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			Introduction

			What is the role of Islam in public life? Do ex-Muslims have importance? How have Christian-Muslim relations changed over the centuries? How fares Islam in the West? What trajectory is the Arab-Israeli conflict following? These are some of the questions I have contemplated since taking up the Middle East and Islam as an undergraduate student in 1969.

			The following articles address those and other questions. They represent about 1 percent of my writings but offer some of my most enduring work. They take up eight topics, each containing five articles.

			1. Islam and Islamism goes beyond the now-stale debate on whether these two terms differ, to look at some key questions about them both. “Islam’s Surprising Impact on Daily Life” surveys the impressive range of inadvertent ways Islamic customs reach far beyond the religion to affect personal health, family life, artistic motifs, and geography. “Are Muslims Fatalists?” takes up that chestnut of a question discussed at levels high (Winston Churchill), middle (Agatha Christie), and low (Maktub, a Seattle-based pop music group) and concludes that “Fatalism does not help explain Muslim life,” and so should be dropped. “A Century of the Muslim Brotherhood: Taking Stock” introduces a recent book by Cynthia Farahat that documents the range, depth, and danger of this once-Egyptian but now-global organization; her study, in my words, finds that the Muslim Brotherhood is not just “one of many contending Islamist organizations but…a historic trailblazer and the source of untold misery.” Bizarre and consequential statements by major Western leaders make up the contents of “Why Politicians Pretend Islam Has No Role in ISIS,” hoping their bad example will serve as a warning. “Two Weaknesses Could Undo the Islamist Movement” points to internecine fighting and unpopularity as the long-term undoing of the world’s most dynamic radical utopian ideology.

			2. Ex-Muslims takes up a topic that just a decade ago I considered marginal but now find central to the future of Islam. “Will Islam Survive Islamism?” reviews four patterns of anti-Islamism: reform Islam in Egypt, deism in Turkey, Christianity in Iran, and atheism in Saudi Arabia, and concludes that “radical utopianism has pushed the world’s second-largest religious community into a concealed but severe crisis with volatile results.” “When Muslims Leave the Faith” finds that, though lower profile, Western deconversion from Islam is more important than the better-known wave of conversions to the faith. The three next chapters, “The Perilous Path from Muslim to Christian,” “Iran’s Christian Boom,” and “Atheism among Muslims Is ‘Spreading like Wildfire,’” look in more detail at the most radical of those trajectories—converting to Christian or becoming atheist—and the many challenges they almost invariably present.

			3. Muslims in the West reviews the ever-growing phenomenon of Islam outside its traditional territories, and in those of its great historic rival, Christianity. I visited many Muslim-majority areas, primarily in Western Europe, to figure out whether non-Muslims can enter them without danger; I offer my assessment at “Partial No-Go Zones Endanger Europe.” Thieves used Islamic full-body covers as accessories accounts, had a role in fourteen robberies, and attempted robberies in six years in one American city, causing Philadelphia’s Burqa Crisis. (That number subsequently expanded to thirty-four incidents in nine years.) “Melbourne’s Petite, Pretty, Honors-Student Jihadi” tells the story of a legal Muslim immigrant to Australia who imported the furies of her home country of Bangladesh, yes, wreaking havoc in her new residence. (After being incarcerated, she went on to stab a fellow prisoner.) Russia is the Christian-majority country with the largest Muslim community in both relative and absolute terms; “Muslim Russia?” assesses startling current trends that may change that country’s identity. “Middle East Migrants: Stay in Your Culture Zone” argues that the whole world cannot find a home in the West, that non-Westerners should stay in their general localities (Africans, for example, should stay in Africa).

			4. Western Responses to Muslims surveys reactions to Islam among Europeans and North Americans. “‘Godless Saracens Threatening Destruction’: Christian Responses to Islam and Muslims” reviews one thousand four hundred years of intense interaction between the two religious communities, tracing how the centuries of premodern hostility declined during the era of Christian supremacy, only to revive in recent decades. “Europe’s Stark Options” lays out three possible routes forward for Europe, namely “harmonious integration, the expulsion of Muslims, or an Islamic takeover,” and predicts their respective likelihoods. “Europe’s Civilizationist Parties” evaluates the political parties commonly called “Far Right,” seeing in them, however flawed, a rising and inevitable force that alone holds out hope for sustaining Western civilization. “Europe’s Jews vs Israel” contends for the great importance of Jewish attitudes toward these civilizationists, reveals the divide between Jewish leaders in Europe and Israel, and predicts the latter’s predominance. Lastly, how can the Western governments distinguish normal Muslims from Islamists at immigration control, in order to exclude the latter? “Smoking Out Islamists via Extreme Vetting” addresses this vexing issue.

			5. Palestinians vs. Israel focuses on the heart of the Arab-Israeli conflict. As Arab states (Egypt, Jordan, and Syria in particular) abandoned their war on the Jewish state after 1973, the conflict has largely devolved to the Palestinian arena. “Not Stealing Palestine, but Purchasing Israel” refutes the widespread claims that Israel robbed Palestinians of their land by pointing out, first, the falsity of this claim and, second, the remarkable fact that Israel alone of the nations bought its patrimony through the voluntary sale of land. “Palestinians Who Helped Create Israel” establishes the key role of cooperative Palestinians in the interworld war period; arguably, without their assistance, the State of Israel would not have come into existence. “Is Jordan Palestine?” (written with Adam Garfinkle) makes the case against this permanently tempting, but simplistic and counterproductive, solution to the Palestinian issue. “End the False Israeli-Palestinian Parity” points to the error in Yitzhak Rabin’s meeting with Yasir Arafat on the White House lawn in 1993 and its harmful legacy. Normally, knowing one will lose on the battlefield is a reason to avoid conflict, so “Why Does Hamas Want War?” Because it expects political gains to outweigh military losses.

			6. Others vs. Israel. Even if the Palestinians have become the foremost enemy of Israel, plenty of others remain hostile. Massive attention to the Jewish state and its enemies may make it seem like the greatest military confrontation of our time; but, as Gunnar Heinsohn and I show, “Arab-Israeli Fatalities Rank 49th” in terms of casualties since 1950, or fewer than such obscure conflicts as the Sierra Leone Civil War of 1991 to 2002. The Palestinian leader Amin al-Husseini initiated a radical refusal to accept Zionism shortly after World War I; “On Arab Rejectionism” documents the consequences of this century-long curse on Palestinians and Israelis alike. Antique antisemitism focused on religion and modern antisemitism on race; in contrast, “The New Antisemitism” centers on Israel. While the actual confrontation takes place in Israel and its surroundings, in a curious way, “Americans Battle the Arab-Israeli Conflict” more ardently than do their Middle East counterparts. “When Israel Is at Peace” looks beyond the issues of the moment to project how things will look when the war on the Jewish state finally concludes.

			7. Middle Eastern Patterns. Studying the Middle East for over a half century has given me the opportunity to reflect on some striking and paradoxical configurations. “The Sick Middle East” reviews the massive problems facing the region, problems that seem to grow direr with the passage of time. “The Middle East’s Tribal Affliction” suggests that the duality of tribal self-rule and tyrannical centralism explain much of that sickness, including the region’s most characteristic features and its inability to modernize. “Fighting and Hugging in the Middle East” notes the kaleidoscopic coalitions and enmities that characterize the region’s politics. “When Arab Politicians’ Shouts and Whispers Contradict” argues counterintuitively that reading newspapers and watching television helps understand Middle East politics better than talking privately to politicians or reading confidential diplomatic cables. “Give War a Chance: Arab Leaders Finesse Military Defeat” explores the strange pattern whereby Arab rulers time and again not only survive military defeat but even gain from it, attributing this pattern to a mix of six factors: honor, fatalism, conspiracism, bombast, publicity, and confusion.

			8. Conspiracy Theories. World conspiracy theories—the false notion that some group is planning to take control of the world—distort Middle East politics perhaps more than those of any other region. “Just Two World Conspirators” summarizes my framework, namely just two persistent alleged conspirators going back nine hundred years: Jews and members of secret societies, excluding 94 percent of humanity. At the same time, fears of conspiracy are not always wrong; “Middle East Mischief: Real Conspiracies” looks at the record and the terrible damage wrought by plots that did actually exist. (This chapter documents another of the patterns noted in Section 5.) “Princess Diana and Arab Conspiracy” (written with Hilal Khashan) recounts the many and fantastical theories that instantly grew up around the 1997 death in a traffic accident of the British royal. “A Conspiracy Theory Spreads Polio” explains how, just as polio was on the verge of eradication, Islamists conjured up conspiracy theories that keep the disease alive. “Conspiracy Theories in the Time of COVID-19” finds that the age-old pattern of blaming just two alleged conspirators—Jews and secret societies—has continued with the pandemic.

		

	
		
			Author’s Note

			The following essays were written over a thirty-five-year period: 1988–2023. They remain as originally published, without updating. Edits include fixing typographical and other errors, applying a consistent style sheet (especially for Arabic names), and clarifying chronology as needed. One chapter, “The Danger of Partial No-Go Zones to Europe,” combines two articles and rearranges their contents.

			All dollars are United States currency unless otherwise noted.

			I extend thanks to the editors of the original publications and Adam Bellow of Wicked Son for his confidence in my work.
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			Islam and Islamism

		

	
		
			Islam’s Surprising Impact on Daily Life 1

			Islam’s “flavor is unmistakable on whatever it touched.”

			– Gustave von Grunebaum2

			The Koran forbids Muslims to eat, drink, smoke, or engage in sexual relations during daylight hours in the month of Ramadan. But the Koran says nothing about aspects of twenty-first-century Ramadan: shortened office hours, parties through the night, holiday pastries, special television programs, vacations in countries with less-strict regimens, or escapes to cooler climes with shorter amounts of daylight. The Koran knows even less about “the Ramadan effect on retail” on health. Fasting, notes the head of the Emirates Diabetes & Endocrine Society, causes observant Muslims to exercise less, and festive nights mean they “tend to overeat upon breaking their fast,” usually consuming “heavy, fatty foods that are high in calories.” Sixty percent of respondents in a Saudi3 survey reported excessive weight gain after Ramadan.

			None of these modern customs are religious obligations, but all follow logically from Islam’s rules. Together, they constitute the lived experience of Ramadan. As this example suggests, while Islam tends to be seen in terms of its texts and precepts, it is also something much larger, a mix of traditions and innovations. In the aggregate, they form the civilization of Islam.

			Islamicate

			In the 1960s, the historian Marshall G. S. Hodgson4 coined the term Islamicate to describe this larger phenomenon. As he defined it, Islamicate refers

			not directly to the religion, Islam, itself, but to the social and cultural complex historically associated with Islam and the Muslims, both among Muslims themselves and even when found among non-Muslims.

			He modeled the “Islam-Islamicate” pairing on “Italian-Italianate.” This concept greatly helps to understand Islam’s subtle impact on daily life.

			Islamicate customs have three principal sources: the Koran and Hadith (sayings and actions of Islam’s prophet Muhammad), which give general injunctions, such as to offer charity or treat dogs as unclean; “fences” (ihtiyat), which reduce the chance of inadvertent transgression by adding secondary prescriptions; for example, the burqa (an all-encompassing garment) takes an ambiguous Koranic verse (24.31) about female modesty and, to be on the safe side, turns women into mobile tents; and finally, a general mentality can become standard practice: Koranic exhortations about the superiority of Muslims over non-Muslims became encoded in the dhimmi status, a second-class citizenship available to those Jews and Christians who acknowledge Muslim rule.

			Islamicate customs combine abstract Islamic laws (the Shari’a) with actual Muslim practice. In other words, the religion’s formal requirements provide only the narrow base for a much wider structure of customs that extend the dictates of Islam, stretching them in unexpected, unplanned, and sometimes surprising ways.

			Thus, the annual pilgrimage to Mecca, the Islamic hajj, turned into a unique meeting place that served as a transfer point for Muslims. It could be a transfer of ideas, as in the eighteenth century, when Islamist views spread via Mecca to Morocco, West Africa, Libya, northwest India, Bengal, Indonesia, and China. It could be trade, such as luxury goods like ivory, or plants such as rubber and rice. Finally, it can be a transfer of diseases, such as meningococci5, pyoderma6, infectious diarrhea7, respiratory tract infections8, and polio.

			The Koranic ban on artistic representations of the human form led to the development of artistic motifs based on vegetal and geometric designs and the Arabic script. The result is a discrete and recognizable style. Flip casually through a book showing artistic treasures from around the world, the historian Georges Marçais notes, and one intuitively sees that Muslim-made artifacts—such as a wall panel from Spain, an illustrated Koran from Egypt, or an engraved copper bowl from Iran—share common features: “Without being capable of identifying in which country any of these was made, you are not inclined even for an instant to attribute them to any place other than the Muslim world.”

			Alcohol is consumed worldwide to celebrate, console, or distract; but Muslims, due to the Islamic prohibition against it, turned instead to its nonintoxicating equivalent, sugar. Sugar consumption among Muslims, therefore, has historically tended to be high. As Josie Delap points out,

			If you can’t do shots in Dubai, you can belly up to the milkshake bar and get a high from guzzling a chocolatey ice cream concoction. After dinner, sweetened tea takes the place of an aperitif. Juice and sugar-cane stalls replace pubs and bars on street corners.9

			Sugar has even become integral to religious festivals: “Ramadan brings a nightly feast in which sweets play an important role. In Turkey, Eid al-Fitr, the feast to celebrate the end of Ramadan, is known as Şeker Bayrami, the feast of sweets.”

			The ban on pork is ritual and Islamic, but its consequences are geographic and Islamicate. Not consuming pork led to the disappearance of pigs and that—the geographer Xavier de Planhol explains—opened “the wooded ranges to sheep and goats, and thus indirectly brought about a catastrophic deforestation. This is one of the basic reasons for the sparse landscape particularly evident in the Mediterranean districts of Islamic countries.”10 Or, as Israel’s first president, Chaim Weizmann11, observed, “The Arab is often called the son of the desert. It would be truer to call him its father.” Looking at the Mediterranean, the region around Marsala in western Sicily receives on average 17.7 inches of rainfall annually but is distinctly more verdant than the nearby region around Tunis, with an average of 20 inches a year. Note the evolution from the Koranic dietary injunction to desertification; the scriptural command was not intended to cause ecological damage, but it did.

			Beyond these somewhat random influences, Islamicate practices have done much to obstruct Muslims from modernizing. They have affected three types of relationships: personal ones, intra-Muslim, and with non-Muslims.

			Personal Relations

			Islamic rules have much to say about male-female relations; Islamicate patterns then vastly extend these to most aspects of family life.

			Islamic texts assume that women enjoy sexual intercourse as much or more than men. Accordingly, Islam portrays female desire as transforming women into predators and men into prey. This alleged female lust is a powerful force for disorder by giving women power over men that rivals God’s. Accordingly, women’s sexuality threatens the social order, prompting an enormous effort to contain it. An imperative to repress female sexuality explains a range of Islamicate customs designed to separate and minimize contact between the sexes: the covering of women’s faces and bodies; confining women to their residential quarters (the harem); social separation, as in elevators or restaurants; and a weak husband-wife relationship relative to the strong mother-son bond.

			Two aspects of combatting female desire deserve special note. First, female genital mutilation (FGM) most directly suppresses women’s sexuality by making intercourse painful. Other than trivial exceptions in Latin America,12 it occurs only among Muslims and their non-Muslim neighbors, such as the Copts13. Once restricted to places like Somalia,14 Iraq,15 and India,16 it now extends to the West, for example, to Sweden,17 the United Kingdom,18 and Michigan.19

			Second, some Muslim women wear full head and body coverings (niqabs and burqas) to separate themselves more fully from men, causing health problems for them and their newborns. Their outfits render exercise difficult, increasing obesity. Insufficient sunlight results in vitamin D deficiency, which can lead to bowlegs and thickened wrists and ankles, muscle and bone pain, pelvic fractures during childbirth, dementia, rickets, osteomalacia, and perhaps multiple sclerosis. Also, rashes, headaches, and respiratory disease sometimes result, or even strangulation.20 Babies suffer from seizures, growth retardation, muscle weakness, and fractures.

			Polygyny is Islamic, but its implications are Islamicate. Wives who worry that their husbands will marry another woman suffer from permanent anxiety; conversely, husbands enjoy immense leverage in the marriage. Polygyny also leads to what is termed excess men: males who remain unmarried due to females engaged in polygamous marriages. (Female infanticide then further distorts the gender balance, whether by crudely killing off newborns in olden times or by ultrasound tests and abortion today.) The presence of excess men leads to heightened criminality and violence,21 while rulers eager to dispose of this restless population are more prone to make war.22

			A system of male guardianship (wilayat ar-rijal) gives a close male relative (grandfather, father, brother, husband, cousin, son, even grandson) the authority to make a woman’s key decisions in life, such as leaving the house, acquiring an education, receiving medical attention, traveling, working, and getting married. In this spirit, some traditional Muslim weddings take place between two men: the groom and the bride’s guardian. Although only the Saudi government has imposed guardianship as a legal structure, this Islamicate institution can be found privately in many Muslim societies where it not only infantilizes women but also invites abuses of power.

			The Koran sanctions (4:22–24, 33:50) but does not encourage first-cousin marriage. Tribal customs and historical practice then make this practice widespread in Muslim societies, for it retains daughters’ honor, fertility, and financial resources within the family. The genetic consequences of such marriages over as many as fifty generations have been incalculably harmful, leading to lesser cognitive performance23 and such disorders24 as thalassemia, sickle cell anemia, spinal muscular atrophy, diabetes, deafness, muteness, and autism.25 To cite one statistic, ethnic Pakistanis in the United Kingdom26 account for 3 percent of births but 30 percent of children with genetic illnesses.

			Nothing in Islamic doctrine sanctions honor killings, defined as family killings (usually young females, but at times older women or males) to purge a perceived public stain on the family’s reputation. The practice emerged out of an intense focus on virginity and stringent restrictions on sexual conduct, mixed with a heightened emphasis on family honor. The result is an epidemic of murders, now occurring also in the West.27 In addition to the actual crimes, fear of this punishment takes a huge psychological toll on female Muslims.

			Finally, and unconnected to male-female relations: orphans have a status in Islamic law (called kafala) that derives from an incident in Muhammad’s life when he married the former wife of his adoptive son. Kafala prohibits orphans from becoming part of their adoptive family. Although not intended to lead to an inferior status, the result has been that Muslim orphans today remain discriminated28 against, even by Muslims living in the West.

			Intra-Muslim Relations

			Islam creates unrealistically high expectations of rulers (for example, by permitting them to tax only at impractically low rates), which almost invariably causes those rulers to breach the Shari’a. In response, Muslim subjects reject their rulers and try to avoid working for them. In premodern times, this reluctance created a personnel crisis that impelled Muslim rulers to seek administrative and military staff from beyond their borders. Their preferred method was to systematically acquire, train, and deploy slaves coming from such places as Africa, the Caucasus, and the Balkans. Indeed, servile administrators and soldiers became a mainstay of Islamicate statecraft from Spain to Bengal in the millennium 800 to 1800 CE. This historic reluctance continues, as manifested by recent anti-government demonstrations in Muslim-majority countries.

			Islam offers no rules for a peaceful transition of power, or guidelines for succession—to this day, Sunnis and Shi’ites still dispute the rightful successor to Muhammad—and recurrent problems with dynastic succession have increased Islamicate political instability. In premodern times, the lack of a system like primogeniture led to such exotica as Mamluk slaves succeeding their masters as rulers in Egypt and institutionalized royal Ottoman fratricide. In modern times, the lack of democracy contributed to Syria boasting four presidents in one year (1949), the chaotic Saudi family tree of rulers, and Arab dictators trying to install their sons as successors.

			Islam’s rules reflect its origins in a tribal environment, and however remote seventh-century Arabia is from a megalopolis like today’s Cairo or Istanbul, tribal imperatives remain a powerful force, to be discussed in more detail later in this book. The Islamicate tribal code based on family and clan solidarity can be summed up by the retrograde adage: “I against my brother, I and my brothers against my cousins, I, my brothers, and my cousins against the world.” Or, in Osama bin Laden’s formulation29, “When people see a strong horse and a weak horse, by nature, they will like the strong horse.” This mentality conflicts with modern ideas of individualism, universal values, and the rule of law. It leads to anemic institutions, poor economic performance, military weakness, and tyranny.

			Other Islamicate patterns include the establishment of dynasties through conquest, not internal change; power leading to wealth, not the reverse; the weakness of municipal governments and the attendant inadequate regulation of cities; and laws arising from ad hoc decisions, not formal legislation.

			Relations with Non-Muslims

			Islamic scriptures encourage a sense of Muslim superiority, a disdain for the faith and civilization of others, and a revulsion against non-Muslim rule. In modern times, Islamicate attitudes obstruct Muslims from ending the practice of beheading and slavery, learning from the West, joining the global economic system, or dealing realistically with problems.

			The Koran (8:12 and 47:4) sanctions beheading: Islamic tradition records Muhammad as having decapitated seven hundred Jewish men of the Banu Qurayza tribe, thereby establishing the precedent and model for future Muslims.30 This Islamicate custom has the dual goals of striking fear and gaining political advantage. Major states, including those of the Almoravids, Ottomans, and Saudis followed suit, using this form of punishment against non-Muslims and Muslims alike. In recent times, most notoriously, the Islamic State of Iraq and Syria (ISIS) revived this practice.

			Islam, as did most premodern civilizations, permitted slavery; today, however, this remains a significant phenomenon only among Muslims. The regulations that originate in the long-ago Koran and Sunna persist because they fit an Islamicate sense of Muslim superiority. Slavery is so central as an Islamicate institution that a mainstream Saudi religious figure claims that rejecting it amounts to apostasy from Islam. A survey finds it exists in eight Muslim-majority countries, in the Islamic State (ISIS), and in lesser forms elsewhere. Slavery has recently appeared among Muslims living in the West with frequent scandals concerning a royal, a diplomat, and even a student charged with slaveholding.

			A bitter and roughly equal Muslim-Christian rivalry started at the very origins of Islam and continued for a millennium. By the time European Christians surged ahead and conquered most Muslim-majority territories between 1764 and 1919, Muslims found it particularly difficult to learn from them. The distant, closed-off Japanese could not get enough of “Dutch learning,” but the nearby Ottomans waited nearly three centuries before permitting movable type printing. This slowness and reluctance led to the Islamicate pattern of Muslims lagging behind, a pattern particularly evident wherever neighboring Muslims and non-Muslims come simultaneously into contact with Europeans, such as in former Yugoslavia, Nigeria, Lebanon, India, Malaysia, and Indonesia.

			Living a fully Islamic life requires full implementation of the Shari’a, which in turn requires an observant Muslim as ruler; conversely, living under non-Muslim rule requires emigration or resistance. Accordingly, Muslims are the most rebellious subjects when non-Muslims are in charge. In modern times, this has meant trouble for the French in Algeria, the Italians in Libya, the Greeks in Turkey, the Israelis in Gaza, the British in Sudan, the Ethiopians in Eritrea, the Americans in Iraq, the Soviets in Afghanistan, the Indians in Kashmir, the Burmese in Rakhine, the Thais in Pattani, the Chinese in Xinjiang, and the Filipinos in Mindanao. Fury against foreign conquerors has often impeded learning from or cooperating with them, as symbolized by Gazans looting the greenhouses that Israelis had expressly left behind for them to make use of. 31

			Islamic doctrine allows non-Muslims who accept Muslim rule (dhimmis) a degree of autonomy. This led to a pattern of religious communities preferring to live apart in their family and social spheres, in places of residence and work, and to follow their own law codes. Such separation encourages hostile intercommunal relations and impedes the development of a sense of solidarity or national identity. Although deriving from Islamic precepts, these habits of separation have taken on an Islamicate life of their own, remaining in place even in places no longer ruled by Muslims (such as Cyprus, Lebanon, Israel, and the West Bank).

			A combination of the Koranic condemnation on payments of interest and a wish to remain aloof from non-Muslims inspired a South Asian Islamist leader, Abul A’la Maududi, to invent Islamic economics in the 1930s. Denigrated as a “mighty deceit” by Timur Kuran of Duke University,32 this innovation encourages corruption, strengthens Islamism, and inhibits Muslim integration into the international economy.

			Scriptural hostility toward non-Muslims generates an assumption that non-Muslims harbor a parallel hostility toward Muslims. In modern times, this mirror imaging has created a susceptibility to conspiracy theories, which have had many practical consequences, such as the Iraq-Iran war, suspicions that anti-polio vaccinations render children infertile—making polio an almost Muslim-only scourge—and wariness about Western-made treatments against COVID-19.

			Observations

			Thanks to a much-increased familiarity with Islam, including its terminology and its concepts, the moment is right to introduce Hodgson’s neologism and the Islamicate idea to the public. (I devoted much attention to the Islamicate idea in books published in 1981 and 1983. But then, to address a wider audience, I abandoned the term.) It helps to understand the civilization of Islam, the history of Muslims, and today’s challenges.

			Islamicate customs are sometimes adopted by non-Muslim neighbors—such as Christian women in Pakistan covering their heads, Jewish men in Yemen marrying multiple wives, and the examples noted above of Copts engaging in FGM, and separate living patterns in several countries. The Melkite patriarch Gregory III Laham articulated the essence of Islamicate sentiments in 2005:

			We are the Church of Islam…. Islam is our milieu, the context in which we live and with which we are historically associated…. We understand Islam from the inside. When I hear a verse of the Koran, it’s not something foreign to me. It’s an expression of the civilization to which I belong.33

			Some Islamicate customs are unique to Muslims and their non-Muslim neighbors. The architectural decoration known as muqarnas (a concave honeycomb of horseshoe arches) is found only in buildings constructed for Muslims. Likewise, the systematic use of slaves as soldiers and reliance on hawala brokers for money transfers are Muslim-specific. Nothing in Islamic scripture calls for this specific ornamentation, form of military recruitment, or financial instrument; they all arose from a mix of Islamic sensibilities and Muslim needs.

			Islamicate practices are not static but can change over time. Military slavery died out two centuries ago, about when conspiracy theories began. FGM is for the first time being fought, while polio only became a distinctly Muslim disease in this century.

			Islamicate mores are particularly harmful to health: diseases circulating during the hajj, a passive Ramadan lifestyle, FGM, cousin marriage, and full-body coverings. Fortunately, none of these is required of observant Muslims.

			In conclusion, for Muslims fully to modernize requires not just discarding outdated Islamic precepts (polygyny, unrealistic taxation, violent jihad) but also their Islamicate attributes (cousin marriage, tribal codes, bigotry against non-Muslims). Islamicate practices render the road forward longer and harder than generally perceived. But, should Muslims discard historic rules and practices, that road can be successfully traveled. The choice exists.

			
			
		

	
		
			Are Muslims Fatalists?

			“According to God, your age is written on your forehead.”

			An Arabic proverb

			“Sit on a beehive and say this is fate.”

			Another Arabic proverb34

			After a building crane fell into Mecca’s Grand Mosque on September 11, 2015, killing 114 and injuring 394, the mosque’s Imam Abdul Rahman al-Sudais visited the injured and, as he met each one, told them, “This is God’s will.”35

			Likewise, in February 2004, after a stampede killed at least 244 hajjis (pilgrims) in Mina, a town near Mecca, Saudi hajj minister Iyad Madani oxymoronically responded: “All precautions were taken to prevent such an incident, but this is God’s will.”36

			And when in July 1990, pilgrims fell from a bridge over the crowded al-Mu’aysim Passageway, a panic ensued, and about 1,400 hajjis lost their lives, King Fahd (r. 1982–2005) neither assumed responsibility for the bridge’s faulty construction nor apologized to the families. Instead, he attributed the event to “God’s irresistible will.”37

			Saudi and Iranian Views

			These Saudi leaders responded as fatalists—meaning those who wait for change to take place “without doing anything to bring about such change,” or believing that what will be must be, regardless of what a person does about it. They precisely fit the Muslim belief in maktub (Arabic for “it is written”) and qisma (Arabic for “fate foreordained by God”38 or “the portion of fate, good or bad, specifically allotted to and destined for each man”).39

			It bears noting that fatalism is mainly used negatively, only explaining what is unwished for. “It is written” justifies farmers failing to prepare for drought, parents for polio, or merchants for fire. However, Saudi officials do not invoke God’s will to explain, say, the abundance of inexpensive-to-extract oil reserves on their territory.

			But official Saudi fatalism does not end the story. Iran’s no less pious leaders dismissed this fatalism with bitter scorn. “This is not the will of God,” President Ali Akbar Hashemi Rafsanjani responded to Fahd; yes, an earthquake fits the description of “God’s irresistible will” but not the collapse of a man-made bridge.40 The head of Iran’s judiciary, Ayatollah Mohammad Yazdi, mocked Fahd’s statement, while Iranian media competed in scoffing at the Saudi authorities. Kayhan International pointed to criminal intent behind the event, calling it “not an accident but a pogrom,”41 and asked whether the tragedy was the will of God or that of the Great Satan (meaning, the US government).42 An editorial in the newspaper Resalat, echoing traditional Shi’ite resentment of Sunnis, ridiculed the whole notion of fatalism:

			Fahd has attributed an incident stemming from his impiety, incapacity, and inefficiency to “divine will,” saying that “they were very fortunate to have died in this holy place, for their hour had come and they could have died in an unholy place (?!).” This reminds one of the “fatalism” in the philosophy concocted by the clergymen of the royal courts to justify the crimes perpetrated by corrupt Muslim leaders throughout 1,400 years [of Muslim history].43

			In the Iranian leadership’s reading, then, fatalism is a tool concocted by self-interested Muslim despots, not something inherent to the religion.

			Responding to these attacks, a Saudi government spokesman feebly retorted: “Has any human being since the creation been able to prevent a time of death willed by God and engraved on the eternal tablet? It was God’s will. His judgment and decision cannot be warded off.”44 The Saudis even asserted that those seeking a human explanation for the bridge disaster “do not believe in God’s will.”45

			This antagonism among two Muslim-majority countries with Islamist rulers raises a broader question: Are Muslims recognizably more fatalistic than non-Muslims? Or is fatalism just a convenient excuse, as Tehran claims, “to justify crimes”? Or, perhaps, it is an Orientalist stereotype?

			Philosophical and Theological Debate

			The question of man’s control over his destiny has been a topic of philosophical debate since ancient Greece. The dilemma goes like this: If humans have the ability to make decisions, this diminishes God’s universal powers. But if God makes all decisions, humans have no responsibility for their own deeds, negating such concepts as justice and punishment.

			This controversy flourished in the classical Islamic period when leading philosophical and theological minds took it up.46 Two main Islamic schools of thought emerged: the Qadariya arguing for free will and the Jabriya holding that God acts through man, and the individual has no say.47 In its most radical form (forwarded by an early sect named the Jahmiya), the latter approach holds that humans act “only metaphorically, as the sun ‘acts’ in setting.”48 The historian Bernard Lewis reprises this argument with an analogy:

			In the great debate among medieval Muslim theologians on the question of predestination or free will, [chess and back-gammon] sometimes served as symbols and prototypes. Is life a game of chess, where the player has a choice at every move, where skill and foresight can bring him success? Or is it rather backgammon, where a modicum of skill may speed or delay the result, but where the final outcome is determined by the repeated throw of the dice?49

			Researcher As’ad AbuKhalil notes that “there never was a monolithic view of predestination and free will in Islam. In fact, this very question regarding the responsibility of God and of people for actions lies at the heart of many schisms in Islamic thought.”50

			This debate continues today,51 spawning a substantial secondary literature. For example, one book analyzes the narrow topic of “the concept of fate in the Arab world as reflected in modern Arabic literature.”52 But this dispute is not the topic here. Rather, the question is: Are Muslims more fatalistic than non-Muslims?

			Finding Fatalism

			Many modern non-Muslims observed that Muslims believe in an unchangeable destiny mapped out in advance. Some distinguished examples:

			In 1810, Louis de Corancez, a French traveler to Arabia, wrote that Orientals “are always content with their present state” due to their quality of “absolute resignation,” which he found to be the “distinctive quality” of their character.53 Writing in 1836, the great English ethnographer of Egypt, Edward Lane, found something similar:

			Influenced by their belief in predestination, the men display, in times of distressing uncertainty, an exemplary patience, and, after any afflicting event, a remarkable degree of resignation and fortitude, approaching nearly to apathy…. While the Christian justly blames himself for every untoward event, which he thinks he has brought upon himself, or might have avoided, the Muslim enjoys a remarkable serenity of mind in all the vicissitudes of life…. The same belief in predestination renders the Muslim utterly devoid of presumption with regard to his future actions, or to any future events.54

			So distinctively Muslim did the British find belief in predestination that a word of Arabic-Persian-Turkish origins, kismet, was first adopted in English in 1849 to mean “fate, fortune.”55

			The magisterial Catholic Encyclopedia of 1907 to 1912 explained that the Muslim concept of God, plus the “Oriental tendency to belittle the individuality of man,” led to an Islamic “theory of predestination approximating towards fatalism.” It asserted that orthodox Islam holds that “all good and evil actions and events take place by the eternal decrees of God.”56

			Later British soldiers and administrators dealing with Muslims perceived fatalism as a fact of life and factored this into their actions.

			•Winston Churchill, reflecting on his experience in Sudan, wrote in 1899 that Islam involves a “fearful fatalistic apathy. The effects are apparent in many countries. Improvident habits, slovenly systems of agriculture, sluggish methods of commerce, and insecurity of property exist wherever the followers of the Prophet rule or live.”57

			•T. E. Lawrence, the British hero of World War I and author of Seven Pillars of Wisdom, found that Arabs “had accepted the gift of life unquestioningly, as axiomatic. To them it was a thing inevitable, entailed on man, a usufruct, beyond control.”58

			•The British Foreign Office drew up a memorandum in 1951 to explain why Iranians insisted, against all reason, that their oil industry should fall under Iranian control. The memo explained: “Often, after finding the world does not answer their dreams, they relapse into indolence and do not persevere in any attempt to bring their ideas into focus with reality. This tendency is exaggerated by the fatalism of their religion.”59

			Americans who ran the Saudi oil concession, a near-colonial setup in its mid-twentieth-century heyday, also discerned fatalism, as echoed by the historian Anthony Cave Brown: “These Arabs were lured to work for Aramco not through any desire to improve their destinies. They believed their lot in life was already determined by Allah.”60

			Specialists before 1980 or so concurred. Hilma Granqvist, a Finnish anthropologist, wrote in 1947 that Muslims believe that in “small things as in great, man is absolutely subject to Fate.”61 G. E. von Grunebaum, the great Orientalist, put the same idea in his orotund Germanic style:

			…the Muslim deeply feels man’s insignificance, the uncertainty of his fate, and the omnipotence of the uncontrollable power above him. Therefore, perhaps, he is more readily prepared than the Westerner to accept the accomplished fact.62

			Morroe Berger, an American social scientist, generalized that Arabs acquiesce “in what has been ordained by God and cemented by tradition.”63 Raphael Patai, an Israeli anthropologist, explained: “Whatever man is or does and whatever happens to him is directly willed by Allah”; as a result, “Muslim fatalism…makes people averse to any effort directed toward seeking betterment.”64

			Self-identified Christians continue to espouse this view. Pat Robertson, the media mogul and onetime candidate for US president, finds “tremendous fatalism in Islam, that in a sense Allah set things up and let them go. And the whole concept of Kismet or fate or it’s the will of Allah…. You’ve got flies in your face; it’s the will of Allah. A child is hungry; it’s the will of Allah.”65 David B. Burrell, a Christian theologian, is impressed by Muslims’ palpable sense of the presence of God:

			God the Provider, to whom we are enjoined to give thanks by our actions on behalf of others. We are never to forget that our life comes forth each moment from the hand of God, and our destiny as well. This latter can easily spawn a form of ‘fatalism,’ where the ubiquitous phrase ‘in sh’Allah’ (‘God willing’) be-comes an excuse for taking no initiative whatsoever.66

			Western popular culture occasionally references Muslim fatalism. Famed mystery writer Agatha Christie lived for years in Iraq with her archeologist husband and, in a 1951 novel, described the Iraqi disposition: “Not to worry over the chances of success or failure…throw responsibility on the All Merciful, the All Wise.” She also noted “the calmness and the fatalism” that results.67 The 1953 Broadway musical Kismet tells of poets and caliphs. A Seattle-based music group calls itself Maktub.68

			Middle Eastern Christians discern fatalism among their Muslim neighbors. Henry Habib Ayrout, a Jesuit and anthropologist, observed in 1952 that Egypt’s peasant mentality “is of a fatalistic and static order” and permits the peasant not to be active.69 The sociologist Sania Hamady observes that “the Arab manifests a dominating belief in the influence of predestination and fatalism.” She draws direct implications from this for daily life since “human responsibility for failure and success is relegated mainly to God, the individual does not feel impelled to work in order to obtain his worldly aims.” As a result, she concludes that “the average Arab has an outlook on life that is utterly improvident.”70

			Some Muslim scholars also perceive fatalism. Iranian economist Jahangir Amuzegar discerns a “fatalistic streak in the Persian psyche” and historian Homa Katouzian writes of Iran’s “unimaginable fatalism.”71 Kanan Makiya, an Iraqi social scientist, finds that an “extreme fatalism…may be a characteristic of Islamic culture generally.”72

			Survey Research Finds Fatalism

			Survey research confirms these views. In a poll of 347 American Muslims, 33 percent agreed with the statement: “Everything in life is determined by God”; 38 percent with “God allows man to have some free choice in life”; and only 29 percent with “God gives man total free choice.”73 The Pew Foundation in 2012 asked Muslims in twenty-three countries, ranging from Bosnia to Indonesia, “Do you believe: in predestination or fate (Kismat/Qadar)?” and found widespread fatalism:

			Predestination, or fate, is…widely embraced by Muslims around the globe. In 19 of the 23 countries where the question was asked, at least seven-in-ten Muslims say they believe in fate.74

			In four of the five regions where the question was asked, a median of about 90 percent believe in fate.

			In another study, a 2004 World Values Survey questionnaire shows Muslims to be more fatalistic than Christians, though only marginally more so than the Greek Christian Orthodox—but much more so than Protestants.

			Muslims Express Fatalism

			Plenty of Muslims express fatalistic views. A few documented instances:

			When an unkempt Saddam Hussein was captured by US troops in December 2003 in an underground hole, a local supporter, Dhaif Rayhan Mahmoud, commented bitterly: “We Muslims only believe in fate. It was God’s will.”75 At the end of 2004, asked about the persistent, random violence wracking his city, a Baghdadi money changer also offered a fatalistic approach: “We must continue to live normally because our destiny is in God’s hands. God alone will decide.”76

			Decades of water mismanagement left the Shatt al-Arab—the confluence of the Tigris and Euphrates rivers—an ecological disaster; among other problems, salt water from the Persian Gulf reaches further up the river than ever before. As the New York Times explains, this “has ravaged fresh-water fisheries, livestock, crops and groves of date palms that once made the area famous, forcing the migration of tens of thousands of farmers.” And how did the Iraqi government respond to this man-made catastrophe? “We can’t control what God does.” said the deputy director of water resources in Basra, sounding rather like an insurance appraiser.77

			Fatalism, not surprisingly, is widespread in war conditions. An American Muslim about to join the mujahideen in Bosnia announced: “All our destinies are already written. Our time of death is already written as well.”78 The conductor on an Algerian train (often attacked by Islamist rebels) when asked if he feared for his life replied: “We Muslims believe in destiny. So whether we die in our beds or on this train, it’s all the same in the end.”79 Fatih Çoban, thirty-three, a private security guard, was riding a subway in Istanbul when a metal rod, probably from a construction site, seriously injured him, piercing his body and spearing his hips. The family will not seek a legal remedy against the subway authorities because, his father explained, “This is God’s will. Whatever is written in your fate will happen to you.”80

			Fatalism has an obvious allure for those engaged in shameful or embarrassing activities. A Muslim salesman for a beer factory in Egypt is asked how he reconciles his work with his religion: “What can I do? Everything is written in advance, and God assigned me to work here.”81 Few Muslim homosexuals take seriously the threat of AIDS and other sexually transmitted diseases, one learns; their usual thinking is, “We don’t care. Life and death are in the hands of God.”82 “Heroin is written in my fate,” said a Pakistan addict, a needle in his arm and a prayer cap on his head. “No one can change the decree of fate.”83

			Muslims living in the West also express these sentiments. A Turkish student in Paris casually refers to herself as a “fatalist.”84 In the aftermath of an EgyptAir crash off New York, Imam Ghazi Khankan of the Islamic Center of Westbury, NY, said that as Muslims, “We are ordered to be patient as much as possible from the moment we are born. God knows when we are going to die. It is not a punishment, it is fate.”85 Whereas Christian prisoners in Switzerland, reports Fr. Alain-René Arbez, try to understand what landed them in jail, Muslims “usually respond in a fatalist way because everything that happens is wished for by God.”86

			Scholars Do Not Find Fatalism

			Despite this bulk of evidence, contemporary scholars of the Middle East overwhelmingly disagree with the notion of Muslims being disproportionately fatalistic. The historian R. Stephen Humphreys disparages those “European commentators in the early twentieth century” who

			…dwelled on the resignation and passivity of Muslim societies, the dispirited effort simply to maintain the institutions and values essential to an Islamic way of life, which they perceived among Muslim peoples. Absurd as it now seems, for many decades the most influential foreign “experts” asserted that Islam was inherently a religion of fatalism and lethargy, though of course it might be punctuated with unpredictable, brief, and irrational outbursts of violence.87

			A survey conducted by Hani Fakhouri in Egypt in the mid-1960s may have been the first blow: He found 90 percent of peasants believed a person’s social position “is dependent on his own efforts” and only 10 percent thought it “the result of God’s will.”88 Marcia C. Inhorn, an anthropologist who studied Egypt’s urbanites, finds that

			…just because life is “written.” human beings are not passive creatures, devoid of volition and will. God expects human beings to exercise their minds and to make choices, including decisions about how to lead their lives.89

			Olivier Roy writes about the ordinary Afghan:

			Far from being imprisoned within the narrow confines of a religion shot through with a sense of fatalism, the peasant finds in this same religion [Islam] a useful tool of analysis, a means of comparing one thing with another and of making sense of his own personal universe.90

			Gary S. Gregg, a professor of psychology, shreds the very notion of Islamic fatalism and its effect of breeding inaction and stalling development. He attributes this notion to Western diplomats and administrators in Muslim-majority countries wh

			…vent their frustrations with the pace of progress at religious “fatalism.” which they view as a deep-seated cultural or psychological trait. At almost any capital city cocktail party or Peace Corps beer bash, a voice or two will rise above the murmur of chat and pronounce: “These people are so used to sitting around waiting for God to do things that they won’t get up and help themselves.”

			In other words, Gregg contends, Westerners wrongly interpret the “saturation of daily life with God’s power”—something unfamiliar to most of them—as fatalism. He finds this alleged characteristic irrelevant to underdevelopment:

			As most scholars recognize, Islam is remarkably flexible, and, like “honor,” it takes diverse forms within a region, a village, or even a single family. Like other religions, Islam can be invoked to advocate or oppose modernization, to justify or condemn violence, to indict an oppressive government or cloak it in legitimacy. Whether it mobilizes initiative or counsels resignation appears to depend mainly on the presence or absence of real opportunity.

			Gregg concludes that fatalism

			…plays no larger role in Islam than it does in Hinduism, Buddhism, Confucianism, or Christianity; nor is it any more a trait of Arabs than of any other peoples. And it no more retards development in the MENA [Middle East and North Africa] than it has in Asia.91

			Gabriel A. Acevedo, a sociologist, complains that “Islam has long been associated with a specific brand of extreme fatalism that is too often depicted as irrational and fanatical,” and seeks to disprove this connection. He approaches the topic indirectly, asking if it is “possible to predict that the amount of Western influence on a country would affect levels of fatalism in that nation”; in other words, does fatalism go down under increased Western influence? He looks for answers in a couple of major polls; in his reading, they show an absence of correlation between modernity and fatalism. For example, Indonesian Christians show more fatalism in daily life than do Indonesian Muslims; the more Western-influenced population of Turkey is as fatalistic as the less Westernized population of Saudi Arabia. More broadly, he finds that, other than India, all countries “show no statistically significant effects of being Muslim when compared to other religious groups in that particular country.”

			From this, Acevedo concludes that no connection exists between fatalism and Islam. He offers two different (and conflicting) explanations: “What is mistaken for ‘Islamic fatalism’ may be best interpreted as a greater acceptance of central authority and a relinquishment of life’s outcomes to an omnipotent deity.” He concludes with a jargon-laden observation:

			…there is a need to re-conceptualize fatalism as a multidimensional cognitive orientation that includes both feelings of perceived personal control as well as culturally influenced orientations that look to cosmological forces as sources of mastery over life’s outcomes.92

			In other words, what gets labeled “fatalism” results not from faith but from political circumstances and a deep religious sensibility. Each is connected to overwhelming power: that of God over man or that of despots over subjects.

			Islamic Religiosity as Cause

			Poetry of the time indicates that the environment in which Islam developed contained strong elements of fatalistic thinking.93 The concept of things being “written” existed before Muhammad’s time,94 and poetry contained allusions to the allotment that God makes to each human.95

			The Koran contains many fatalistic passages96 as do many more Hadith (statements and actions attributed to Muhammad).97 A Koranic sampling:

			Nor can a soul die except by God’s leave, the term being fixed as by writing. (3:145)

			All people have a set term, and when the end of that term approaches, they can neither delay it by a single moment, nor can they speed it up. (7:34)

			Nothing will happen to us except what God has decreed for us. (9:51)

			Those who believe, God will strengthen with a firm word, in this world and the hereafter; but the unjust he leads astray [in this world and the hereafter]. God does what he will. (14:27)

			God guides those He pleases to guide. (28:56)

			If We had willed it, We could have brought every soul its guidance. (32:13)

			God allows to stray whom He wills and guides whom He wills. (35:8)

			No misfortune can happen on earth or in your souls but is recorded in a book before We bring it into existence. (57:22)

			But you do not will, except as God wills; for God is full of knowledge and wisdom. (76:30)

			The German sociologist Max Weber perceived a direct connection between the Islamic emphasis on God’s omnipotence and His direct control over humans: “The Islamic belief in predestination easily assumed fatalistic characteristics in the beliefs of the masses.”98 The Pew survey finds a correlation between Muslim piety and fatalism:

			Belief in fate varies by level of religious commitment. In seven of the 23 countries where the question was asked, those who are more religiously committed are more likely to believe in fate. The prime example is Kosovo, where 59% of those who pray several times a day believe in predestination, compared with 36% of those who pray less often.99

			Other Koranic verses, however, contradict a fatalistic outlook by calling for personal responsibility:

			God does not wrong people at all, but it is the people themselves who do wrong. (10:44)

			God does not change the condition of a people until they change that which is in their souls. (13:11)

			Do not the believers know, that if God pleased, He would guide all men? (13:31)

			Similarly, Arabic proverbs often suggest a spirit that is anything but passive:

			“Whoever toils will achieve.”

			“He who does not sow does not harvest.”

			“First think things out, then rely on God.”

			Islamists represent a supremely activist type of Islam. Of course, they vociferously oppose any connection between Islam and fatalism that might impede the actions of revolutionaries, jihadis, martyrs, and suicide terrorists. Muzammil Siddiqi, a Los Angeles-based imam, explains:

			We do not use the word “fate” in Islam. The word “fate” means “the power that determines the outcome of events before they occur.” Some people believe in fate as an independent and invisible power that controls their destinies. Such people are called “fatalists.” A Muslim is not a fatalist person. Muslims believe in Allah and only Allah has the power to predetermine anything.100

			In all, the Koran, other Islamic writings, and folk wisdom tilt toward fatalism but offer an inconsistent message.

			Despotism as Cause

			The Iranian statement about fatalism being a “philosophy concocted by the clergymen of the royal courts to justify the crimes perpetrated by corrupt Muslim leaders” has some truth, for rulers have exploited the fatalistic theme for their own ends: By discouraging initiative, fatalism makes their rule easier to maintain. Along these lines, the American Collier’s Encyclopedia explains that fatalism results from “the theological emptiness that overtook Muslims in the wake of social and political decadence.”101

			Fatalism was espoused by the first Muslim dynasty, the Umayyads, for whom it had the handy implication of discouraging rebellions against their authority. And so it stayed through the ages, as rulers hoped that fatalistic notions would engender political passivity with regard to the challenges of life and the decisions by rulers. AbuKhalil observes how “attempts by Muslim/Arab leaders in the past and in contemporary Arab history to rationalize defeats and failures through resorts to pure Jabriyah has become typical to the point of predictability.”102

			Their support gave this interpretation of the Koran enough momentum to prevail. Reviewing the history of fatalism, AbuKhalil notes, “While the history of Islamic thought witnessed a struggle between those who believed in free will and those who believed in the inescapability of fate…the latter school become dominant by virtue of the political support it received from the various Islamic governments.”103

			Kismet came to denote in the Ottoman Empire, reports C. E. Bosworth in the Encyclopaedia of Islam,

			…a general attitude of fatalism, the resigned acceptance of the blows and buffetings of destiny…. The climate of popular belief in fate and chance is well seen in many stories of the Thousand and One Nights and in much of the Perso-Turkish moralistic literature.104

			Modern rulers have found the language of fatalism no less useful, and they frequently invoke it. Gamal Abdel Nasser of Egypt regularly dismissed unpleasant developments as inescapable destiny, even as he associated his own decisions with inescapable fate, so as to encourage acceptance of the one and discourage resistance to the other. In the aftermath of Israel’s routing of the Egyptian armed forces in June 1967, he resorted to an Arabic proverb (“Precaution does not change the course of fate”) and homely analogies (“Like a man who was hit in the street by a car”).105 With this, Nasser sought to absolve his government of blame and signal that it could have done none other than what it did. Likewise, after his defeat in 1967, King Hussein of Jordan remarked to his subjects, “If you were not rewarded with glory, it was not because you lacked courage, but because it is Allah’s will.”106

			When Saddam Hussein’s conquest of Kuwait in 1990 to 1991 ended in similar ignominy, he also reverted to such language, dramatically reversing decades of boisterous, secular assertions of control over one’s destiny.107 He apologetically explained why his diplomacy failed so badly and Iraqi forces faced so wide a coalition: “We may seem fatalistic in our view of many leaders in the world because we do not expect anything good from them in terms of humanitarian standards.”108 His spokesman Tariq Aziz described the outlook of Iraq’s leadership (read: Saddam Hussein) as “fatalistic,” even suggesting that this attitude might have been sincere.109

			Hosni Mubarak responded in 2006 to the sinking of an Egyptian ferry boat, al-Salam Boccaccio 98, and the drownings of more than a thousand of its approximately one thousand four hundred passengers and crew, by reminding Egyptians that they accept the hand of God. He also asked the Almighty to accept the drowned as martyrs.110 The military ruler of Gambia, Yahya Jammeh, exhibited “an Islamic fatalism” as he routinely replied to questions about his intention to stand for election with the statement: “It is in God’s hands.”111

			If these examples point to an instrumental use of fatalist rhetoric by leaders, other signs suggest they are sincere. This is highlighted especially in discussions of their own deaths: Saudi King Faisal believed, according to David Holden and Richard Johns, that “his death was preordained to the exact second the day appointed by Allah. That partly explained his contempt for security arrangements in general. He was irritated by guards whom he looked upon as an unnecessary encumbrance.”112 This lack of protection enabled his assassination by a relative in 1975.

			Interestingly, this attitude can also extend to a Middle East Christian such as Boutros Boutros-Ghali, then Egypt’s minister of state for foreign affairs. Warned in August 1979 that Palestinians would try to kill him, he replied by asserting his belief that “the date of a man’s death is written,” and he could do nothing about it.113 Yasir Arafat used similar language when speaking about his death: “When my turn will arrive, no one can stop it. This is part of my religion.”114

			If rulers sometimes use fatalism as a tool, at other times they seem to believe in it.

			Muslim Activism

			The historical record shows that rulers who expect Muslim political passivity are often in for a rude surprise: Muslim masses have often behaved very actively.

			After World War I, Western administrators assumed that Turks would submit to Allied domination with what one British foreign ministry official termed “sulky fatalism.” But they assumed wrong: “The war was not over as far as the leaders of the CUP [meaning, the Young Turks] were concerned,” and they fought hard (and successfully) to keep the Europeans out.115

			The last shah of Iran, Mohammad Reza Pahlavi, believed in the fatalism of his subjects. According to John Stempel, a US diplomat stationed in Iran, “The tendency of most Moslems to take a fatalistic view of life…was neatly woven into the Shah’s philosophy of government, which regarded the leader as active…and the people as passive.”116 He learned his mistake the hard way in 1978 to 1979 when he lost his throne to a countrywide revolution. Surprisingly, Amuzegar made his observation about a “fatalistic streak” in a book about that same revolution.

			The Arab-Israeli conflict also rebuts clichés about fatalism. Israel’s forces defeated their Arab foes on the field of battle in 1948 to 1949, in 1956, in 1967, in 1970, and in 1982, then again in 2006, 2008 to 2009, 2012, and 2014. Yet the Arabs, impervious to the apparent message of these defeats, have continued their struggle against the Jewish state. This record over three generations hardly suggests a people who accept whatever fate metes them out.

			In Egypt, an increase in the price of bread in 1977 led to food riots. In Iraq, as soon as the brutal rule of the Saddam Hussein regime was momentarily lifted in 1991, rebellions erupted throughout the country. The Arab upheavals that began in late 2010 rapidly overthrew rulers in four countries—Tunisia, Egypt, Libya, and Yemen—and led to a civil war in Syria.

			Saudi authorities may have blamed hajj calamities on fate, but at other times, they solved problems in a no-nonsense way. They did not respond to Saddam Hussein’s invasion of Kuwait by mumbling about “God’s will” but invited half a million foreign troops to defeat the Iraqi tyrant. The nephew who assassinated King Faisal of Saudi Arabia claimed to carry out God’s will, but the judges had him beheaded for “willful and premeditated murder.”117 A steep drop in the price of oil in late 2008 found the Saudis energetically organizing fellow exporters to cut back on production. The double threat of the Iranian nuclear buildup and American fracking in 2014 found the Saudi leadership keeping production high to reduce energy prices. In 2015, the new Saudi king went to war in Yemen. Such examples can be multiplied a hundredfold, and each of them refutes the notion of passivity and acceptance of one’s lot.

			Finally, two outstanding examples: A far larger percentage of the population participated in the Iranian Revolution than in the French, Russian, or Chinese Revolutions. The demonstration across Egypt against Mohamed Morsi in June 2013 was the largest single political event in human history, involving millions of protestors.118

			Accounting for Activism

			If this record of activism refutes a reputation for fatalism, adherents of this explanation can cleverly account for hyper activism; they do so by seeing it as a safety valve. The Catholic Encyclopedia explains that a “lethargic and indolent [tendency] in respect to the ordinary industries of life” contrasts with a “recklessness in danger which has proved a valuable element in the military character of the people.” Iraqi analyst Kanan Makiya finds “The idea of submission to the will of God is the passive counterpart of the quest for martyrdom in His cause.”119 Abdel-Halim Qandil, an Egyptian columnist, says of his fellow citizens:

			There is a deeply rooted conviction among Egyptians that politics is outside their range of interests. True, Egyptians silently endure oppression for long spells of time. But when they have had enough, they erupt like a cyclone.120

			Conversely, Gary Gregg tells about “one of the more progressive men” in a Moroccan town who built up a café for tourists, only to have it appropriated by a government official. After venting his fury but realizing he could not win, the would-be café owner gradually resigned himself, bitterly muttering, “Maktub, maktub.” Gregg concludes from this incident that “the opening of opportunity breeds a kind of achievement-oriented, ‘Muslim ethicist’ religiosity; the closing of opportunity breeds resignation in the solace of religious fatalism.” In other words, resignation crept in when the opportunity closed.

			This definition of fatalism, however, allows one to have it both ways: Muslims are fatalistic whether quiescent or not, whether passive or active. This renders the thesis of Islamic fatalism adaptable to all eventualities and means it cannot be disproven. This is not scholarship nor social science. Rather, it is a semantic trick. If fatalism can mean itself and its opposite, its utility as an analytical tool disappears. A fatalistic people passively accepts its lot and suffers whatever tyranny or brutality is its fate. By definition, a people that rises up is not fatalistic.

			Conclusion: Fatalism and Its Opposite

			Fatalism coexists with powerful currents of Muslim activism, energy, and enterprise. Von Grunebaum noted this dual heritage:

			…the Muslim usually acquiesces in impositions backed by superior force. He is aware of the transient character of human power and is apt to minimize its ultimate influence. On the other hand, one glance at the countless rebellions in Muslim lands will show that the believer’s acquiescence had very definite and rather narrow limits. However often disappointed in its expectations, the populace was ever ready to fight for a cause instead of patiently waiting for the pre-ordained outcome. So it seems highly doubtful whether “fatalism” can be actually described as a retarding power in politics.121

			Or, as this author wrote in 1983 about premodern life:

			Although Muslim subjects were often referred to by the Arabic term ra’iya (tended flock), indicating their passivity, it would be more apt to see them as cattle which, normally placid and complacent, sometimes turned against authorities and stampeded them. Rejection of the [traditional order] happened rarely, usually at moments of extreme crisis, but often enough to keep Muslim rulers apprehensive.122

			“Fatalism,” in short, is a simplistic reduction of a complex Muslim reality. Yes, there is a disproportionately fatalistic inclination (the Pew polls establish that); social science skepticism notwithstanding, fatalism does appear to be more prevalent among Muslims than among other peoples. But so too is there a contradictory record of hyper activism (as symbolized by the Iranian and Egyptian cases). Their mix is unpredictable. Seeing only half the picture distorts the whole. Fatalism does not help explain Muslim life. The term should be retired from analysis.

		

	
		
			A Century of the Muslim Brotherhood: Taking Stock

			In The Secret Apparatus: The Muslim Brotherhood’s Industry of Death,123 Cynthia Farahat argues that the Muslim Brotherhood (MB)—founded nearly a century ago—presents a far greater threat than is usually perceived, being nothing less than “the world’s incubator of modern Islamic terrorism” and “the world’s most dangerous militant cult.” She traces leading Egyptian groups such as al-Takfir wa’l-Hijra, al-Jamaʻa al-Islamiya, and Egyptian Islamic Jihad back to the MB as well as non-Egyptian ones like Ansar al-Shari’a in Libya, Jamaʻat al-Tawhid wa’l-Jihad in Jordan, Tala’iʻ al-Fateh in several countries, Hamas, the Taliban, al-Qaeda, and ISIS. With such an array of accomplishments, she concludes that the MB presents an “existential threat” to the United States. Those not alarmed by the MB, in brief, Farahat wants urgently to alarm.

			The author is an Egyptian who immigrated a decade ago to the United States, where she has written on jihad for American publications, penned a column for an Egyptian newspaper, testified before Congress, and advised US law enforcement about Islamism and jihad. Before that, in Egypt, she cofounded the Liberal Egyptian Party, whose platform endorsed capitalism, separation of mosque and state, and peace with Israel. She studied Islamic jurisprudence and history and coauthored a book (in Arabic) titled Desecration of a Heavenly Religion in 2008. For her efforts, al-Azhar University banned the book124, while she herself was banned from Lebanon and landed on the hit list of an al-Qaeda-affiliated group.

			This book, The Secret Apparatus, contains a wealth of names, dates, events, and other granular facts, all needed to establish the author’s case; accordingly, it is not a book to be speed-read but studied and returned to. Much of the evidence is original, Farahat having taken advantage of archives opened after the 2013 revolution in Egypt, or relying on new sources, such as memories of the hyperthymestic Tharwat el-Kherbawy. To help the reader approach and appreciate the pages that follow, therefore, I propose to sketch out their main lines in this foreword, adding some reflections of my own.

			The book has five main parts: background influences, the MB founder, deceptions, impact, and US policy. (All quotations in this article are from this book unless footnoted otherwise.)

			Background Influences

			Farahat argues that the Muslim Brotherhood, established on March 22, 1928, began modern Islamism; and that the Secret Apparatus was “the first covert Islamic terrorist organization in modern history.” She traces the MB’s origins to two main sources:

			(1) Iran and the Shiʻi up to you branch of Islam: The medieval Assassins served as “the biggest influence on the Brotherhood’s formation,” something made possible by taqrib, the effort to narrow theological differences between Shiʻi and Sunni Islam, with the ultimate goal of reestablishing the caliphate and jointly waging jihad against their common enemies. The Iranian Jamal al-Din al-Afghani, founder of the modern jihad project, may have been “the most important figure in the revival of Islamism” because he combined Western secret societies with Islamic clandestine proselytism. MB founder Hassan al-Banna drew heavily on this legacy to create a “twentieth-century equivalent of the order of the Assassins.”

			Farahat reports the surprising news that Ayatollah Khomeini visited Banna in Cairo in 1938. She speculates that “Banna swayed Khomeini, as Banna’s influence on Khomeini would become apparent years later.” In the mid-1960s, Ali Khamenei took advantage of his time in an Iranian prison to translate two of the MB’s key books, by Sayyid Qutb, into Persian. The Iranian revolution of 1978 to 1979 saw an MB branch formally established in Iran. Also at that time, Khomeini apparently suggested the wording of the MB’s key slogan, “Islam is the solution.” During the Iraq-Iran war, the MB used its influence to help Tehran; in turn, Tehran generously funded Hamas. When Khamenei became Iran’s supreme leader in 1989, he included those two Qutb books in the curriculum of the Islamic Revolutionary Guard Corps’ schools; in return, MB leaders included Khomeini among its most important teachers, along with Banna, Qutb, and Abul A’la Maududi. The two sides forged new bonds following the overthrow of Hosni Mubarak in 2011 when the MB fervently supported Iran’s nuclear program.

			From this long record, Farahat concludes that “The Muslim Brotherhood and Iranian cooperation is one of the most dangerous and complicated relationships in the world of international politics, jihadism, and transnational terrorism.”

			(2) Modern Western ideas and institutions: These many and eclectic influences included the Freemasons (especially the idea of a clandestine organization) and a range of twentieth-century dictators: Kaiser “Hajji” Wilhelm II and his World War I propaganda (especially the subversive work of Max von Oppenheim); the Nazis (especially the brutality of the Sturmabteilung or SA); and the Soviets (especially Lenin’s ideas, the Comintern’s dual model of public party and secret apparatus, and Stalin’s NKVD). Although Banna admired Hitler and MB personnel “continue to adhere to Hitler’s values until today,” Stalin had the most influence on the MB’s structure, which copied his domestic and international institutions of power as well as the Comintern model. Indeed, “Banna modeled his organization after Stalin’s governing apparatuses, a structure still used by the Muslim Brotherhood today.” A more brutal model one cannot imagine.

			Hassan al-Banna

			In addition to these influences lies the character of the MB’s founder, Hassan al-Banna, which remains dominant long after his death: his “paranoid, obsessive, and criminal vision endures through the chameleon-like entity he created.” For example, the organization’s bylaws demanded that members “prioritize the interest of the group over the interest of the individual” and the group viewed members’ children as fodder for its ambitions. Ultimately, every member must vow total obedience to the leader, known as the General Guide. Lesser officers of the organization, known as emirs, then involve themselves in every aspect of a member’s life—including marriages, illnesses, and hardships—with an eye to pressure, blackmail, or bribing the member. For example, MB operatives must marry within the organization and to someone from a family with a status similar to their own.

			Beyond these internal matters, Banna stressed two themes especially: the caliphate and death. “The Muslim Brotherhood’s raison d’être is to establish an Islamic caliphate” that will apply Islamic law, the Shari’a. That is because for it, as for many other Islamists, “the answer to every problem—from trouble with their in-laws, to health issues, to public policy concerns—is the return of the Caliphate.” Toward this end, the MB uses all methods, lawful or criminal.

			Banna’s renowned definition of the MB’s principles hints at his peculiar preoccupation with death: “God is our goal, the Prophet is our model, the Koran is our law, jihad is our path, and martyrdom is our aspiration.” The mention of an “Industry of Death” (sinaʻat al-mawt) in the title of this book refers to a memorably perverse article by Banna in which he discusses the glory of dying for Islam:

			Death is an art, sometimes a beautiful art despite its bitterness, it might even be the most beautiful of arts if it is created by the hands of a masterful artist. The Koran honorably presented it to its believers and compelled them to cherish and love it more than others love life…Muslims will not be saved from their reality unless they adopt the Koran’s philosophy of death and embrace it as an art, a truly beautiful art.

			Banna exalted death over all else. He “believed that loving life was a deadly sin which prevented Muslims from entering paradise. He held that Muslims could only go to heaven if they ‘shed their blood as tax for [loving] life.’” His leading disciple, Qutb, then “continued Banna’s doctrinal principle that all Muslim who aren’t members in jihadists groups are infidels and deserved to get killed.” It gets worse:

			While it is widely known that the Muslim Brotherhood believes in the extermination of all non-Muslims, it is not common knowledge that they also consider all Islamic nations houses of war, and the vast majority of Muslims as infidels whom they believe should be killed.

			In short, the MB is a perfected killing machine.

			Mixed together, influences of the Assassins, Stalin, and Banna created an organization summed up by Banna’s statement that “the laws and teachings of Islam are a total system complete unto itself as the final arbiter of life in this world and the hereafter.”

			Three Deceptions

			Farahat offers three key insights about MB methods to explain the institution’s success, all based on deception.

			The first concerns a deception based on a duality, namely the existence of a somewhat benign public face, the General Apparatus, and a demonic covert militia, the Secret Apparatus. The organization has engaged in doublespeak about its two halves since 1951, with the one opportunistically spouting liberal democratic values and the other expressing “extremist and pro-terrorism rhetoric.” At the same time, it has been clear that the leader of the Secret Apparatus, known as the Secret Guide, has since 1971 been the MB’s ultimate leader; during this half century, the General Guide merely “acts as a public relations figure.” Those public relations duties have included persuasively to perpetuate “the myth that the Secret Apparatus is no longer operational” when, in fact, it very much is. Both the public and clandestine divisions operate on the basis of Banna’s permanent jihad, thereby permitting all sorts of criminal and other illegal undertakings.

			Part of this deception includes the pretense of having abandoned force in favor of legitimate politics: “[E]very time the Muslim Brotherhood publicly renounced violence, it engaged in clandestine jihadist activities under a different banner.” Indeed, the MB cannot give up force under any circumstances: “If the Brotherhood were to give up violent jihad, it would mean the leaders had dismantled the organization, because the Muslim Brotherhood would lose its legitimacy and its sole reason for its existence.”

			The second deception concerns the MB practice of directing members to formally sever ties with it and to found seemingly unrelated offshoots. Here are several examples: The Free Officers “perpetrated the 1952 coup d’état” that ended Egypt’s monarchy; Egypt’s various Salafi organizations make the MB look moderate; Hamas so successfully infused the Palestinian-Israeli conflict with violence that it became “a model” for other MB franchises; and al-Jamaʻa al-Islamiya and the Muslim Brotherhood, Anwar el-Sadat once noted, “are one and the same.” Rifʻat Qumsan, an Egyptian general, includes more groups, stating that

			We should not be fooled with names such as Daesh [ISIS], Nusrat al-Haq, Nusrat al-Islam, Hamas, etc. They are all one. We can say the Brotherhood is the frame for all these organizations, whether so-called peaceful ones, like Jam’at al-Tabligh wa’l-Daʻwa, or the most violent ones, such as Al-Qaeda, Tanzim al-Jihad, and Daesh.

			This pattern of “franchising the Brotherhood terrorism model” makes the MB a far greater menace than if it acted as a solitary organization, especially as each branch operates its own Secret Apparatus.

			The third deception involves infiltration. The Secret Apparatus unit dealing with intelligence systematically “infiltrates and internally subverts political parties, militaries, intelligence agencies, media, educational systems, governmental and nongovernmental organizations, and other influential groups.” The Egyptian government has been the primary target of this campaign; other institutions include charitable organizations, Egypt’s Communist party and al-Azhar University.

			Indeed, al-Azhar University has a unique role in spreading the MB message, starting with “the theological legitimacy of inflicting pain upon infidels”; for example, the “Muslim is allowed to murder an apostate and eat him, [as well as] kill [an infidel] warrior, even if they are a child or female. It is permissible to eat them because they are not [granted] protection.” With such an education, it hardly shocks one to learn that jihadis sometimes “conceal their terrorism manifestos as masters and PhD theses” at al-Azhar. As a result, “Some of the world’s most brutal jihadists received their formal religious training” at one of al-Azhar’s many affiliated mosques, schools, learning centers, and universities around the world. Burhanuddin Rabbani, who had a major role in forwarding Islamism in Afghanistan, offers one such example.

			Farahat considers in detail the case of Omar Abdel-Rahman, known as “The Blind Sheikh.” Remembered in the West for spending decades in prison following his inciting jihad against New York City monuments, she argues he had a much larger role, calling him “the most influential theologian for Sunni militant groups over the past fifty years” and “the Godfather of Islamic jihad.” Specifically, he was “the ideological founder” of al-Jamaʻa al-Islamiya and al-Qaeda, both of which he mentioned in his doctoral thesis. She also reports that he received “direct institutional support and theological legitimization” from al-Azhar University for these activities and that he “couldn’t have created this massive wave of transnational terrorism without al-Azhar.” Finally, she speculates that al-Azhar was “directly involved” in the founding of al-Qaeda.

			Infiltration has paid great dividends. “Decades of infiltration have allowed active Muslim Brotherhood members to control Qatar, Turkey, Sudan, and formerly Egypt. Western nations deeply affected by the Brotherhood’s destabilizing tactics include the United States, United Kingdom, and Germany.” In brief, funded by Egyptian taxpayers, al-Azhar “militarizes its students and turns them into jihadists.” Farahat concludes that not only infidels must fear l-Azhar’s teachings, but “all Muslims are also in danger” from them.

			Impact

			Noteworthy MB acts of jihadi violence have included the assassination of Egypt’s Prime Minister Ahmad Maher Pasha in 1945, former Prime Minister Mahmoud Fahmi al-Nuqrashi in 1948, and President Sadat in 1981. In addition, it nearly assassinated Gamal Abdel Nasser in 1954. Also, MB members actively participated in the burning of much of central Cairo in 1952.

			But the MB’s Civilizational Jihad Operation using lawful means to extend its influence, Farahat argues, is even “more damaging” than violence. Egypt, home of the MB, is the model for Civilizational Jihad. In Egypt, the MB since the late 1950s “has almost full control over al-Azhar University,” the Cairo-based institution that enjoys worldwide prestige among Sunni Muslims. Within Egypt itself, al-Azhar’s personnel effectively controlled the legislative branch of government by virtue of their ability to draft or vet laws prior to their being taken to parliament.

			Both the first and second presidents of Egypt, Mohamed Naguib and Gamal Abdel Nasser, were clandestine MB members (Nasser had joined in 1942). Nasser may have been “a totalitarian dilettante who adopted far-left-wing ideologies,” but he released all MB jihadis from prison and employed German Nazis to “dismantle the Egyptian education system and ideologically subvert the country.” Nasser visited Banna’s grave in 1954 along with his successor Sadat; there, they both pledged allegiance to the MB founder. Nasser swore, “As God is my witness, I will uphold [Banna’s] values and wage a jihad on their behalf.”

			Sadat had long been an MB member, as was his successor Mubarak (who joined in 1944). Farahat describes the latter as someone “armed with the audacity of profound ignorance, the rigidity of the peasantry, and a lust for power.” So complete was the MB infiltration of the military under Mubarak that Abbas Mukheimar, the army major general he appointed to oversee the purge of officers with MB or other Islamist affiliations, was himself an MB member. Also, during Mubarak’s rule, MB “terrorism recruitment was state sponsored and broadcast around the clock on the Egyptian government’s Radio and Television Union’s communications satellite, Nilesat.”

			Muhammad Hussein Tantawi, who carried out a coup d’état in 2011 on the MB’s behalf, probably was a member, and the military council he headed was openly Islamist, to the point of funding the MB and its affiliated Salafi political parties. Of course, Mohamed Morsi, who ruled Egypt from 2012 to 2013, was publicly a member and, indeed, had been overtly chosen by the MB to run for president. In a key appointment, Morsi made Abdel Fattah al-Sisi his minister of defense, relying on the fact that Sisi came from MB royalty—being a descendant of MB cofounder Abbas al-Sisi.

			Under Morsi, things changed radically, with the MB becoming “openly jihadist. The group installed torture and murder tents or camps across Egypt, where they abducted, tortured, and murdered protesters and sometimes random civilians.” Worse, it had drawn up plans for the mass extermination of Egyptians, both Christian and Muslim, in keeping with Banna’s eschatological doctrine of annihilating the Muslim population as a blood sacrifice—what he called a blood tax (daribat ad-damm).

			With this, however, the MB finally went too far: “Widespread, indiscriminate torture and murder carried out by the Brotherhood resulted in wide opposition to it,” spurring the largest political rally in all history on June 30, 2013, followed immediately by a revolution headed by Sisi, who came to power riding a massive wave of popularity. Then, against nearly all expectations, Sisi turned on the MB and became Egypt’s first anti-MB president. When the MB refused to accept this reality, instituting a wave of violence against the new regime, Sisi responded in December 2013 by designating it as a terrorist organization.

			In all, “From 1952 to 2012, each of Egypt’s transitions of power resulted from a coup d’état by [military] officers belonging to the Muslim Brotherhood.” More than that, for much of this era, they “were the power behind decision making” and, indeed, “dominated the country.” During this time, MB influence in Egypt meant that most government institutions were but “decorative structures [intended] to give the country a superficially modern guise,” even as the MB actually ruled. Also, the MB only pretended to fight the government during that sixty-year period, while, in fact, serving as the “government-sponsored fake opposition,” which the government went so far as to subsidize via its business enterprises.

			The MB also wields extensive power outside of Egypt. Amin al-Husseini, the mufti of Jerusalem, helped the MB establish itself in Mandatory Palestine and Transjordan. In Afghanistan, the MB “played a pivotal role” in the Soviet-Afghan war by helping jihadis from the Middle East to reach Afghanistan. In the middle of that war, in 1985, three MB leaders (Abdullah Azzam, Osama bin Laden, Ayman al-Zawahiri) founded an organization that later morphed into al-Qaeda. Other MB figures had a key role in founding the Taliban. In Sudan, Omar al-Bashir seized power in 1989, making him “the first member of the Muslim Brotherhood publicly and officially to rule a country.” In Tunisia, an MB coup d’état deposed Tunisia’s President Zine El Abidine Ben Ali in 2011, initiating the “Arab Spring.” Most remarkably, Farahat finds numerous indicators to suggest that the Turkish strongman Recep Tayyip Erdoğan is both the General and the Secret Guide of the MB as well as the head of its International Apparatus. Under his leadership, “Turkey became the command-and-control center for Islamic terrorism,” while Istanbul has become “a haven for recruiting terrorists, smuggling jihadists in and out of Turkey, and plotting international terrorist attacks.”

			As Muslim immigration to the West has increased, so too have MB activities there, relying as usual on the dual structure of an overt organization, which operates benign-appearing schools, mosques, and the like, and a covert one that establishes funds and partially or fully operates violent jihadi groups. The Blind Sheikh, Omar Abdel-Rahman, is perhaps the most notorious MB exemplar of the latter strain.

			US Policy

			Turning to US policy, Farahat is dismayed to find that MB deceptions have succeeded: “veiled terminology was a contributing factor to the infiltration of the U.S. government, and led to policies that supported the Muslim Brotherhood.” To help fix this problem, she offers a guide to MB’s use of language. Truth means the implementation of the Shari’a. Freedom means freedom from transgressions against the Shari’a. Tyranny means opposing the Shari’a. Justice means Shari’a over every aspect of life. Peace means accepting the rule of Muslims. Islamic revival means the subjugation of all people on earth to Allah. This coded Islamist terminology, entwined with infiltration, she concludes, “has allowed the world’s most violent jihadist group to gain power in America.”

			She also finds that Washington has abandoned its old approach of peace through strength, in favor of a “nineteenth-century, German-Ottoman strategy of employing jihadist mercenaries to carry out broken policies.” This has had devastating consequences; during just the past decade, Farahat argues, misguided Western policy vis-à-vis the MB

			…has contributed to hundreds of thousands of deaths and the displacement of 2.7 million people by the Muslim Brotherhood’s regime in Sudan alone. Furthermore, the riots and protests that erupted across the Middle East in 2011 were a direct result of a lenient U.S. policy toward the Muslim Brotherhood.

			To sustain its “security and for freedom to thrive internationally,” she argues, Washington “must criminalize the Muslim Brotherhood” by designating it as a terrorist organization. Doing so not only will clarify the identity of the enemy but also help with the crucial distinction between Muslims and Islamists: Muslim Brothers “have desecrated their own religion by weaponizing theological terminology and poisoning it with violent and terroristic definitions that are alien to the vast majority of Muslims.” The Secret Apparatus ends with these sobering words: “Either you are with the overwhelming majority of Muslims, and every peaceful individual on earth, or you are with the Muslim Brotherhood.”

			Over two decades of research on the Muslim Brotherhood led Cynthia Farahat to a horrified appreciation of its achievement as “one of the world’s most complex criminal enterprises.” The book she wrote makes a compelling case to see the MB not as one of many contending Islamist organizations but as a historic trailblazer and the source of untold misery.
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