to give back
meaning to a world that seems to lack them. (There is no surprise that ten years later
Ramadan writesThe Quest for Meaning2010, just to raise the same issue in a

universalist way. Again, | will bedzk to this in due space). The West is searching for

468 |pid., 256
4®9hid., 287
40hid., 234
471 pid., 205
4721hid., 251
473 bid., 257
474 bid., 251
478 |bid., 287
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meaning®Af t er it has achieved unpaicemoedént g0 p5«
Aunable now to cope witho f'hAndsbecausethetw®a me Ffp |
worlds of the West and Islamre merging by means of globalization and immigration,

Amut ual enrichment, 06 based on awareness and

thisrapprochement

The awakening of Islanmay bringa contribution,hitherto unsuspected, toreal
renaissane of the spirituality of the women and men of our world. Again one
should avoid presenting the encounter between Islam and the West under the
terms of conflict, but see it instead in the perspectivenofual enrichmerit’®
[Emphasis added]

Ramadan is hereiygng Islam a historical role to play again, after centuries of absence.

Al sl am should continue to bring a consequen
wo r 1“8 Hedeven compares the current revival of Islam to that of theefitury, the

time of its inception, AThe world of | sl am i
as it was vibrating at “tWhat isberpgcied nfithisg of t
awakening, he adds, is that Islam must evolve the same way the Mfasigel evolved.

There is an expectat i oaggiomdmerm fi c b F4Aathisad r ev ol
stage, Ramadan is very much against this view, especially for the Muslim majority
societies, because that would simply mean severing faith fromlid@jlywhich he thinks

Islam cannot bear, for faith in Islam is a daily witness and remembrance, through the

creed of Tawhid, as shown above.
| sl amic modernity

woman?®and fAhar mony dslamid nmodernity &an wvoid the diisis that the

Bd daesredy ,oon ffdfiignnailtiytoi e

West is today going through and whose process of modernization ended up by

478 |pid., 296
47 bid., 241
478 1bid., 311
479 pid., 236
480 1hid., xvi
81 |pid., 228
82 |pid., 262
83 |pid., 255
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i nstrument al i* Asnlang as the reljgious iismgt .pudt aside, nothing in

Islam opposes modernity:

Nothing in Islam is oposed to Modernitgand we can firmly state that the Muslim
thinkers and ulama’” (savants) who are opposed to this notion and to the idea of
change and evolution that it covers often confuse it with the model which is
current in the West. Clearly, they casemodernitywith Westernization Thus,

they justify an attitude versed in traditionalism and forms which are sometimes
somber and rigorist, and which presents Islam as opposed, by essence, to any
social or scientific progress. Hiding behind the “dritifthe West, they deduce

that faithfulness to the Message is achieved by an “absolute” and definitive
interpretation of the sourc&¥ [First emphasis added]

This then is the form Islamic modernity takes in the work of Ramadan: it is founded on
faith praciced in public, and broadly open to the principles of modernity: liberty,
individual autonomy, and rationality. The West in itself is not an enemy, but its
perception of modernity in its ideological format, modernism, is what makes it open to
especially rigious critique based on finalities. What are the theological references
Ramadan stands on in his theses? How is his perception of an Islamic modernity able to
answer the details secular and liberal societies force on the Muslim practices? Does
Islam in modernity lived in Muslim majority countries differ from the one lived in
Western societies or it is the same? These questions and others are attempted in the other

works of Ramadan that | refer to in the coming sections.

b. Reading the Past: Integratingthe Beautiful in the Tradition
The Prophet O0sEtlBcal®Mgdelaphy: a

The above outline of the creed of Islam summarized in Tawhid makes the first
part of the first pillar in the Islamic worldview. Its details come along. The second part of
the firstpillar is the belief that Muhammad is God’s Messenger, and the last one in the
line of monolithic religions (Pillarl, 1a: There is No God but God (Tawhid), and 1b:
Muhammad is His Messenger). In his project, Ramadan centralizes the personality of the

Messnger and Prophet of Islamlimthe Footsteps of the Prophet: Lessons from the Life

484 bid., 309
85 |bid., 307
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of Muhammagdand makes it among the sources of law to be always considered and learnt

from .88

In his introduction to the biographical work on the Prophet, Ramadan atthatits
he does not aim to provi cantless iograpbiés ofsheh ol ar |
Prophet Muhammad already exist. o0 -Mslimsays t he
readers, and it is based mainly on the authoritative biography of Ibn Hiclze®d(lon
the accounts of Ibn Ishacgssirah annabawiyyab of the 89™ centuries. Though the
iMusl i ms do not consider the Messenger of |Is
for feach individual I's invited tdeinaddress
understanding the message of God and its interpretation in new contexts. When Aisha,
the wife of t he Prophet, was once question

answered: "His character [the ethics underlying his behavior] was the §(fEno

main ideas are behind writing on the Prophei
spiritual teachings, O AThe Messenger 6s bi o
existenti al guestions, and in thisfsédese, hi
historical events hat fi |l | ed *what Pdo dglowesttitatsl select just . o

some of the features that correspond to these two main reasons that have stimulated

Ramadan to write a lucid, eloquent, and easy to read biography.

Spiritually, the Prophet is first depicted to have accepted revelation with quietude
and without doubts. Though some fear at the very first moment of contact with the divine
through the Angel Gabriel stirred him, because the burden weighed heavily ohehim,
soon shared the message with his first wife Khadija and his close friend Abu Bakr and
they assured him that what he had experienced must be true and they believed him
without doubt . He was known as the fAcandi do

which he receives the divine message has its roots in his early life style before revelation.

8 Muhammad is both a Prophet and a Messenger. In Atalimic literature, there is this distinction: a
prophet,nabi’, has a divine message, but he is not required to disseminate it, as is the case with prophets
like Job, Joseph; a messengasul, is first a prophet and is also required to disseminate the message and
not only live it for himself; this is the case with Abraham, Moses, Jesus, and Muhammad for example. In
English, the common term that i s uschadgeably, fiprophet o tc
8" Muhammadxi
% |bid., x-xi
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This makes the picture of a man, an ordinary human being with human qualities of higher

caliber.

The Prophet’s welcome of the message of God is quiet, becaipeciteded by
years of contemplation in solitude, in communion with the infinite portrayed in the desert
as signs of His Greatness:

The desert is often the locus of prophecies because it naturally offers to

the human gaze the horizons bfh e infinite. [ €] The wuni
with signs that recall the presence of the Creator, and the desert, more than
anything else, opens the human mind to observation, meditation, and
initiation into meaning®®

Sings of thenfinite reflected the Infinite, one of the names of God, in the mind of the

young Muhammad, and taught him, among other lessons, how to tame his ego, and how

to soften his heart for the spiritual.

Certitude in the Oneness of God and His message istadcegmd there is no

sense of Aoriginal sind to |live with on eart

All the messengers have, like Abraham and Muhammad, experienced the trial of

faith and all have been, in the same manner, protected from themselves and

their own doubts by Gh His signs, and His word. Their suffering does not

mean they made mistakes, nor does it reveal any tragic dimension of existence:

it is, more simply, an initiation into humility, understood as a necessary

stage in the experience f faith. [ é] From his bir
Messenger 0s devoaxop any ihemar ¢ragic dimensioallies the

call g)gofaith, trial among people, humility, and the quest for peace with the

One.

The encounter with God in Islamsgrene, unlike its version in Christianity and the way
it has evolved in Western thought, as Ramadan argues. Ramadan builds on the story of

Abraham and Isaac in the Jewish and Christian traditions and its counterpart in Islam,

with Abraham and Ismail:

Indee d , the prophetsd stories, and in part
apparently similar manner in the Jewish, Christian, and Muslim traditions. Yet a

489hid., 12
490hid., 7
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closer study reveals that the accounts are different and do not always tell the

same factsnor teach the same lesséPs.
| referred earlier to the Promethean idea Ramadan is critical of, and | do not see a need to
reiterate it here, though he does refer to it in this biography of the Prophet as well, in
sections like fAThlket Tanal TodstFad tand® Mo Tr ac
Briefly, for Ramadan, the encounter with God in Islam answers the primary existential

guestions and builds the first tries with revelation without doubt.

The connection with the divine is based on active siailitty, where the religious
rituals have to be taken into account to make belief enacted physically, to give it
meaning. The Prophetic lived experience exemplifies mediation not between God and
man but between the divine and the human. There is no ijthdhe creed of Islam,
composed of the five pillar§Shahadgtestimony of the Unity of God and Prophethood of
Muhammad),ath | ({tie prayer five times a daypssiyam (fasting the month of
Ramadan one month a year)z z gslodittax paid annually), aral-haj (pilgrimage to
Mecca once in life for those who can afford it financially and physically). The rituals

4
d93

Arequire that believers shoul accept their

The obligation of the daily prayeata | , Bstthe second pillar of Islam elevates to
being the first pillar of faith as a spiritual practice. Its importance stems from the fact that
it is the only pillar that was prescribed during the ascendance of Muhammad to meet God
in Miraj Journey fom Jerusalem to Heaven, after having prayed with all the previous
Prophets in Jerusalem isra” part of the Journey. In Miraj, Muhammed meets and talks
from behind a curtain to God who prescribes to him the duty of prayers. Muhammad’s

ascendance to Heavés both physical and spiritual, and the command of daily prayers

“11bid., 6
“CAThi s tragic solitude of t he human being fe
thought from Greek tragedy (with the central figure of the rebel Prometheus facing the Olympian gods)
to existentialist and modern Christian intestations as exemplified in the works of Soren Kierkegaard.
The recurrence of the theme of the tragic trial of solitary faith in Western theology and philosophy has
linked this reflection to questions of doubt, rebellion, guilt, and forgisenand has thus naturally
shaped the discour se oTheChallengetohModernitgr i al s, and mi st ake
3 bid., 73
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marks this event this way as a manner of remembrance of God through spiritual belief

and spiritual exercise which takes place physically. Ramadan words it this way:

Unlike the field of soial affairs @l-muamalal, which calls for the creative
medi ation of peopl eds i ntell ect and 1 nt e
in the name of faith and as an act of humility, to the order imposed by
Revelation: God hagrescribed requirements and norms that the mind must
hear and implement and the heart must love. Raised to receive the injunction
of ritual prayer, the Prophet and his experience reveal what prayer must in
essence be: a remindef and an elevation toward the Most High, five
times a day, in order to detach from oneself, from the world, and from
illusions. The miraj (the elevation during the Night Journey) is thus more
than simply an archetypef the spiritual experience; itis pregnant with the
deep significance of prayer, which, through the Eternal Word, enables us to

liberate our consciousness from the contingencies of space and time, and

fully comprehend the meaninaf life and of Life?**

The prayer then is a reminder of the fact that Muhammad is the seal of all Prophets; he
leads the prayer with them in Jerusalem. The Muslims first prayed towards Jerusalem as
their gibla (prayer orientation), but the Prophet chairiigleder towards Mecca, believed

to be the first and oldest sacred shrine, to differentiate Islam from Judaism and
Christianity. It is also a physical reminder of the link that binds the believer and God at

least five times a day. That gives meaning amiioto the life of the believé?®

The daily life of the Prophet makes part of the spiritual for beliepers teacher
to his Companions, his behavior counts as a model to be followed, unless he indicates
himself that such a behavior is exceptionally fiilm and not allowed to be replicated.
Socially, though he is born into Banu Hashem distinguished family that is respected in
the tribe of Quraysh in Mecca, he still grows as an orphan child whose father dies before
he is born, and loses his mother, tines grandfather, his protector. He does not use his
family lineage to reach some social status. He interacts with people; excels in commerce,
and builds a name for himself by his ethical demeanor. He becomes to be known as the
sadig, and amin, t he l @t ranmtdhdfiut hysto I n tri bal di sagr e
disputes, he would be summoned to give his judgments, for the tribe believed he would

494 bid., 73-74
4% hid., 99-101
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not be biased. He never worships gods of the pagan tribe, nor drinks; he never gambles

nor goes after women fno his early age.

Muhammadds generosity is wunrivalled,
when he becomes so. At times he would have nothing to eat at home because he has
given everything to the poor. In a hadi
s o U Hisdrespect for the elderly, and women is emphasized. Though he never shakes
hands with them, women would either go ask him for help or consultation in the mosque
or in his house or in public. Though he married many wives, he never beats any,of the
and his wives testify to his generosity, and equal treatment among them. At home, he
plays with his kids, and helps his wives in the household, a behavior which was not
common among the Arabs at the time. With the orphans, he is generous; he gives them
time and plays with them. His adopted son, Zayd ibn Thabit, who was his assistant,
speaks high of his treatment. For the slaves that were common to have at the time, he
buys none for himself, and treats the others equally, without regard to race, colour, o
tribal affiliation. His humane relations would touch also the environment, animals and
birds, for they are all sings of Creation, and they teach divinity and not respecting them

eqguals not respecting the divine.

Like earlier Prophets before him, when he starts at the age of forty to spread the
revealed message of Islam, most of his tribe rejects him, menaces him, calls him names,
and belies the message of Islam and its divinity. He refuses the wealth the phestige
tribes of Quraysh give him to renounce his faith. His solitude grows, his love for God
solidifies, and his patience and mercy over those who hurt him becomes his solace.
Prayers, fasting, and contemplation in solitude are lifelong aspects of his ilifeetact
with the divine more closely, but in tough times of sadness, death of a relative, or a feared
attack from the Ainfidelso over his smal
become his consolation. At a certain point, he prefers exited Medina for his early
companions, as a way of resistance and patience, to avoid a confrontation with the

Meccans.

4% hid., 102
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Historically, the Prophet acted both as a human being and as a Prophet. In this
aspect, | select three main aspects that charactasddehas lessons for Muslims and
human behavior, among others that Ramadan refers to. These three aspects are related to
1) jihad, 2) pol ygamy, and 3) his Athree mi
having committed. For the concept of jihad, Rdaragoes back to its first appearance in
the Quran and finds that it means fAmaking
persecution with recourse to the Quran: ATh
against them Jahidhum] with the Quranwith the Utmost resistanceliljadan
kabiragg 6 ( Qur an, 25: 52) . God here is-demandi
treatment, insults, and assaults of the Qureyshi opponents of the message of message of
Islam by referring himself to the Quran, the mieaand the word of God, which has
some answers for them and their inquiries about the truth of the message. For Ramada,
the first use of the concept of jihad is 06s
persevering in the protection of the nevessage that holds a new worldview, based on
social justice, where this life and its worldly pleasures of wealth and power are just a
passage, a test, towards the After Life, and divine just judgtifent.

Persecution and assaults on the early small comynahthe Muslims would rise
and the believers would ask Muhammad constantly of a way out, of possible fight back,

but he had to be patient, and wait for divine ordainments. The process of waiting for

Ramadan is part of fdpatmamicfee s traetsiiosn amfc efjj ipl
Al'lah. o It was part of the teachings of the
with tight belief in a new firevolutionaryo r

calling for recognition of the One God,rfthe rejection of former idols, for Life after
life, for ethics and justice, Muhammad initiated an outright revolution in mentalities as
much as i*hAMusammad eefused the offers given to him by the elders of the
tribes that opposed his message; refused being crowned a king, and refused their

wealthy offers, at the expense of dropping the idea of spreading Islam.

497 bid., 53
%8 hid., 56
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Revelation would command that the small community of believers emigrate first
to Abyssinia, which was ruled by a just Christiangki{who converted later to Islam), for
protection, and from then to Mecca where Muhammad would establish the first city for
the Muslims, with a clear document (the Document of Medina) that protects the rights of
minorities and the roles of the ndfuslim dlies, pagan, Jews, and Christians. The latter
two formed what is calledhimmissince they are People of the Boakl al-kitab: for
community protection and ngparticipation in the war, they had to pay tigizya tax.

For the first time Muslims of Maa (Muhajirun) and of Medina Ansap would know

pacts of brotherhood as taught by the Prophet, and respect of personal beliefs would
manifest in the ideals of the Prophet who speaks of Islam but forces no one to convert, as

a number of stories illustrat¢ie | i ved the idea of ALet t he
rel i Quran2:a55%°

In Medina, the Muslim community made allies and grew in number and order,
and the Quraysh watched from afar, made allies, and started to attack the allying tribes of
MuhammadHe r e, revel ation descends to allow jih.
is given to those against whom war is being wrongfully waged verily, God
has the power to succor therthose who have been driven from their homelands
unj ustly for no other reason except -that t

40)>°° Ramadan considers this armed version of jihad as another form of resistance:

To the jihad of spirituality and intelligence, which had consisted either in

resistng the darkest attractions of the ammtric, greedy, or violent self or

i n answering t he pagan contradictorso
possible form of jihad was now addeal-qgital, necessary armed resistance

in the face of armed aggression, seédffense against oppressors. All the forms

of jihad are, as can be seen, linked to the notion of resistance. On the level of

gital, armed fighting, it is so as well

With this permission to go into war forfé@se went a number of conditions, that revolve

around justice and remembrance of God, Al et

49hid., 90, 116.
500hid., 98
501 1hid., 98
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you depar't from justice. Bellegthesetthe t hat
main conditions of jihd as a defensive war in the Prophetic period, for they appear
throughout the biography and not in one setting. One, contracts have to be respected with

the allying tribes, and have to be annulled only if they are made invalid by the very same

allying tribe Two, peaceful resolutions to confrontation have to be advanced, before
going to war, f@ABut i f t hey i ncline t owar
and trust i n °°Coed, fodthe(etRiosrofte war,dhe 8ldejs,. women

and children have to be spared. Captives, war prisoners, have to be respected-and well
treated. Mutilation is not allowed. Animals and the environment have to be respected, and
vandalism is not allowed. A Prophetic teachingiteeated by his Companiomhe first

Caliph, Abu Bakr, reads as follows:

Do not kil | wo men, chil dren, and ol d peo
actions. Do not stray from the right path. Never mutilate. Do not destroy palm

trees, do not burn houses and cornfieldspatocut down fruit trees, and do

not kil l i vestock except when y ou
move on, you will meet hermits who live in monasteries and serve God in
seclusion. Leave them alone; do not kill them and ndd destroy their
monasteries®*

As to the idea of proselytizatioda’wa through jihad, this does not occur during
the life of Muhammad; he never waged a war to convert its people by force. Rather,
Muhammad sends letters of testimony to some main kingseperors of the time (to
Negus , king of Abyssinia, Chosroes, the king of Persia; to Heraclius, the Byzantine
emperor; to Mugawgqis, the ruler of Egypt, etc.) to invite them to Islam, and to hold
them responsible before God of their chofdléy refused it®

As to the question of the polygamous life of the Prophet, Ramadan does not go
into a legalist discussion in this biography. He does that in other works. Rather, he
considers the case of the Prophet an exception, knowing that hedmangeto eleven

women, depending on situations and for different reasons (some of his wives were

%02 1hid., 90

5031hid., 108
5041hid., 201
505 hid., 161
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widows, divorced, or converts). First, Ramadan says that polygamy was common and
unrestricted in Arabia at the time, and the Quran came to restrict it tofifoui t h strict
conditions to be respected when marr ryi.r
Aithe Prophetods situation was the exception,
twentyf i v e °% f.a fraem, thie time he married Khadija atetlage of twentfive

before his prophethood life, till she died when he was about fifty]. Among the reasons of

the 6singularityo of the private | ife of Mul
remi nded that they wet aer Anwbmendd ke Qu raanny
Henceforth, they were to cover their faces and speak to men from behind a screen
(hijjab), and they were informed that they could not marry again after the
Prophet 8% deat h. o

This prophetic and histaral singularity apart, Ramadan draws attention to the
ethical behavior of the Prophet with his wives, which remains the basis for man and
woman, husband and wife relationship. It was based on love, respect, and understanding
of the role of Muhammad as adhand and as a Messenger. In an incident, the wives
would feel jealous of each other or a new wife, but they would soon understand the
prophetic reasons. In a case of doubt that was a rumored about his wife Aisha,
Muhammad felt hurt but soon revelationtedi his innocent wife. These were examples
of ordinary feelings in a household, but what was not ordinary was the spiritual ethical
patience that overcame them. He was just among them, and never beat any of them. At
home, he would help them in the househgilay with them and the kids. His always
spoke in a calm voice. In public, he integrated them in the social, political, economic, and
military sphere®® One of his wives narrates that they used to compete in race in the
desert and she would defeat him that. Aisha, one of his wives, reports that

MuhammadEs ethics were the ones prescribed i

*bid.,75. AThe practice of polygamy was widespread and
The Quran prescribed a limit of four wives, with strict conditions to be respected when marrying a
second, third, or fourth wi fe, 0 explains Ramadan,
7 Ipid., 136

%% |pid., 120
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The other example | select, which Ramadan refers to in different chronological
orders in the biography, is threefold. It cems errors of judgment or behavior of the
Prophet, and about which he receives divine reproach, which in turn becomes, for
Ramadan, lessons for believers and humankind. One, when he started to reveal the
message in public, the Prophet faced sarcasm isbdli@f from the elders of Quraysh.
The latter would go to rabbis in Yemen to ask them of ways to test the prophecy of
Muhammad, seeing that rabbis were familiar with the prophethood of Moses, about
which Muhammad himself spoke to the Qureyshi. The Igsed their questiorf$ to
the Prophet, and feeling sure God would hel|
answer your gquestions tomorrow!o Two weeks |
him; he was embarrassed, in immense fear of his dbeedQureyshi mocked him and
confirmed their claim that he was not a Prophet. After the second week, revelation
descended to answer the Prophetic test questions, and reprimanded him to be more
thoughtful and mindful of the knowledge of God and his presélita was the story of

the sayingnsha Allah If God wills it. In his interpretation, Ramadan reads it this way:

Insha Allah, "If God so wills": it expresses the awareness of limits, the

feeling of humility of one who acts while knowingat beyond what he or she

can do or say, God alone has the power to make things happen. Thisis by

no means a fatalistic message: it implies not that one should not act but, on the
contrary, that one should never stop actinglevhalways being aware in

oneds mind and heart of*the real | imits o

The rationale behind the story then is to remember God in whatever decision or action
one makes, for that teaches humility in action and modesty of knowledge that humankind

has no perfect control 6f*

The second Aerroro for which the divine
Apolite but i nacceptabledo negl ect for an o]
Muslim community received harassment that escalated to toaide murder. The

Prophet was approaching the chief of a tribe to ask him to protect his community by

PR The first question involved the knowledge of a ¢
people; the second was about a great traveler velibreached the confines of the universe; the
third was a direct request to defimeruh( t he Ibishgsdl ) . 0
*%pid., 57-58
*l1 Revelation gave the answer to these questibits, 58
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forbidding the tribe from assaulting the Muslims. In this meeting, an old blind man (who
had converted to Islam earlier) asked the Prophet to recite tedrme of the Quran to

ease his passion for Islam. The Prophet ignored him politely. The old man insisted, and
the Prophet got irritated in that instance. The chief of the tribe ignored them all.
Revelation descends and reproaches the Prophet for his behathiothe old man,
though that behavior was aiming at protecting the whole commtfiityhis becomes a

lesson as well, in Ramadan’s explanation:

Seeking the protection of a person of distinction, socially and politically
useful, Muhammad had regted a poor man, apparently of no significance

to his cause, who was asking for spiritual solace; this mistake, this moral

slip, is recorded in the Quran, which through this story teaches Muslims
never to neglect a humabeing, never to turn away from the poor and

needy, but rather to serve and love them. The Prophet was neverto forget this
teaching, and h e repeatedly i nvoked
to grant us piety, dignity, [spiriual } weal t h, #*n d | ove

The third example in the Prophetic trilogy of errors concerns the war ransoms. In
the early years of their making, when they were allowed to defend themselves in Jihad,
the Muslims won their first majour encounteittwtheir opponents in Badr expedition
(Ghazwat Badr). Among seventy captives of the war, Muhammad and his close
Companions decided to spare them free, except for two notable men of high status for

whom the Prophet intended to ask high ransom. Revelaienddmonished the Prophet

o

for this decision that aimed at profit for the communityi t i s not for a pro

capti ves (Qiranf8:67k'aDispuies among Muslim soldiers would happen at
times about war loot especially when the Prophet is not with them, but the revelation
above would be remembered in later expeditions and wars, and would affect his decisions

later®®®

*2|bid., 48

2 pid., 27

*bid., 106

*1> Ramadan explairthis further and says:
Revelation allowed him later to fight strongly those who keep complotting against the Muslim
communityi A1 f you gain mastery over them in war,
those who follow them, that they maye me mber 0 QhuttlerProphét st dealt
with his worst captive enemies mercifully. The ransom for captives sometimes took a different
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In between these Prophespiritual and historical lessons stands another type of
Prophetic lessons in which the spiritual and the historical intertwine. | refer to the
experience of exile (hijra), the Companions agency, and the story of Muad ibn Jabal as
agency’s remarkable exalapOne, the event of exile (hijra) to Medinthe first hijra
was to Abyssiniali was both historical and spiritual. For Ramadan, it stands for the
historical rejection and hardships Muhammad and the first Muslim community went
through, as happened toepious Prophetic messages like Abraham, Moses and Jesus.
The hijra was a historical rupture from oppression, injustice, fandh e exi | e of
conscience and of the heart from false gods, from alienation of all sorts, from evil and
s i n*8towards the libmtion of the soul. Through that historical event, the Muslims
would learn to make a fundamental distinction between the fundamentals of Islam and

the Meccan cultural customs that were connected to it:

The community of faith, following the Prophetésample, had to distinguish
between what belonged to Islamic principles and what was more particularly
related to Meccan culture. They were to remain faithful to the first while
learning to adopt a flexible and critical approach teirtloriginal culture.
They even had to try to reform some of their attitudes, which were more cultural
than Islamic*’

That means that the Muslims had to learn the spiritual fundamentals of their faith, and
would understand that faith is neither tempom@ spacial in limits. That goes to the core

of existence and meaning faith brings guidance to:

The experience of spiritual exarl e [ é]
herself and frees him or her fromeillusions of self and of the avld. Exile

for the sake of God is in essence a series of questions that God asks each
individual being: who are you? What is the meaning of your life? Where are you
going? Accepting the risk of such an exile, trusting the One, is to answer:
Through You [God], | return to myself and | am fi&e

Exile for the sake of God, in God’s vast space, was an assessment of spiritual patience,

resistance, and ability to remain the same in faith despite time and space differentials. It

aspect. For instance, the captured warrior to win his liberty had to teach a number of Muslims how
toreada d wrlbidt, 199 0
*%pid., 87
7 pid., 85
*8pid., 87
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wasam pportunity also to Areformo the under st a
more pluralist society like Medira? For instance, when the Prophet heard that the Ansar
Muslims, the people of the Medina, were having a wedding ceremony, the Promtet ask
that two singers be sent to them because the people of the Medina were more used to this
kind of entertainment and the Prophet respected their customs that did not trespass the
core limits of faith?*°

Two, the Prophet, through his agreements and engeurants, allowed
responsible agency and independent intelligence in the Muslim commilimélywas the
case with women and men equally. For women, he encouraged their social and political
engagement as nurses, merchants, learners, and warriors. For megicdraed their
suggestions as consultants. He allowed the Companions to take part in discussions over
the issues of the community, and they could make a difference between revelation that
was not questioned and his ideas as a human being. His suggestr@ensometimes
contrasted, and he welcomed th&hThe call for prayersal-azan is an example here.
As seen earlier, the prayer was prescribed in Heaven, and some of its other details like the
number of kneeling and ablution were part of the Proplpe€scriptions. For the -@zan,
he was still considering what shape it could take, something like bells or horn, and
Abdullah lbn Zayd suggested it the way it is now, and Muhammad approved it, and asked

Bilal, a black liberated slave, the firstuezzirto call for it.>?2

Three, it is the dialogue that took place between the Prophet and his Companion, a
young judge that was heading to Yemen for his job, that is most exemplary for Muslims

beyond time and space. The story goes as such:

The Prophet asked: Muadh ibn Jabal, whom he had named as a judge in the

new environment of Yemen, AThr ough
YWH|n effect, exile was also to require that the firs
| sl ambs teachings i n spite of t & eneantcneva n g e of

customs, new types of social relationships, a wholly different role for women (who were socially far
more present than in Mecca), and more complex intertribal relations, as well as the influential presence
of the Jewish andChr i st i an communities, whi c lbid. 8 Seeas omet hin
similar interpretation itettres,48-53.
20| ettres,50
2L |pid., 101-103
2 |pid., 93
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replied: AThrough the Book of God. o

nothing in the Book of Gad ™ Muadh went on: il shal ]
tradition [Sunng o f Godds Messenger. o0 Muhammad f
find nothing in the Messengeroés traditio
shall not fail to make an effortajfahidu t o reach an opi ni
answer satisfied t he Prophet, who conc
Hi s Messenger 6s messenger to what sat.i
Ramadan's commentary on the story above is his interpretation of itleasvire$ broad
message behind writing a biography of the Prophet: sticking to the fundamentals,
intelligently, and reading them according to time and space. The creed and the ethics that
go with it are not changeable, but the social affairs that accontpany are open to
human agency and interpretation, as long as they are founded on unbroken communion
with God:
The gradati on i n Mu adh i bn Jabal 6s a
Prophet 0s teaching and o ftd ollow dhim t he me
and to remain faithful to him through the ages: the Book of -Guosl
Quran- and the whole body of traditionsahadith of the Prophet (collectively
referred to asassunnal) were the two fundamental referencesd amhen
faced with new situations, the keepers of those teachings were to make use
of their critical intelligence, their common sense, and their legal creativity to
find new answers that remained faithful to Islamic principles fliuthe
new context. The f unda-agaahtaadriwmal practice | s| a mo s

(al-6 i b awkmr tnot subject to change, nor were the essential principles of
ethics, but the implementation of those ethical principles and sipense to

new situations about which scriptural sources had remained vague or silent
required answers adapted to particular circumstatices.

Mu |

Ramadan takes MuhammadEs | ife as a model

this book has been ann i t i°?Aln hiscspirituél reflections and memories collected
in Quelques lettres du coe(Bome Letters from the Hea&008),Entre 'homme et son
Coeur(Between Man and His Hea2009), Ramadan invokes the Prophetic example and
his teachings on i@, compassion, solidarity, selhderstanding, and activation of
spirituality at the age of modernit§> Muhammad is pictured never to have resorted to

523 bid., 199-200
524 | bid., viii
525 Entre homme79.
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spirituality as an escapbut as an engagement in 2 he worl
and world juste®® The Prophet's model, for Ramadan, is a means to access the
spiritual worl d of l sl am, Apragmatico and
modernity and its instrumentalized liberty and humanity that knows no fiffits.

Development of Early Islamc Politics and Sciences: Overview

Revelation,which formed the Islamic world view based on Tawhid, and the
Prophet’s life in its different stages in Mecca and Medina became the two main sources
that guided the first community of believers after Muhammadeath. The four
Righteous Caliphs (ddhulafa” arRashidun, 63661 CE) that followed as rulers of the
Muslim Community based os h 1 (gorisultation) would follow the Prophetic model. But
it was at the period of the third Caliph (Ali) that division dntbulence started to take
place amidst the Muslim community, and would lead later to the establishment of the
Sunni and Shiite division. In his account, Ramadan says that the early Companions based
their decisions on Revelation memorized by heart by \mmige as well as the hadiths,
words and deeds, of the Prophet. Yet, there was a tendency to stick to the literal meaning
of Revelation especially during the second Caliph’s reign, Umidn. conflicts later on,
which resulted in the death of a number of Revelation memor{hefa?, the fourth
Caliph ordered the writing of Revelation, which was until then mostly memorized by
heart, into one copy upon which there was agreement, [bubtabtbnsensus]; that copy

became the Quran as known today, compiledsCaf.>*°

Moreover, the coming of the first dynasty, the Umayyad {B88Q) to ruling,
some major changes took place in the political management of the Community affairs,
influenced bytribal customs, Persian, Byzantine, and Indian cultures. For instance, the
office of Caliph was converted into a hereditary kingship, and the Treasury (Bdwgt)al
was turned into the dynasty’s property. The religious scholars considered this against the

rulings of thes h 1, cot$ultation and social participation, and habits of the earlier Guided

528 bid.,, 33, 49.
27| ettres 12-13
528 Entre homme 47-49, Lettres, 666
529 Entre hommge48, 79
3% European Muslim31-33
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Caliphs. As a result, some of the revelation learners left the capital Damascus either
willingly or in disagreement with the new authorities, and that made htifaz,
memorizers of revelation as well as hadith, get dispersed. That left space for the risk of
fabrication and misarration of the tradition. This made the writing of hadith equally
necessary, as was the writing down of Revelation into one versiolm thége collections

being made, some would reserve themselves to strictly studying the Quran and the Sunna,
as was the case with Ibn Umar in Media; they were knowkhhal-hadith[People of the
Hadith]. In Kufa, Ibn Masud and his adherents used reasamia@nalogy in interpreting

case studies, in light of the two main sources, the Quran and Sunna. They were known as

Ahl akRa’y>*' [People of Opinion].

If the Ummayad challenged the Muslim community with new questions and
situations, it were the Abbasidathwould pave a solid ground for the age of flourishing
and consolidation for the Islamic sciences (1268).With Caliphs themselves scholars
or interested in scholarship (like Harun-Rashid, aMansur), development of the
Quranic and Sunna into variewsciences led to the emergence of influential schools
(madhahib), and the birth of Islamic theology, i | -kalamdr simplykalam That was
very much aided by learning from especially Greekgsoiphy and Christian theology

Following a Propheticonversation with the angel Gabriel, a division in faith was
established (Islam, Iman, Ihsatij,and that broadly influenced, according to Ramadan,

>!bid., 33
%32 |bid., 3441, 65.(dIm al-aqgida, the science of faitlwhich is sometimes called theology, by analogy
with Christian studies (I bid., 41) . This is explaine
Muslims were not involved in theoretical debates concerning God, His names and attributestoréhef na
Faith [é]. The MuslimsE new proximity with other civ
proximity of some Christian scholars), slowly modified this disposition and led several “ulema to initiate
theological and theoretical debateswii n t he | sl amic tradition [é] provok
scholars who were aware of the risks [é].0 Ibid., 65.
%33 |slam in this division means to testify that there is no god but Allah and Muhammad is the Messenger of
Allah, to perform the pragrs, to pay the Zakato fast in Ramadan, and to make the pilgrimage Mecca if
one is able to do séman is to believe in Allah, His angels, His books, His messengers, the Last Day, and
to believe in divine destiny, both the good and the evil therea$. [€liel is more theoretical than the first
level of Islam, and is also higher in the perception of fdftean is the highest of the three levels of faith
and the closest to God. It is to worship Allah as if you are seeing Him. While you do not sdéeHimly
sees you. Then, Ihsan means that a Muhsen is sure that Allah is seeing him/her in everything he/she says or
does. Therefore, a Muhsen does his/her best to say and do only what pleases God and conforms to His
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the development of corresponding sciences: 1) The science of waiship, b {R) thet
science of creedal-agida; and 3) the science of ethics and Sufisttatkawuf, though

more derivative branches generated from €athOtherwise said, the worship would
develop into uH |al-figh, the principles of jurisprudence, which determine the
methodology of deduction drinduction of laws from the two main sources, the Quran,
and the Sunna, followed by the practice of ijtihad, ijm@i y Ets This branch
developed into worship rituals studiethadat and social affairs studiespu”amalat
Events case by case, as well as the study of methods of communicating and transmitting
Islam to others were also branches that developed out of the principles of jurisprudence,
named figh alwaqgié and figh alawlawiyat Jurisprudence of the Context, and
Jurisprudence of Priorities, respectively. As to the science of creed, though in the early
formative years of the Muslim community was not debated, it was brought into study
later on, and developed infoi | -kalam theology, based on reasoning. The rsogeof

ethics, on the other hand, concerns the individual and his/her and interaction in family
and society; within the same science grew Sufism in which the individual is most
concerned to understand God and march towards’&itnis the search foal-al-Ca q § q a
Truth >

Ramadan goes through the main aspects that characterize especially the four
dominant Sunni jurisprudence schools (madhahib), the differences and similarities, and
their ijtihad methodologies. He also explains the conditions of practigihgd, the
various terminology of each school in making analogy before reaching a fatwa, the
various types of fatwa, and numerous numerations of the developments of these

jurisprudential practices which | do not mean to go through héfé.In the main,

commands. This is the level of rightamess, the level of perfection, the level of doing and saying the

ultimate good, the level of lhsan.

>*1bid., 31

>3 bid., 40

> |pid., 45

3 bid., 8299. There is no unanimity upon one definition of ijtihad, and that implies that scholars did not

have one methodology of practicing it, and thus did not have similar distinctions. Yet, a general review of

the classical main texts can lead tbraad view on its typologies. ljtihad is seen by many scholars as the

third source of law, if the Quran or Sunna do not provide a direct or clear answer to some case or situation

that needs a legal opinion, fatwa. Broadly, ijtihad is practiced for zatsi tiee. texts that are not clear in

their meaning, and that gives the scholar, if he answers the high conditions of practicing ijtihad, to give a
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Ramadan affirms that fAThdceatenyge$ édf hlavleai:
one purpose: how to maintain a vivid Faéthd yet remain faithful to the Quranic and
Prophetic teachings in new hP%Atlesstforcfieel , soci
centuries (7501258 CE), these sciences were not formalistic and purely legalist; rather,

they took time and space into account. The four main scholars of the main madhahib

were mostly based in different locations, and little time differem&iveen them, and

that still allowed them to reason each according to his context, and his criteria, which

were rigorous, but also flexible. The ijtihad they practiced took space and time into

account. They equally took the common gooaia(y) into highconsideration in their

jurisprudential rulings. The common goodngHaCa (pl. matdliQ were initiated into

legal debates by the Maliki school, enshrined in tha gid) (objectives) ofSharia

initiated by Imam aHaramayn aluwayni (d. 478/1085) anddéve ped by Abu HUm
a-Gh a z z Ulil11) The otimon goodn@Ha(d) raised a debate among scholars

at the time because some, for instance, used it to allow interest in bank deailiyiy

which a clear (gat’i) text of the Quran forbids. This le@akal to formulate five main

objectives fha didj of theSharia
What we mean by maslaha is the preservation of the objeatigedid) of the

Law [shar], which consists in five things: the protection of religion, life, intellect,
lineage, and property. Whatever ensures the protection of these five principles

ruling on the matter concerned, without this matter being abiding for everyone and everywhere, because the
scholar builds on his own references, and his opinion, fatwa, remains a reference, but not abiding for
everyone. About five categories of ijtihad were kno\
analogical reasoning which takes into account affective cause, “ila, of a ruling extracted from the
sources; ijtihad zanni: practiced in the case when it is impossible to refer to a known effective casue; ijtihad
istislahi: it is based on nkava, interest, and aims at deducing a ruling in light ef gkeneral purpose of
Sharia; ijtihad mytlaqg, absolute ijtihad, in which the mujtahid scholar depends on his own formulations in
studing the sources; ijtihad mugayyad, limited ijtihad, is madhabi, i.e. confined to a particular school and
ijtihad has to be mcticed following the school’s methodology. Among the conditions of racticing ijtihad
are the following: high knowledge of Aarbic, the Quran, the ahadith, the circumstances of revelation and
ahadith, the objectives of Sharia (summarized b¥sAbzali in fve asalkuliyat or addaruriyat atkhams
Life, intellect, religion, lineage and wealth ) the differences among the main schools, knowledge of the
sociapolitical context during the interpretation, and righteousness and piety of the scholar. Thefruling o
the mujtahid gives a legal opinion, called fatwa, and it is generally of two types: one based on the two main
sources and thus works as a reminder to the believer(s), and the second is based on the ijtihad of the scholar
for a particular case in parti@r context (time and place), and thus it cannot be transferrable the way it is;
it cannot be binding, but remains an opinion that others can refer toThe difference between these types of
fatwa makes the difference between a mujtahid (the scholar who seiftihad) and the mufti (the
scholar who gives legal opinions, fatawa). See, 1bid9®2and 108, n. 89.
% |pid., 41
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[ud Jlis maslaha; whatever goes against their protection is mafsada, araldo av
it is maslah&>°
These five objectivesn{a qgidj led to other categorizations of the common good
(matali§y, and scholars have debated that differetfflyRamadan develops more
objectives from these five objectives and categorizes them differentlyr toefeat when

dealing withRadical Reform.

The early intellectual dynamism of the Muslim scholars did not restrict itself to
the Islamic sciences of the Quran and the Hadith, but equally integrated the humanities
and the hard or exact sciences. Thiseass not separately and clearly dealt witiTm
Be a European Muslimbut finds some space Western Muslims and the Future of
Islam, I n a section entitled fAFaith, Science,
extraordinary contribution Muslims haweade historically to scientific development and
progresso and a didnere thah any dtHeracwilizatioria\e tadvandea y
the sciences to a higher |l evel , 0 and fAdeepl
humani sm, and ° Heass&ts that therchassification od religious studies
into various branches, as broadly depicted above, impacted all the sciences related to man

(i .e. mankind) for fAat | east three reasonso:

First, because th@ u r @ral the traditions invited the humarirggo study and

understand the world; second, because the religious sciences themselves very
often referred to scientiyc discoveries (
work out an aspect of practice; and third, because the framework of refar@nce

so nourished by religion that the connection between ethics and science was
immediate and natural and necessarily less at risk at that time because few
situations were recognized as delimitéd.

This Islamic worldview is based on the concept of Tawhat touches all aspects of life
and human interaction with man and the universe. Despite such a strong link between

different disciplines established by Tawhid, each discipline developed its independence

% Qtd inlbid., 77.

%40 5ee more on this debate among early scholars in IbiB27&he same debate is invokedvifestern
Muslims 38-43.

>l \Western Muslims55-56.

*2|pid., 56
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methodologically. Accordingly, two major lessons dsnwithdrawn from the classical
period:
1. The unity of the Source (God as revealed in the Texts), which is where ethics

ynds its coherent foundation, never implies a similarity of approaches or a
uniformity of methodologies.

2. Varieties ofmethodologies are constructed rationally, taking as the starting
point the object of study, not the relation to the Transcendent or to a system of
knowledge that He has preordairtéd.

Methodology apart, it was consistency in the ethical and moral attitondethe sciences
followed that made them Islamic, and not the scientific studies/methodologies themselves

which are fAin themMSelves morally neutral.?o

However, this dynamism in Islamic sciences would stagnate for internal and
external reasons. For the emhal reason that is the focus for revival, Ramadan believes
stagnation is due to the fact tf&hariawas, by time, summarized into and dominated by
jurisprudence, instead of it being comprehensive of all the Islamic sciences, as well as the
exact sciencethat developed along with them. Though there were attempt<"iartB
14" centuries by Ibn Taymiya (d.328), his disciple Ibn aQayyim atJawwziyah (d.

1350), and aBhatibi €. 1389 >*to revive the spirit of early scholars, they failed, either
beause the criteria of being a scholar and thus to practice ijtihad were high and thus
hardly no one could produce some colossal work again, or because the scholars
themselves or their political rulers did not see a need for that; they depended on the
exising schools, and solved the new legal cases basing their solutions on the premises of
the four main schools which they did not try to reinvigorate or go bey8ntwas no

longer the spirit of ijtihad, but of taglid. Though the Quran contains just 256svérat

*3|bid., 58
*“The phrase fiin themselves morally neutralo appears
to the text in which it appears, I g im consesterit with her e t he

the ethical message of religion, The universal and comprehensive message of Islamic ethics penetrates all
the sciences without exception, calling for moral consistency, but it does not confuse the latter with the

aut onomy o ft hsocdise n(tiiny ct hreems el ves morally neutral).o I|b
%5 Eyropean Muslim88-93
**®bid., 86-89
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specify certain legalist rulings, in a sum6&32 verses:’ the legalists have managed for

centuries to make law the only manifestation and meaning of Islam and more particularly

of Sharia The | atter | ostawayleadingno thé sowdeve whe thni t
embraces all aspects of Islam: aqgida [cregglj, [jurisprudence], and tasawwuf [Sufism].

>#8|n a critical summary of the Islamic sciences, Ramadan says:

These sciences and their typology should have been a foundation, a vivid source

for further studies. Unfortunately, it [i.e. the early Islamic framework of research]

has, however, very often been like the walls of an intellectual prison preventing

the “ulema from providing or imagining original, but still faithful, Islamic

solutions® contemporary problems [ é]. Mus | i me
blind imitation taglid) without being able to find again the genuine and dynamic

Message contained in the Quran and the Stifina.

ABlind imitationod went on urktpiadeindhed® act wi t
century, the time when the Ottoman Empire would start to lose its power as a guardian of

the Islamic Caliphate. The-gssertion of ijtihad and reform had to wait until the 1870s to

take place in the Islamic main lands, at the handkeopioneers of the Arab Renaissance

(Arabnady b).>>°

In the Footsteps of Islamic Reformists

It is especially inAux sources de renouveau musulman: BXfghani a Hassan
al-Banna- un siécle de reformisme islamiq(Ehe Sources of Muslim Revival: Frah
Afghani to alBannai A Century of Islamic Reformismht998) that Ramadan articulates
the first symptoms of where he stands in the modern and contemporary Islamic thought.
However, the main rationale behind the book is actually to situate the lega@ssdrH
al-Banna in its reformist but newiolent tradition.al-Banna culminates a number of
figures that preceded his sogolitical activism and involvement from a religious
perspective into the political scene of the liberating Asddmic societies. Tda figures

Ramadan studies in the text are among the main ones in thelsfaaic reformist

¥ bid., p59
548 bid., 46.

5 bid., 42
9bid., 44, 93.
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movement of thexad'h, without this being the only list common in riagl thenal' h

legacy: Jamal Eddinal-Afghani (1838 - 1897) Muhammad Abduh1849 71 1905)

Rasid Rida(1865- 1935) Said anNursi (18781 1960) Abd atHamid Ibn Badis 1889

- 1940) Muhammad Igball8771 1938) and Hassan d@anna (1906 1949). | prefer to

| eave Ramadandéds evaluation of these refor mi:
to his evaluation and criticism of the literalists and the liberals. Here | content myself

with condensing his readingof-Blannads | egacy as a refor mist

|l slamo (for social justice, and not for soci

Ramadanés rBammalsi pnbijshed find anpublished works lead him to
the conclusion that h i fsu ngdraamedcft atl hsehdol b eelf @ gre
which alAfghani and Abduh initiated* fiFundamentalisi her e means that t |
relates his research and approactht fundamental sources of religion, i.e. Quran and
Sunna. I n a radi o i nterview 1in French, Ran
fundamentalist. o This was wused against hi m,
political context as radically vieht>? In the book (a volume of 479 pages), Ramadan
argue for a historical readingofBlannads her i t ageBanndlcomesater eadi I
the time when studies of political Islam and extremism refer to Muslim Brotherhood and
its founder aBanna withoud i st i ngui shing between the O0soci
under the leadership of its founder, and its recourse to violence under the Nasserist
oppression when Sayyed Qutb became the spiritual leader of the movment, after the death
of al-Banna; the two nrenever met and Qutb moved from literature to religious activism
after his visit to the US and experience of the Western life, his disappointment by its
hegemonyjahilgyadd (et hi c al decadence and i gnor

imprisonment for ten years Egypt>*>

According to Ramadan, the two leadersBahna and Qutb afterwards) framed
two separate religious and political orientations for the Muslim Brotherhood. One, from
1928 to 1949, the movement was engaged in soalitical change peacefully, thrgh

%! Renouveau musulma23.
%52 7emmouri,Faut-il faire taire Tariq Ramadan202.
%53 Renouveau musulmad48
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resistance to colonial powers especially in Palestine, and through education and social

services in Egypt. The target was the grassroots level, and there was no idea of

establishing an Islamic stat®.The aim was to fAreal i mow®d an Al s
wel | I'ts tradition and the message of i ts
below, whi |l e the Ilranian revolution opted for

argues irLa revanche de die{fThe Revenge of Gpil991)>*°

Two, after the assaination of aBanna by the Nasserist regimes that suspected
the work of the Muslim Brothers, oppression of the movement started. From the 1960s
and 70s, the leadership in the movement would change its social priorities and target the
state level, violehty , and call for the Arever$al of th
For Ramadan, this was a fgf%uehea fundamlentalai ve p
distinction in leadership and orientation does not appear in the Western literature on the
movement and@l-Banna. More than that,-&8anna is not studied as a social reformist that
is influenced, as he himself says, byA#ghani and Abduhi*® Ramadan affirms this:
AThe t hough tBanod is bhadlyskn@avn in she West, though his name is
commonly invoked®°fil t i s necessary to r eBamh@andj usti c e
with him, to all the reformist traditon: @8 anna i s not the father |
|l sl ami sm, 06 the manifestations of whi-ch are

Westernps i t i@ ns . o

After this clarification, Ramadan makes it clear that he does not deny his lineage
to atBanna. Rather, seeing thatBela nnadés Osoci al |l sl am, 6 and

enterprises before him, all attempt a kind of reform, which Ramadan aledyms as

>*|pid., 448, 449, 455

% |pid., 29

*9bid., 28, 458. Ramadan believes that radicalization falls within one of the four tendencies of the Muslim
societies experienced after independence in the 1960s. He sees four tendencies towards the State since the
1960sin Muslim majority countries: the very traditionalists, sometimes supported by the State, and the
closed spirit of which is just little frustrating because they do not mingle into politics; the Occidentalized
intellectuals; the legalist reformists like tlo@es that figure in this volume; and the minute minority of

radicals that uses violence against the State. o | bid.
> |bid., 451
8 |bid., 25. See also note 12 on p. 25, and n. 4, 5, and 6 on p. 450.
559 i
Ibid., 26
% |pid., 28-29.
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substanti al in its time, but I's madgal part of
Reformas will be seen. Without a big rupture with this tradition, he moves to propose

Atransformation reform.o
c. Radical Reform: from Adaptation to Transfor mation

What | have tried to do until now is that | have presented the three stages of
reading the tradition in the Ramadanian texts in my own way. First, | have broadly
presented the way he introduces the basics of Islam, particularly the comprehensive
notion of Tawhid, the biography of the Prophet and its lessons. Second, | have given his
broad view of the Islamic sciences and their dynamism, though my presentation of that is
very sketchy and does injustice to his work, but it is not my intention to delvehe
details but in his mere methodology as well as my methodology of reading him,
gradually, to reach his reformist ideas. Third, | also sketchily introduced Ramadan’s
reading of the Arallslamic Renaissance pioneers, including his grandfathBaiaifa.

These readings of the tradition cannot be isolated from the idea of reform Ramadan has in
the background in this stage of his work. | underline this idea here before | enter into the
next section that speaks of rhnalgsisfhatarglésc a l ref

that Ramadan’s project is gradual and not abrupt or unexpected.

Already in the early texts that introduce the Islamic sciences and the situation of
Muslims in the European and Western context, Ramadan frequently states that the
messge of Islam is universalist, humanist, and pluralist, and thus applicable to any space
and time particularities as long as reading it in light of new circumstances is done
seriously and from within the same tradition. For instance, his very early wwask
musulmans dans la laiciié an attempt to study the Islamic presence in the laic France.
In the book, he finds that the problems are not always related to rights, which the
Muslims enjoy, but of discrimination and radical interpretation of laic law®9051InTo
Be a European MuslinRart Il of the work is about European Muslims and how they
should consider their religion in Europe. Here he, for example, already engages in
expanding the meaning &hariato meanthe Way pr oposes TheAbodeoncept
of Tes(diUmo-Bhadiddd i n s t Teex Abode 6f War d U r Gab), and
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suggests priorities for social engagement in Europe as European Muslim citizens. In this
same work a calll for Aradi cal chaingeo is al
Radical Reform

A radical changén our state of mind is needed if we want to face, as we must, the
world around us. To be a consistent and balanced Muslim today is difficult
because the world around us and the parameters, in the Islamic oVifeshern
space, are no longer coherétt.

In Western Muslims and the Future of Islaime first part of which is reproduced from

To Be a European MuslinRamadan assertkat his approach is botonventionaland

new: Aithe approach | propose is anchored ir
within it;o fAit i s both classical and radic
constant work on his project since his earlier work {iess musulmans dana laicité.

Such a devel opment , he says, was enriched by
on the sources, o0 2) fAbringing them face to

Afanal yzing the | ocal dynamixclmangeswithaMustimor danc e
association groupso i n t he We s t (Eur ope,
Singaporef®?

The ©project Ramadan is working on in th
Aint el |l ect uaddKantfiewhoel nu thieo nsoppo k evolf ufiiComp@ o ni T am

intellectual effort is exerted:

Our sources help us in this if we can only try hard to reappropriate for ourselves
the universality of the message of Islam, along with its vast horizon. This
reappropriation should be of a depth thaitl enable it to produce a true

Afnintell ectual revolutiono i n t he sense [
ACopernicanr®revolution. o

The last paragraph in his Introduction\igestern Muslimss revealing, and confirms my
methodological reading of him,e. his gradual reading of the tradition and work on
reform:

5! European Muslim130
%62\\estern Muslims3
3 bid., 53
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This book is only one step more toward the building of the Muslim personality in

the West and doubtless in the modern era, too. It will not be the last. Other works,

insha Allah, must continu® trace the path back to the beginning. | have humbly

tried to draw the theoretical and practical outlines of a vision for the future, full

on. | want to engage with this in practice, and already, across all the countries of

the West, this visionisbeirgc comp | i shed. The*road is sti

The main work that comes after this note, five years laté&adical Reformsupported
by The Quest for Meanind.his section introduces them and the advanced development

they contain.

In his Introduction® Radical ReforrRamadan keeps stating that the work comes
after Alimits have been achievedo in the st
attempts in Islamic studies. The road towar

very diffinouw tatdo aiweosasroe and the need to fAgo

Becoming reconciled to that rich past is the best way of devising new paths
toward the future. For years, in the course of my work on law and jurisprudence, |
have been reading and analyzing refeeeworks on the fundamentals of Islamic

law (usdl akigh) and their concrete and practical implementation in different
historical periodsf{gh), with the aim, of course, of finding new answers to the
new challenges faced by contemporary Musiinasmid, amog them, Western
Muslims. Many fields have been investigated by contemporary Muslim scholars,
many proposals have been drawn up and the reform of reading and understanding
as well as the exercise dftihad have been a continuous practice. Today,
however, ve seem to have reached a limit, so that we shall have to ask ourselves
precisely not only what meaning we give
what its objectives must be. To put it clearly, what reform do we m&an?

Based on his earlier works, Ramadan seems to have gone through the ordinary path of a
scholar in Islamic studies. From reading the Quran and the Sunna, to the classical schools
methodologies, and reaching thea Ofefarms and contemporary debates, Ramadan

feels Athis “*BhenoCopearfriiicarenitroue intellect L
inWestern Muslims s devel oped here to face the Agr owi

further reform is needed and for what objectives are questions to be dbdieve. The

54 bid., 7
6°Radical Reform27
*%bid., 3
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background for that will be fstated briefly, initially, and case studies will be left for the

next sections.

To present his Aradical o step, Ramadan a-
early Islam to present the dynamic ijtihad teatminated in the foundation of various
legal schools. In his synthesis of the Prophet’s Companions period, and the flourishing
legal schools that developed from tHe to the 1% century, which culminated in the
school of objectives of #hatibi, £d by high knowledge of the sources, perfect
knowledge of the sciences of the time as well as the-gmtitical context. So, their legal
opinions went in par al® eigh umderstanding ofctieet y 6 s
objectives fha g 0 ofi tlie Sharig ard real proficiency of deduction and extraction
methods were, following aBhatibi’'s argument, the main pillars of ijtihad. These
objectives were/are generally summarized in the protection of human life, religion, the
intellect, honour, and property, wegelided by strong faith, dynamic and autonomous
reasorr’® The context was always taken into account, but was not centralized, as part of

the fundamental sources of jurisprudacé- &l-figh.>*°

Then a Operod since 1870 tried to shake the stagnation of about five centuries.
litihad was revived to keep up with the rapid changes that had taken place after the
encounter with the West. Sincea § Ramadan recognizes three categories of scholars
of religion that try either to progress or regress, by being protective. These three
categories are 1) the reformists of thea O-{aa well as some contemporary reformists
a category to which he feels close to, 2) the literalists that he distances himselfnfdlom, a
3) the liberals whose methods of research he questions. These three categories are not
referred to all in one text, but are found mainlyAimx sources du renouveau musulman

andRadical Reforml outline his views of the three in the following paragiaph

First, for the literalists, according to Ramadan, they have three failures to
overcome. The first is the failure to distinguish between what is immutable (thabit),

transhistorical, and what is changeable (mutaghayyir). Pillars of Islam and pillaithof fa

%7 |bid., 77-80
%8 pid., 7375
%89 pid., 77-80
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are immutable. The Medina state model is historical and thus the state model for Muslims
is changeable. Even the immutable can have different manifestations in their
implementation. The second concerns the confusion between principles and models,
between a rule and its form. For instance, decency in clothing is the prescription for both
men and women, but its form is left open for personal choices according to the context.
The Salafists who see the Arabian clothing style of the Prophetic era as ttseiitaiiye

attire do mix the rule and the form. The third concerns the inability to distinguish
between legal methodologies related to the creed (agida) and worship (ibadat), and social
affairs (mu"amalat). The basic principle in social affairs is permgsieas! fil al-ashya”
al-ibahdd , and not dAonly whAThese ligeralists fiear referm, lestan b e
it 1) changes the message of religion, 2) loses its substance as has Christianity done, and
3) loses its timeless teachings that, the litgtis claim, are relevant for all times and

placess™

Second, for the #Af un chgadddont valislalsyyun r @ f or mi s

the nad’h, the Quran, the Sunna, and the ijtihad are their fundamental references of
reform>’? These reformists, from -#fgani to atBanna, as studied iAux sources
renouveau du musulmacan be featured in three moments and characteristics. @ne, al
Afghani and Abduh: they are the pivotal axis of the modern thinking in Islamic thought;
profoundly, t hey have fArenewed the intellectual
fight for l i berati on. Al l those who C 0ome
contribution. For instanceal-Afghani refused to stick to the main Islamic legalist
schoolsiadaib that developed in the formative years of Islam and fall into the mistake

of formalism andagqlid; he preferred to go directly to the sources and praatigghad

anew, though its gates for him were never cldé&@hough he searched for a way as a
unifying force to uphold liberation from colonialism, and back up reforms, he still
considered the umma as united spiritually and not simply politit4lin. science, he saw

t he revi val and rol e of phil osophy, Ant he

50bid., 17-21

5 bid., 11

52 Renouveau musulma??
5 bid., 51, 76.

574 bid., 57
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consciousness, and its revival as the revival of nations. Reason and faith for him go along

and solidify each other for human liberation from material dependén@bduh, the
discipleofalAf ghani, known f or s°6focesedomn edacatdasal af i
a priority over politics; AfeducatAzmmm i s ev
educational system, and when he became a Mufti he implemented substantial reforms to

revive the tradition of reasoning and opening up to the modern sciencesni-ahd

Quran was not a historical nor a scientific book, but a guiding fslodriafor him was

At he way. o0 Socially, he saw a needed reconsi
critical of the authority of man over women in certain hadiths. Ecoradiyihe took the

view of allowing interest banks’

Two, Rashid Rida, abNur s i , |l bn Badi s, Il gbal : t his
reformist evolution, o reflected in O6social
Abduh, Ibn Badis, influenced by Ridandh anNursi were more into the social and
political activism for liberation, and against the cultural European influence. Besides the
exegeses and newspapers they wrote and disseminated, with frequent references to their
predecessors -#fghani and Abduhthey gave much attention to the language as well,

Arabic, for its importance in reforming education, and impacting understanding of the

Quran. From IndidPakistan, the pogthilosopher Igbal called for the revival of the spirit

of dynamic ijtihad as a wafpr a reconstruction of Islamic thought. The democracy he

envi sioned for l sl ami c countries wa s a 0s
spiritualityd accompanies modernity, unl i ke
distanced itself from progres& Three, alBanna stands as a figure that epitomizes

6soci al |l sl amo which caters for the grassro

and education, always based on the religious referéhce.

In synthesizing the reformists past references and practRaamadan outlines six

features: 1) permanent reference to the Islamic sources in light of the sociopolitical

5 |bid., 6365
5% bid., 117
57 |bid., 107, 113116, 123
"8 |bid., 16667
5 |pid., 2426
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context; 2) liberation of reason to stimulate new answers through ijtihad; 3) the attempt to
unite the Muslim societies despite the differentleat characterize them and their
religious school/madhab reference; 4) sensitization of people socially and politically; 5)
respect of peoples” choices in politics through shk T prindiple of consultation; 6)
refusal of submission to foreign powers godlly, economically, socially, and

culturally>®

Third, for the liberals, Ramadan names some of themAum sources du
renouveau musulmafhey are also depicted as the ones that approach the West, use its
civilization, culture, and values to reform Isidor a renaissance as that which the West
went through; they expect an IslanaiggiornamentoFor Ramadan, Qasem Amin (1863
1908), Ali Abd arRazeq (1888.966), Taha Hussein (188®73), Mohamed Arkoun
(19282010), Abd Allah Laroui (b. 1933), Hassan Han@f. 1935), and others, are
examples of scholars that have tried to modernize Islam in light of Western history of
i deas. AThese scholars benefit from a favo
because they are the o0nes eynsedie sane datiomae | pe d |
categories, the same terminology, the same rapport to the sciences and rigorous deduction
and found their authority on applied rationalism, away from the manifestations of faith
and the respect *bThey tldimeo save Islamafrbm fansti@isnr. Ehey, 0
too, like the Western literature on political Islam, use spaiitical approaches, and not
historical ones in understanding the intellectual history of modern and contemporary

Islam >8?

In Radical Reform which comes ten years aftéwux sources du renouveau
musulman,Ramadan develops his criticism of the liberals, without mentioning names
(maybe because he realizes that some of the
very much so, saedniazednlo)t. nASNe, in his new
liberalsare present in the debate over reforming Islam in three basic points. These points
manifest their different conception of 1) the Quran, 2) $wana and 3) the claim of

%80 pid., 129
81 |pid., 2021
%82 |pid., 1922.
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one’s abilitytopraci ce onedbdés own ijtihad. The first pc¢
the Quran and the Sunna, which Ramadan strongly sticks to. In this first point he first

refutes the idea of reading the Quran as a human text, as some Muslim dvidstion

scholars ¢nd to do, mostly influenced by Protestant Reformation and Vatican Il
proceedings, to solve its legal issues in which it is wrongly summarized. Such scholars
expect fAa real aggi or % meealsd faces these claimsdbggt e, o f
presenting thec | assi cal met hodol ogi es as a form o
integrated the scholar, the context, as well as the divine text in the reading. For Ramadan,

as for any concerned Muslim, it is one of the pillars of faith to believe that the Quran is

the Wad of God and the Last Revelation, and considering it as a human text betrays this
teaching and pillar. As to the Sunna, the second note, he equally stresses its importance as

a secondary source, besides the Quran, and disagrees with those who calhdor doi

without it in reforming Islan?®* For the last note, which is the practice of free ijtihad,

individually, with no methodological constraints, here, too, he disagrees, and defends the

idea that ijtihad is not unrestrict&¥.Below | try to elaborate on theghree points: the
Quran,Sunnaand ijtihad.

For the first point, Ramadan stresses the idea that the real problem is not the
Quran, and thus it is not in studying Quran as a human text that will solve the problem.

He labels this intellectual enterprides a fAdanger ous shortcut o:

People tend to believe that dogmatic or literalist approaches are caused by the
nature of the Quranic text, and that ascribing a human origin to it would suffice to
open the way to a historical and contextualized reading. Hawthis statement
involves two dangerous shortcdts.

The first Afdangerous shortcuto in such a re
alone will determine the approach in interpretation. He believes that such free
interpretation has historicallyrught about dogmatic ideologies and in contemporary

Islam this freedom of interpretation has led fundamentalists to read the text in a way far

%8 Radical Reform14
%84 pid., 16
8% |pid., 23
%8 |pid., 15
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from its objectives. His fear is that the interpreter will take the text to where he wants by
projecting his owndeas on it:

The first [dangerous shortcut] is in assuming that the status of the text alone

by

determines its readerso mode of interpre
or inevitable. The history of religions and ideologies is filled with examples o

texts produced by guides or thinkers, texts that have been, and still are, read in a
dogmatic way by their adepts or followers. The status of the text can indeed

influence the modalities of reading, but in the end, it is the mind and psyche of the

reader interpreting it that project its categories and the modalities of its
interpretation onto the book’

The way out of this first risk is to take a number of elements into account: the attitude of
interpretation, psychology, and the frame workirderpretation the interpreter has in

mi nd: AWhat must be assessed and questioned
frame of reference of interpreting scholars, and the debate over the status of the text falls

far short of resolving the issue okht or i ¢ al and cont&%tualized ir

The second Adanger ous shortcuto concern
theological development on the Islamic one which is different. Unlike its Christian
counterpart, which integrated the human sourcey aarlits scriptural production, the
Islamic revelation developed its own methodology of being read in context, though it is a
divine text. That is to say, the Word of God remains untouchable, while the interpretation
was understood according to the coniaxivhich it descended, and later on according to
the various methodologies of interpretation which remain human. More clearly, the
divine and the human remain separate though interdependent. This long passage clarifies

it in Ramadan’s wording:

The other shortcut is methodologically more serious and its consequences are far
more harmful. It consists in importing the experience of Catholic theology into
the Islamic tradition: because the historicocritical approach was only possible in
the Christia tradition, after the human source of the New Testament had been
acknowledged, it is assumed to be the <aimg natural inductiod for the
Islamic legal tradition. However, this exogenous imported viewpoint fails to do

%87 bid., 15
%88 hid., 15
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justice to the great legal traditiorf tslam that has never, since the beginning,
l inked the status of the Quran (as the @
of historical and contextualized interpretation. Indeed, quite the contrary has
occurred: from t he o wors@esahaby, the ollodmgo phet 6s
generation &t-t © b i), dh#¥mthe scholars, the leading figures of the various
sciences and schools of law, kept referring to the context, caasie®l)( and
chronology of revealed verses. The sciences and commentaries @uttan
(Aul %@u a tadat-tafdsin , t he study a@ésird, bnedthd®r ophet ¢
classification of Prophetic tradition$i U | Yimadity) |lare areas of study that
were set up while taking into account the historicality of the revealed Word as
wed | as of the ProPhetos speech and actior
What is said above, besides the clear cut distinction between the divine and human, is
t hat fAHuman intelligence alone, then, can de
drawn from the text, while necessartaking into account its relation to the social and
hi storical cont eXtin more contémporaey rscholacly tarms, cha . o
human interpreter of the divine is an old practice in the Islamic tradition, and is a form of
Aappl i ed h° Whaewestwtorigavish.time is not this very approach, which
takes the contexheinbomscaodntl,i mbu®® B8f sucl
(Integrating the context again falls within Ramadan’s reform. This will be explained

after these preliminaryates)

As to the Sunna, the second point, some liberals want to do without it in reading
the tradition and fundamentals fiffh. For Ramadan, th8unnafir e mai ns an esse
source to determining |Islamic norms and pr a
rejected by most Muslims, because the Prophetic tradition explains a lot of the divine
messages. The prayer pillar, for example, is not explamddtail in the Quran and only
the Sunna does. For Ra aralbyaaomeans bbstackesté¢ avo mai
historical, contextualized, and critical re
determine categories and norms that must make #ifgeso remain both faithful to the

creed as such and coherent as to the questions raised by intelligence when faced with the

%89hid., 15-16
%90 pid., 16
Y pid., 16
%92 |pid., 16
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evolution of sci®Buthese mms of iatélligenae arid éaithitoebe . 0
developed do not have to go unrestrdinéhrough an ijtihad that ignores rigorous
methods that stem from faith and does not deviate from it. This makes the third point,
which Ramadan rejects from the liberals.

litihad as an intellectual process for the interpretation of the scriptureswagsal
been practidedctol lamwi nghde&ed | egitimate, C C
|l sl amic sciences. It could Aonly be carrie
message, of its various levels of enunciation, of the categories af theesn aliemsand i
methodologies, and of the ruleg & w © @pplied to scriptural texts, grammarafiw),
semanticsrfa 0 )np &@d morphologysarf) . 6 Thus, it Ahas never be
interpretation of texts, open to the critical elaboratiomdfviduals with no knowledge
of Islamic sciences nor of the conventions and norms that text specialists and their
procedures ar e jiad nad alays bder Hased on.tvio fundamental
bases, as the earlier story of Muad Ibn Jabal and thén&régr example illustrates: 1) it
could be practiced only if the scriptures do not have clear answers and are silent about
certain issues; 2) reasoned and reasonable ijtihad has always been founded on the idea of
remaining faithful to the message of réig, despite time and space differentials in
which it is practiced. Its other conditions, related to the scholar and methodology as well

as mastery of various sciences, all revolve around these two fundam@ntals.

In contemporary debate on reform, thremdencies about ijtihad could be
outlined. One tends proclaims that ijtihad is part of faith and should be practiced
constantly. The other tends to forbid it for fear of deviating from the scriptures, and as a
way of admiration for the early guiding scheollhe third tends to deny its legitimacy
since it is seen as a kind of rigid literary reading. The majority falls within the first
tendency whi ch sees i jtihad as Ai ndi spenseé
Ramadan also belongs to this category. H#isconstant ijtihad practice for reform,

finecessary fArenewal 06 and constant fireformo t

3 bid., 17
5% bid., 23
5% hid., 24
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of faith and faithfulness that accompanies the believing conscience through life and

through®history. o

Ramadan argues agas t the I|iteralists and equally
their perception of ijtihad’’ Ramadan cautions against making of ijtihad an easy process
in the hand of every ordinary reader who has not followed training in Islamic sciences.
He puts theircem i n the foll owing: Aithe fAreform of
everyMuslim (whatever his or her degree of knowledge in the matter) has the right to
exercise theirowm j t i h©d [ é] . 06 He t h€Ehelaable mtenmidns , warr
t o Adezneooc rlastlia mi ¢ t h adangenous aspeacf downwardlevelingo n  a
that disqualifies the basic conditions associated with the legal understanding of a text and
the elaboration of its possT{Rdmadanibelieves pret at
thatmor e HAopen, 0 Aprogressive, 0 and fAmoderno
misleading, and dangerous. Some current violent extremism in interpretation are an

example>®®

The critique Ramadan launches on both the literalists and liberals, and softly on
the reformists, is rooted in tradition. The concepts of reform and islah (innovation), and
basically their moral meanings, are referred to in Quran andStiima They were
revived during thenaO'h as tajdid (revival, innovation) and islah (renovation). This
double critique does not aim at dissociati ng¢
fundamental [i.e. ijtihad] would be not only disrespectful but also, above all, a sort of

guilty madnessgutting off Muslims from their heritage under the pretext of having them

Amove forwardo toward the fAmoderno [ é] i n t
% |pid., 23

*"He means a circle of l|liberals, fAfAprogressiveodo circl
term Aliberald himself here. 't is my understanding

literalists and the promoters of freeadings equally, and that concerns Muslim and-Maoslim scholars

equally, as referred to earlier when dealing with the perception of Quran and Sunna. He uses the term in
Renouveaux musulmaand avoids it irRadical Reform.

*% Radical Reform23

9 pid., 23
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from i f°He reaches with bis critique the idea of modernity that he critiqued in

earlier lmoks:

| f modernity, progress in any er a, means
such modernity may very well be the euphemistic expression of a state of being
that has no landmarks, no history, no principles, no vision. A modernity that

rejoices in itssituation without really knowing what it is. That is madness,

alienation®®*

It is by dints of remaining faithful to thi
paths toward the f uftifrReadd ibceacl o neesf ournmadv otirdiaebsl e
tradition but still goes beyond what the reformists have been calling for since the 1870s.

AWe have re¥dhedml nmttstberefore, &peaking

bel ow go on exploring what | <call Ramadanos
ARadi calm Rgftondao

ARadi cal reform agendao contains three |
world, including the dispersed minorities, has to recognize the modalities of reform, and
di fferentiate between Aadaptive r eathler mo and
religious, legal and philosophic reform to adapt to the scientific evolutions of the world;
the |l ast entails spiritual and scientific r
knowledge, and to anticipate the complexity of social, poljtighilosophic, and ethical
chall enges. 0 Two, t h e u g &g hawedohby reaprisidered;e s our
this means that scholars of the contedaiha” atwaqi’), of various sciences have to be
integrated in the reading of the sources, along with the scholars of theulxia(
anusuy, to establish together the ethical grounds of Islam’s message in the world. Three,
which is the outcome of the first two proposits, means that scholarly authority that

studies thema g Uahd their ethical message have to be shared by the two types of

800 hid., 27
%01 1hid., 27
802 pid., 27
603 |pid., 30
0% pid., 34
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schol ar s; this shifts Athe center o f gravit

center, where it is shared by both typésaholars’®
From fAiAdaptation Reformo to fARadi cal Ref o

In light of the three categories that receive criticism from Ramadan, | could infer
that the reformists, to whose line of thought he says he belongs, are softly criticized, and
that the move ahead has to be envisioned. | then believe that when he speaks of
Aadaptati on reformistso he speaks of t he r
attempted to revive the objectives of tBlaria by being close to the real, but that
reformism reached limits, because it kept just adapting, in Ramadan’s view. That era o

adaptive ijtihad has to be overcome:

Centuries of referring tojtihad certainly did make things progress, but this
remains highly inadequate because crises are still there and are even getting
deeper, and Muslims seem to be at a loss for a vision ajetiy for the present
and futbhre. [ é]

Why does recourse tijtihad, so long called for, fail to produce the expected

renewal? Why has the innovative, bold, creative spirit of early times given way to

timid approaches that only consider reform in terinadapting to the world and

no longer with the will and energy to change it? How can we explain this divide,

this huge gap between the Al sl amic scien
Aot her sciences, 0 dsedured fieldsgof audhmisy,t butn c t and
making it impossible to respond adequately to the challenges of our’fime?

The inability of contemporary ijtihad and tajdid enterprises to reground the Islamic

sciences and incapacitate them for contri but
us to go back to the roots of prudl-e ms , [ é]
figh.o®®

For Ramadan, Aadaptation reformo i s passi

It has the capacity and attitude to keep abr

5% hid., 3-4
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the world is becoming assichotlhats wewye it @t e@d.

ethics in the face of an evolution one acknowledges without going so far as to dispute the

very nature of that evolution.o It does not
it keeps up with, but merely responds pasdivy t o protect its ethical
postureo is |imited in scope: ARAdapt ati on

limited: it means observing the world, noting its changes then coming back to the texts to
suggest new readingd, a evi ati ons, or exemp?®%iwitntsis i n t hei
attitude, scholars keep adjusting the limits of religion to the status quo of the world, by

enlarging the formalistic permissions and prohibiti@€a | U1 GwraO ma |

The ethical demand isapped inside legal elaboration alone (with its formalism

and technicality), and is reduced to the formulatiofigif, and timid judgments

(fatwd), formally conservative and often marginal. The inspiration of the ethical

demand that, moved by faithfulles t o consci ence, guestions
and human practices in the name of respect for nature and for men, in the name of

justice and coherence, seems to have lost its energy or to have simply disappeared

from a reformism that keeps adapting and evalht ends up acknowledging the

very terms pointing to its own disqualificati6tf.

With adaptation reform, the dimensions of ethics and justice that the message of religion

is about become | ost in fAprotecti vreforpostur e
granted and its basics are not guestioned t
and Muslims are expected to adapt and not to contribute and propose their own

a n s w&rAsthedame time, Muslims themselves find themselves unable to contribute
afdeep and constructive fAcriticism of moder:
cases they fat,tbenmpcdasteo tlhsel YimCanmed té magddr acty i t .
looks for solutions to the problems raised, it follows, answers, and adapiisfdilst to

anticipate and project into the future and it thus has neither the purpose nor the means of

transfor mi®A dapetadtiitoon oreform ends in beco
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assimilationo that surrender s ilingsordetnot el | i ge
headed by Western elit&¥.

On the other side of adaptation, Ramadan
is more dynamic, more demanding, and contributive to the debate of world change based
on ethical dimensions. Among its definitions gti@s one:

ATransformation reformd is more exacting
condition, to the whole proceds.aims tochange the order of thinga the very

name of the ethics it attempts to be faithful to, in other words, to add a fsteper

going from the texts to the context to act on the context and improve it, without

ever accepting its shortcomings and injustices as matters of fate (to which one

would simply have to adaptj®[Emphasis added]

The fact that transformation reformaims fichangi ng t he order of t
acquires high knowledge of the context, as well as human and exact sciences that are
available. fReconciling c ofwithisieman epening,t h sci e
a fAnew readi ng e®possibldr Othetwese gaid, tramsfarnsation reform
touches the fundamental s: ATransformation r €
practice offigh but also, more essentially, the sources and fundamentals agthéaisal

al-figh) °*oWhen the tekand the context or conscience based on faith, and science

based on ethicsc onver ge, fia crheafrogem tahiemi wmar [tH950 become
This reform will open up to the scholars of the context, instead of being based on the
scholars of texts onjyaffect authority, and fundamentally trace new Islamic ethical

objectives. These elements are discussed next.

®4 pid., 37

% |bid., 33

®%|id., 38

' bid., 34. Ramadan says, flt is now clear that the
of the fundamentals of Islamigsdl atfigh as well as the limitedl and sometimes countproductivé

implementations of contemporatgjdid andislah. It is an appeal to reconsidering the sources through their

necessary reconciliation with the world, its evolution, and human knowledge. Thus reconciling conscience
with science is imperative.o | bid., 38
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ANew GeographywobflLaWwWeasSduduoei sprudenceo

Transformation reform is based on a fAnew
jurisprudence. 0 This new geography has a mi:H
Way (Sharig and its objectivesnia gid). And since the authority of interpretation is
still in the hands of classicalema scholars of the text, Ramadan starts frowre in
outlining his project. He proposes three prerequisites for transformational reform: 1) the
integration of the Universe as a second Book of reference, 2) the integration of context
expert scholar in the interpretation of the sources, 3) and thgnidoa of his/her
specialization as equal to the text scholar in authority. | start with these prerequisites in
reverse (3, then 29 then ) to structure them according to my reading, which will end
up with the first prerequisite as the leading ameutlining further ethical objectives of

Sharia

For authority, and since transformation reform is supposed to be radical,
hierarchical reading authority of the scriptures is no longer supposed to be monopolized
by the classical ulema who are expenstioe sec al | ed #fAl sl ami ¢c science:
the Quran, theSunna and the other developed schools of law and methodologies of
research. These scholars lack knowledge on the complexities of the new social and exact

sciences:

The new geography of theurces of law that | suggest clearly and deliberately
entails shifting the center of gravity of religious and legal authority
contemporary Muslim societies and communities. We can no longer leave it to
scholarly circles and text specialists to deteemiorms (about scientific, social,
economic, or cultural issues) while they only have relative or superficial, second
hand knowledge of complex, profound, and often interconnected f&€ues.

Authority here will not move from one axis to another. It will bared by at least text
and context scholars. Ramadan does not limit this authority to Muslim scholars alone, or

to the O6secul aro or fineutral o schol ars al on

world at large, nofMuslim experts are also welcoméal take part. More than that, the

59bid., 124
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ordinary Muslims themselves have to contribute by opening up to the new interpretations

and use of dynamic intelligence.

For the second prerequisite, which merges the third and the first, that text scholars
(i I a medisi3 as well as context scholarali(l a m@wOqgaldar e expected
participate on an equal footing in elaborating ethical norms in the different fields of
k nowl &YTgxe scholars have to go beyond classically defined objectives of the
Shariaand work together to draw out and conceptualize new higher objectives that
correspond to the complexity of sciences and broad knowledge which context scholars
have to be expert in. This means that both have to develop double specializations, each
has to getd know more about the expertise of the other, so that they could understand the
levels of the debate they are involved®thThey have to dev®se fa d
through fappPlied ijtihad. o

As to the first and guiding prerequisite, it requires the inatusf the Universe as
a second complementary Book to the Book of Revelation. This is the case since the
Universe imposes itself on the human intelligence as a book, with its rules, laws,
principles, semanti cs, g r a mmaatiye toanolele is i gns, 0
on equal footing with the Book of Revelation, as a fundamental source &#I@early

said, Ramadan says:

The point is then to clearly place the two Books, the two Revelations, the text, and
the Universe on the same ledehs sources folawd and consequently, to

620 |pid., 121

%21 |bid., 127.A long passage illustrates the point:
While the textual scholars might shoulder most of the responsibility for this, scholars of the
contex® clinical scientists and social scientitand the Muslim general public are not entirely
blameless either. Likehe jurists, these scholars focus on their particular field of knowledge and
lack religious education beyond the basics so that they too often compartmentalize their lives and
knowledge. They seem to have internalized the notion that their knowledge béside @f the
Al slamic sciencesd is thus irrelevant to | sl amic
invited as experts rather than demanding a place of full participation at the table of deliberation.
The Muslim public also fails its role to demdémore of scholars of text and context and often
seems to be content with adaptive tactics that comfort them rather than acting as agents of
transformation in a world that constantly challenges the global ethics of theillbaith118-119
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integrate the different universes of the sciences and their various areas of
knowledge and specialties into the formulation of legal rulings about very specific
scientific, social, or economic issu&s.

The inclusion of the Univee as a pillar, and not simply as complementary element, in a

reformed comprehension of the Islamic Revelation@mana is the main contribution in
RamadanEs wor k. |t i s hi s ACopernican Rev
fundamental tenets of theources of law in Islam. Ramadan admits that early classical

schools took the Universe as their guidance in interpreting the scriptures, but adds that

their success in their interpretation was due to their mastery of the limited social and
scientific compéxities. This is no longer the case with the contemporary modern world

which is beyond mastery of scholars of the texts alone. Social and exact sciences are vast

in their horizons and understanding them needs new methodologies:

The Universe, the social drhuman context, has never been consideredsat a
standingsource of law and of its production. It is this status, this qualitative
differentiation in authorit§y between the text and the cont@xhat to my mind is

a problem today. Early scholars werdrnmdtely familiar with the environments in
which and for which they made the laws, and this is why they were so confident,
creative, and pragmatic. The world has grown more complex, local practices are
connected to the global order, all the spheres of huanton are interdependent

and interconnected, and it is impossible for scholars today to grasp this
complexity with the same confidence as early schéfirs.

Ramadan goes back to the sourWeesbould o sol ic
therefore go backo the beginning and ask ourselves what scriptural sources ultimately
tell us about the role of the Universe, creation, and the human and social contexts in the
elaboration of law and jurisprudend®’ He heavily uses Quranic verses and Prophetic
hadiths ¢ argue that the Islamic faith is based on a profound conversation with the
universe. This conversation is called for through the contemplation of creation, nature,

and humankind, and through the understanding of the idea of Tawhid, history of previous

%2 |bid., 120. As referred to earlier, the idea was already present in previous books, and especially in
Western Muslimssimilar wording could be found, see pages6®0which | quote at the end of Section 2,

Part II.

®%pid., 82
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naions and prophets, willed diversity among nations and cultures, and the need to

understand them as His 6signso (ayat) to und

The Universe is a space that speaks to the mind and heart and reveals the meaning

of Creation.[ é ] The Heavens and the Earth, ni g
testify to the presence and infinite generosity of the One who has laid out the
Universe | i1 ke an open book pervaded with

heart s. The nédgat sirgrayalp & esgestinl @mdsfrom the very

beginning it establishes a correspondence between 8f8i¢ihe order of the

written Revelation and the Revelation of Universe]

Though he shthesweist ttehmt Reiv e PP aRainagan i s a
simultaneasly stresses that the fact that the universe is an open book that the written one
compl ements fiis not, however, a teleological
would confirm,a posteriori t he exi st en cEwoughfit cahtainsicaie 1 nt ent
scientific and historical references, Ramadan denies that the written Revelation, the

Quran, could be considered a book of science or history. It is a book of guidance. It

Aneither stifles nor directs t hse: thenwond , it
speaks by itself, autonomousl! vy, and it i s
| anguage, Its vocabul ary, its semanti cs, it

~

written Book strongl y r ec o mmmrdnodesagage all it4 h a t A i

critical, analytical, and sci®®nhefirftived pot ent i
of revel ation on t he VHAth this heading of the unifiersg,r a Eo  (

Ramadan moves away from the orthodox idea of Islamicnesese that provea

posteriori,what the written Revelation contains. This is a practice of adaptation reform; it

goes from the scientific findings that the universe reveals with time, adopts them, and

| sl ami zes t hem. He consideos NnpPpobeseertrievaed,i on
fdangerouso®o in the lonNhg harmomzes themwd orderseanda f ai |

Books is the ethical reference.
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The fiethical referenceo in Islam is base
invoked above, the two BooksheThehifiet hhealet
heart raises and the fih &% Ramaddneadmitsnder@in| i gent
possible cohusi on bet ween orders and how to proce
course establishes priori causes calledpostulates n phi | osophi cal t er mi
that does not mean it creates barriers to research; its postulates aim at preventing
dangerous consequences and manipulation of its achievemeetg., genetic
manipulations§* For clarity, Ramadan suggests methodological separation at work in

various fields, but union in prospecting the outcome, which should be ethical:

There are, properly speakg , no filslamic sciences, 0 nor
Al sl amic economics, 0 but Al sl amic ethics:
of the human body, or in the conduct of commercial affairs. To avoid being

misled by formulations that connect witholsrmonizing, it is imperative to

distinguish ethical goals from scientific methods, notdieorce them but to

united to reunit®d them as we should, in an approach that integrates higher
objectives and scientific techniques while avoiding the dangerous and
counterproductive confusion of the religious, ethical, and scientific oftfers.

The integration of the wuniverse as fian auto
e | a b o Paasipaositivie consequences on the list of the objectiveShhagahas to

accaunt for in its reform.

Ramadan is not satisfied with the fisx main objectives of th&hariawhich
first came into use by dluwayi, alGhazali, Imam Malik, and later by-8&hatibi, as
referred to before. This dissatisfction was echoed already indthanti**" century. For
instance,The Maliki jurist, Shihab adin al-Qarafi (12281258 added a sixth to the list
of the five objectives oBSharia namely the protection adrd (honor). Ibn Taymiyyah
(1263 1328) was probably the first scholar to depart from the notion of confining the
ma qidto a specific number. Ibn Ashur (d. 1973) has opened the scope rofattaid)

to include the preservation of the social order, promotibnthe wellbeing and

%32 |pid., 99100
533bid., 128131
534 bid., 128
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righteousnessHt 1QUbf the community, preservation of the family, etc. The renowned
contemporary scholar Yusuf-laradawi (b. 1926) has extended the list ofrthe gid)

to include human dignity, freedom, social welfare and humaerfrid¢ among the higher

ma qidlof theShariaAhmed Raysuni (b. 1953) develops o
necessaatril ersiléy K | (.cRargagam acknowledges these early and current
development§® Still, for his project, he distinguishes betwemm axesof objectives:a

vertical axis that distinguishes objectives according to their global or more specific
character; and a horizontal axis that establishes a separate list of objectives for ¢ach leve

established on the vertical scfé.

On the first l evel, At he most i mportant
t wofol d: At he agdind in the sense of a boaception offlife and death
stemming from recognition of the One and of the Wayd of al-maslahald in the
sense of the common good and i f®Tmisalst of hun
all, makes of the Way a holistic approachlife and death. On the second level, which
makes the pillars of the first, it is compos
and protecting Life Hayalh), Nature khalg t a b ), @ral lPeaces@lam).® If the first
two could be understood frometldetails provided above, the pillar of Peace is added to
emphasize that without it neithdr@ religion nor the common goodtaslahacould be
achieved. To establish peace, ethical jihad on all levels has to guide the path towards
establishing peace, agat oppression and injustif€. On the third level, it is
humankind’s being and action, as individual and as groups that are targeted. The list of
objectives here could read as foll ows: Apror
living species, and Nare), Welfare, Knowledge, Creativity, Autonomy, Development,

Equality, Freedom, Justi ce, F%'at ernity, Love
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For the suHevels, the individual is centralized. The objectives Ramadan
enumer ates i nvol ve iPbhysicaimatdgityn gealth, iSdbsigeence,t e ct i n
I ntelligence, Progeny, Work, Bel 8Wthngs, Co
regards the group, he says that the classical scholars did not pay attention to this category,
and its growing importance now needssiderations and recognition. For the group, it is
essential, wi t hin t he Wa 'y objectives, it o
Independence (setfetermination), Deliberation, Pluralism, Evolution, Cultures,

Religions, and Memories (heritad¥}. These bjectives, on all levels anedxes are
fundamentally encircled by Aethics of the hi
through fAEducation (of the heart and mind),
Sincerity, Contemplation, Balance (intreat and per sonal st8bility)
The ethical reference is, for Ramadan, a sign of being faithful not only to the written

Book but also to the open Book, the universe, which requires equal care and
consideration; that is why it cares more aboetshientific quality before its quantit®

From the classical five to six objectives he reaches forty one in his categorization. He by

no means intends the list to be limited. His idea is that with specialization and
involvement of scholars of the contextinute details could lead to elaborating other

objectives.

The ethical referencenay seem like a limitation in Ramadan’s project, for it

broadly questions modern achievements as well as classical legacy. Ramadan is aware of

this challenge. He affrmstha fit he reform 1°loefettbtwdmtes i s di f
here, among others: modernity, and shared responsibility/pluralism. For modernity, over

and again, Ramadan says that the fact that the ethical is stressed upon is not a limitation

to human progss and research, or an aspect of antagonism with modernity. Rather, it is

a way of rendering the modern times more cognizant of humankind’s dignity, which has

to be preserved. Ramadan is aware that he i

reformist wh o adds not hing new to t he debate ap
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(@l

modernity i n a MAreconquest agenda. 0 Ramad
political Acaricatured relationship of othe

and p%wer o

More ethics in science, politics, and economics at the heart of the modern era does

not mean refusing Amodernityo but calling
[ €] . I am far from wi s hilb[lgs work] dded motl a mi z e
consistinef usi ng Amodernityo nor in resisting

does not exist) but rather in striving to promote a global Islamic ethics aiming to
regulate human action: such ethics can only be nurtured by the input of all the

wor | dos ns andit muskcartainly contribute to an open and pluralistic

reflection®*®

Ramadan disagrees with his detractors that see in any reformist effort an attempt either to
Islamize modernity or to merely adopt modernity fully. For him,

Not only is thisdouble reduction (modernity is Western and only the West
produces the universal) groundless philosophically, historically, and scientifically,
i ts binary character (the AWest o Ver su:
Atraditionodo) i s paiticlarly arregam, land, intiedooadrang i c al ,
dangerou$?
The Western appropriation of the modern is also a way of saying that any attempt by a
nonWestern religion or civilization to find its own answers to contemporary challenges
means refusing universaand resisting modernifi® So, whether the project will end in
traditional i sm, modernity, or postmodernity
t hought 6 and can take from any of t hese wh
without being purely &losed system (traditional), an imitating one (Western modernity),

or a fArootless/soufl essdo one (postmodernity)

*7bid., 147
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®l'pid., 38. fADoes this imply, however, that this ref
That it will be blindly modern and modernist? This is far from certain, and some scholars or thinkers might
indeed choose ft riaodnist,ioo nads osro pddsi asdirasistartesddemmingifrom c i s ms
mature thougltopposed to some excesses of a postmodernism p
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Ramadan’s project, based on the ethical reference, is also rooted in dialogue
among civilizations, and shared responsibility. The projequires joint, pluralist,
efforts. Reform here does not wait a charismatic leader or a particular scholar; it is the
responsibility of everyone, including nduslims®®? This means that reform requires
readiness of the intellect. Three Intellectual dispasét are underlined here to pave the
way for an acceptable and open reform: humility, and that means that the universals are
not exclusive to a particular religion or (

monopolized; respect, and that means takeggality of and among the others as

fundament al ; and coherence, based on fAconst :
the world®® A Gl obal | sl ami c antopen ansl plurdlissic reflection d e d o n
which individuals as well as groups shaiefi Ref or mi ng | sl amo i s a me:

what matters is to know what Muslidgeforming their understandidgcan contribute,
without dogmatism and in collaboration with other traditions, to the ethical reform of the
cont empor &%Ramaden’s plutist diew becomes clearer ifithe Quest for

Meaning

The Quest for Meanings pluralist in references and universalist in outlook.
Broadly, it merges the religious with the philosophic and centralizes the human. No
particular religious or philosophy is focalized. They are considered as one, because they
all have to serve the inddual in achieving an understanding of the self in the pluralist
universe. It bridges gaps and seeks meaning of the self in the diverse universe. It raises
exi stenti al guestions in the modern area whi
Al ackeaondi ng and confidence. 0 Meaning, The U
Fraternity and Equality, Faith and Reason, Ethics, Tradition and Modernity, Belonging
and Civilizations, Emotion and Spirituality, Female and Male, Love, Forgiveness are the
themes ofThe Quess fourteen chapterdhe Quest for Meaningould be read as the
highest stage in Ramadan’s thought. More particularly, it works consequently as an
explanation of his work on the Islamic tradition which he tries to bring back to the

universal, byalways referring to it, and world religions and philosophies. In my reading
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her e, I focus on his idea of Ameani ngo as
i ndi vidual and thus to the worl d, Afor t h
pealbidtsdbul d be remembered that he makes fApea

objectivesofSharia after the protection of Alifeo and

Summarizingly for my purpose, | sketch the philosophy of the whole book
through its opening and ending sections,wwlee t he fAoceano and Awi ndo\
signify #fAwideodo and finarrowo0 perceptions of
journey, to go out, sail, and fail, but to discover the self, the other, and with the discovery
of the other, to discover the pllitg of man and the pluralism of the world, far from any
religious and philosophical basi s and bias
guestions and look for meaning. We have to travel towards ourselves and rediscover a

taste for questions, constructe cr i ti ci sm®™®and complexity. o

Ramadan <c¢l aims that, because of the | ack
Aconfidence [ é] in ourselves, confidence it
and/ or the future [ é.] f eacolonizohgpourthéartssandd di st r
minds °’ This fear builds false perceptions of others and of the unknown world around
us, and starts Aprojectingo itself on to, i
objects. A true beginning, Ramadam claims, isth&t A humbl y [ é] admi t ti
have nothing more than points of view, in the literal sense, and that they shape our ideas,
our perceptions and our imaginatidio® The ways out, then, are two: to keep the window
perspective on the world, by describingridm where we are, the window, or to go out
into that world, that subject or object, and plunge into it, know it, and know ourselves
through it, and then look back to the window to find out how ignorant we were of the
world ahead of us. This second viewiii®o ¢ e, avast, and full of humanity, while the
first Awindowo view is individualist, reduct
Ramadan takes, is to heal the fAconflict of |
ot her s. As slhisavhawircall & phdosophy @f pluralism, which states that, by

%> The Quest for Meanin@
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immersion in the object per se, we will be able to meet human beings, or subjects, with
their traditions, their religions, their philosophies, their aesthetics and/or their

psychologies %’

For Ramadan, the need for genuine pluralism requires a journey towards meaning,
meaning that also finds its significance in pluralism itself. It is a circle of thoughts where
pluralism and meaning are in a process of give and take, and where the diluima o
means the shallowness of the other. To set off for meaning, and thus for pluralism, one
must not carry with oneself any religious or philosophic weight, for they imprison the
journeyer in an established, presupposed set of mind, while the questisdo Aineéw we
I n finding, ame sf iimeésvy five shared universal,k o
uni ver sal t*hrhig means that éxausieisin.and ssinding as unique for
particular human groups or civilizations does not make sensesandiaduals interact,
so do civilizations, AJust as there is no st
no such thing as a uni f 8" morors uhconmoag erneealuisz act
all have to learn to bring about a real Copernicamv ol ut i on wi thin ourse

Ahumility, coherence, thé& ability to |isten,

What | have tried to do until now is that | have followed the development of
Ramadan’s thought from his earlier works until the recent ones. Ildeonghat | take
from his books to be the gist of his work. What | do not stress in a book | leave to the
next one because | see it stressed there, which is how and why | have structured my
reading of him accordingly, moving from the specific, the Islamsi¢he universal, from
the legal to the ethical and humanist. All the work done until now is theoretical. The next
part of the work is practical. It concerns case studies that involve Muslims in general, and
European Muslims in particular, though in margoks Ramadan speaks to both as if
they were one category, for they both need t
envisaged in transformation reform. This is the case since he considers that reform needs

to touch all Muslims, be they a minority ihe West or a majority elsewhere. Reference
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in the practical cases is on issues that concern European Muslims, without being limited
to them: secularism, citizenship, political participation, women rights, education,

environment, economics, science, &lsped by the ethical reference.
2. European Islam within Radical Reform

The reform Ramadan suggest s, theoonesWwhes al
still believe in it be they practitioners of its five pillars of Islam or just believers of its six
pillars of iman (faith), wherever they are. Yet, two main geopolitical areas seem to take
priority over others, i.e. the countries that arsmposed of majority Muslims, or the West
where they make a minority that has intensified the debate for the last thirty years or so,

mainly in Europe. It is to the latter that | turn the focus to in this study.

Based on the previous theoretical introduttibargue that three main concepts in
Ramadan’s project are essential in understanding his approach to the idea of Islam and
Muslims in Europe. These concepts arShariaas the Way, 20 U r -Shahddaand 3)

Ethics in face of formalistic jurisprudenc&hese concepts have been present in all his
works from the early 1990s up to his recent works. The difference is in the degree of
stress they receive in each book. Though there is a development in methodological
considerations, the conceptualization lwiktdevelopment is not different throughout the
texts he has written over the last twenty years or so. This means that the reader cannot
feel a rupture or sudden break at a certain stage in his interpretation of practical issues in
light of his theoreticaframework. Yet, he underlines a note before tackling case studies:
his reform agenda in its case studies is preliminary and needs expert scholars to be
involved to push this work further, a note which saves his theoretical work from being a
mere talkshow as case studies may be read. The three concepts influence the
conceptualization of the practical issues to be referred to here: Muslim in Europe, in
laic/secular societies, citizenship, loyalty, human/woman rights, political participation,
education, envonment, science, arts, and ethics. Since the core of the content of
Ramadan’s message is presented already in previous sections, here | will try to be brief,

when | could, by making links between those general notions and the European context.
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a. Sharia as the Way: beyond Formalistic Legalism

In To be a European Muslimwhere he goes through various scholastic
interpretations of the Islamic jurisprudence on matters of Muslim minorities outside the
land of Islam, Ramadan does clearly not do without the Islaonces. What he does is
to call for reading them in the European context in light of the Islamic global vision. The
passage below is long but it summarizes his vision of a possible European Islamic

perspective:

For Muslims living in Europeit is of thegreatest importance not only to know
what these [Islamic] sciences actually damd how they are interconnectdalit,

more deeply, to be able te-read the Islamic message with its original life force
and acquire a globavision of the fields, studiesr@l means at their disposal so
that they can face their current situation. So that they cannot confuse one moment
of their history with the essence of their Religion since, by means of the latter, the
means are numerous and Islam’s global rulings offerde ¥ield of exploration

and investigation. It is necessary to master these juridical instruments and, at the
same time, know and understand the European context so that it is possible to
answerthe question, ever the same questiblow to maintain a vividraith and

be faithful to the Quran and prophetic teachings in Eurapeur new historical,

social and political situation? In other word®w to be a European Muslifi#?
[Emphasis added]

Ramadan is interested in developing independent Islamic sciendbe &eart of a

fimat erialistic environmento and without borr
from which the new European Muslims come from. He envisions an approach that goes

beyond the science of minorifighwhi ch | ooks at Mu &ihorityns  as a

jurisprudencefigh al-agalliyat).®®*

Initially, it is the concept oEhariathat receives more focus especially in Europe.
It is generally defined as Islamic law and jurisprudence, which is reductionist for
Ramadan. Al n t hehalWdealls up alltthe edarkiest imagesoof Islam:

repression of women, physical puffflesfoments, =

53 European Muslim42-43
864 \Western Muslims53
5 bid., 31
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BeaEuropeanMusliihe presents it as Athe way | eading
the branch of the creed (agjd worship (ibadat), public affairs and personal laws
(mu’amalat and hudud), and mysticism (tassafif)In other words, if theShahada

(Testi mony, first pill ar in 1 sl am) transl at e
shows us fAhow wuse | bh"¥Healdrities this poimtithis way:

Being a Muslimmeans testifying that one believes in God in one’s heart and mind
and that one recognizes the truthfulness of the Quranic revelation and of its
Messengef®®

How to be a Muslincovers all the dimemsns of action which enable us to

remain faithful to the testimony of faith, as well in the intimate sphere of spiritual

and mystical approach and in that of law and jurisprudence at the individual and

coll ective | evel s; I th ta h®w to tereain $alithdurto 6 a , t h
the sourcé®

By fibeing Musli mo one is already in the real
s/ he
Mus !l i mo d e p e nd sal ino rhis/hérhcentext, randi that dheans that its

can, in daily 1ife, and beyond the <cor

i mpl ementatjbnegsesiséex¥hd eprogresses

Being based on the three main sources (QuBamna and the Universe),
distinguished as two books (written and open, text and context),Shaeia is
Auni versalist, o based on Arational i nvesti g

match the real, the temporal, with the ideal, the divine:

6% European Muslims45

57 Western Muslims31. The same idea is expressefimopean Muslim47-59.

%8 Eyropean Muslim46

9 hid., 46.

7bid., 47. InWestern MuslimsRamadan says:
Wherever they find themselves, Muslim women and men try, in their practice and daily lives, to
conform as much as possible to Islamic teachings.
path towards the spring, dheowordswihthecWest asenthe Baste |j ust s
they try to actualize the Sharia as we have defined it beyond its merely legalistic form. In Europe
and in North America, as soon as one pronounces
tries to remain so byrpcticing the daily prayer s, giving alms, and fasting, for example, or even
simply by trying to respect Muslim ethics, one is already in the process of applying the Sharia, not
in any peripheral way but in its most essential aspects (33).
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Sustained by faith, strong in reasoning ability, and guided by ethical injunctions, a

believing consciousess must live within his own time, at the heart of his society,

among other human beings, and put his energy intocibmstant dialectical

movemenbetween the essential principles determined by Revelation and actual

circumstances. tao paathfoknestbhe fivaghes u

three sources: th@ u r Gthee ISunna, and the state of the world, or of our society

(al-waqi)®"* [Emphasis added]
The Shariaas a dynamic notion based on reason aims at the preservation of the human
malada, the common good, and the fact tHAt @it t
makes of it universal (shumuliyat -slam) and doable anytime, and anywhere,
AFaithfulness in time is possible only if h
disposal [ijihad methods, etc.], is active and creative in putting forward original
proposals in tune W[ Sharids dyeamia ¢améad dontde pl ac e
ACopernican r eto.Y* Europe, cas the abasde dfrtestimory r - a s h

Shahad® makes no exception in this aspiration.

b. The Abode d Testimony: beyond the Private Sphere

As a second complementary book, besides the written one, the universe is a space
of testimony @ U r -Shahddj to the Oneness of God. Europe is part of this universe
and professingshahadas witnessing that this world makes part of the Islamic world.
AThe wh ol land of @stidony “sinca the Prophet taught us in a hadith that the
ithe whol e wo P The unversality ofdskm,uteough the notion of
Shahadamakes of Europe a world of Islam, too. The abode of testimony comes as a
result of Ramadan’s 4#reading of Islamic mmority figh which is known to have
distinguished between the abode of Islatar(al-Islam) and the abode of infidel or war
(dar alkufrord U r Gard)lsince its early development. The concept of war here does not
necessarily mean a real state of war,abdefinition to state that the land is not Islamic.

5 \Western Musihs 37
5721bid., 33
% bid., 62
7 bid., 53
675 European Muslim148
678 |bid., 144
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Classically, the four main schools (madhahib) had very divergent views on a
number of legal issues in minority jurisprudence, and no unanimity could be traced.
Diversity marked this discipline. Howevésroadly, Muslim scholars, after the death of
the Prophet, defined a land, or abode, according to four conditions. These are (1) the
religion or culture of the population living in the land, (2) the ownership of the land, (3)
the nature of the governmeng)(the laws applied in the country. Henceforth, if the
majority of the population is Muslim, the land was seen as part of the Islamic abode. If
the majority of the land belongs to the Muslims, it is also Islamic. If the government is
Islamic, at least théead of the state, and the Islamic reference in laws is present, the
abode is again Islamic. Though the head of the state or the governing elite may be corrupt
or unjust, the land can still be Islamic because the religious reference is not denied, but
merdy not respected’’ Focus on the main traits of the abode of Islam was made on the
legal reference, whether it is based on the Islamic reference, and on security and peace,
i.e. whether Muslims are in peace and live safely. This means that the opposutg akpe
the abode of war are when the Islamic religious reference is absent and/or when security

is not granted to the practicing Muslims.

Ash-shafi’i (7677 820 CE)referred to the land of war as a land of treaty (dar al
ahd), when Muslims have a treat§y peace with the notslamic land$’® Faysal
Mawlawi (b. 1941) preferred the concept of dardadwa, the abode of invitation to God
and profession of Islam in public to remind people of God and spiritGalityFor
Ramadan, the world now cannot be reduced to these binaries. The global movement of
people as well as changes of Muslim as well as Western people makes this binary
division of the worl d “®8Eheé copentiwsridism@longend fir ed
based on relations of Afabodeso but on rela

cultures and et HWftcs, [é] and citizens. o

577 Ibid., 124126; Western Muslim$3-64
78 European Muslim127
79 bid., 143145
880\\/estern Muslims53
%! European Muslim148
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In the West, and particularly here in Europe, Muslims have to change their
mindset and read their tradition differently. ThHegve to live their faith in public. They
can do that through shahada. That makes the European spabedenof shahada, of
testimony.Shahadd n RamadanEs conception stands firs

t he AMusl i m per s on ahsibititybefore rmmatkintl @sa beheves:/ her r e

In light of the universal message and teachings of Islam (alamiysltal), we

might fairly, | believe, consider the notion of shahada (testimony), insofar as it

takes two important forms. The first goes backhte shahada that every Muslim,

in order to be recognized as such, must pronounce before God and the whole of
humankind, and by which he establishesitestity:it her e i s no god bu
Muhammad i s Hi s messenger . doespohsibilitypfe cond i s
Muslims, according to thQu rid@ani nj uncti on, to Abear wi
before humanki nd®06 [Emphasis added]

This Adouble function of shahadao manifests
the individual and his/her imlvement in society, the universe s/he lives in. Its features

make the AMuslim personality. o
Features of the fAMuslim Personalityo in t

Ramadan develops the seven pirtiynocitpd esh avb
that the abode ofTestimonyShahadain Europe secures the Muslims the basic
fundamentals to live their faitibhahaddirst identities one as a Muslim who belongs to a
community of faith (umma). Second, it prescribes to him to practice certain basic worship
rituals. Theseifst two make what he callgith and spiritualityfundamental principle
[his italics]. Third,practiceprinciple: onceShahadas professed, one is consciously free
to practice it, and if not allowed, then freedom of conscience is denied him. Fourth,
protection principle: in society,Shahadameans to act in respect of God’s creation
through respect of agreements and contracts with His creation; this means recognition of
sociapolitical and economic rights of human dignity, and that makes part of the bond
(a m O)rthe Muslim has towards God and His people. Fifgedomprinciple: to be able

to speak of God is also part of the idea of sharing the idea of God through shahada; it is

882 bid., 175 (a similar text itWestern Muslims73)
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