
      
      
         [image: Cover Image]


   

A

WORLD

WITHOUT

ISLAM

[image: image]

GRAHAM E. FULLER


[image: image]

Little, Brown and Company

NEW YORK   BOSTON   LONDON



[image: CoverImage]



Begin Reading

Table of Contents

Copyright Page


      
      To my wife, Prue; to our remaining children, Samantha and Melissa, and their families; and to my siblings, David, Meredith, and Faith, and their families: they have watched me struggle and be shaped by the fascinations, joys, complications, and frustrations of working with and in the Muslim world, and have provided consistent encouragement

      And to those many good friends—
Muslim, Christian, and Jewish—who have touched my life in so many ways in the course of working, and living, in this field

			[image: image]



      

      Introduction
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Imagine, if you will, a world without Islam. Nearly impossible, it would seem, when images and references to Islam dominate

         our headlines, airwaves, computer screens, and political debates. We are inundated with terms such as jihad, fatwa, madrasa, Taliban, Wahhabi, mullah, martyr, mujahideen, Islamic radicals, and Shari’a law. Islam would seem to lie at the very center of the American struggle against terrorism

         and the long commitment to several overseas wars launched with the “Global War on Terror.”

      


      Indeed, Islam seems to offer an instant and uncomplicated analytical touchstone for most affairs in the Middle East, by which

         to make sense of today’s convulsive world. By referring to Islam, we can reduce things to a polarized struggle between “Western

         values” and the “Muslim world.” For some neoconservatives, “Islamofascism” is now, in fact, our chief sworn foe in a looming

         World War IV or “Long War”—a titanic ideological struggle that conveniently focuses on religion and seems to ignore myriad

         other factors that have contributed to a long-building East-West confrontation.

      


      This book will argue the case from the opposite direction. If there had never been an Islam, if a Prophet Muhammad had never

         emerged from the deserts of Arabia, if there had been no saga of the spread of Islam across vast parts of the Middle East,

         Asia, and Africa, wouldn’t the relationship between the West and the Middle East today be entirely different? No, I argue,

         it might actually be quite similar to what we see today.

      


      As counterintuitive as this argument might seem at first glance, a powerful case can be made for the existence of deeply rooted

         geopolitical tensions between the Middle East and the West that go very far back into history indeed, predating Islam, even

         predating Christianity. A multitude of other factors have powerfully influenced the evolution of East-West relations over

         a very long time: economic interests, geopolitical interests, power struggles between regional empires, ethnic struggles,

         nationalisms, even severe clashes within Christianity itself—all of which provide ample ground for East-West rivalries and

         confrontations that really have little if anything to do with Islam.

      


      Indulge me a bit, then, as we look at the course of events between the West and the Middle East over time that provide powerful

         alternative explanations for the roots of today’s conflict, which we often conveniently simply ascribe to “Islam.” It doesn’t

         require special knowledge of the Middle East to grasp that ties between the West—especially the United States—and the Middle

         East are presently dangerously skewed. What is going on? Why is the Middle East the way it is? Or the West the way it is?

         Without Islam, wouldn’t we be spared many of the current challenges before us? Wouldn’t the Middle East be more peaceful?

         How different might the character of East-West relations be? Without Islam, surely the international order would present a

         very different picture than it does today, or would it? The balance of this book aims to suggest some alternative answers

         to these questions.
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      THE WEST, and especially the United States, has shown no serious or sustained interest in the Middle East until the last half century.

         We tend to be comfortably ignorant of the history of Western interventionism in the region over centuries—or even over a millennium.

         We are only superficially aware of Middle Eastern critiques of Western policies that touch on oil, finances, political intervention,

         Western-sponsored coups, Western support for pro-Western dictators, and carte blanche American support for Israel in the complex

         Palestinian problem—which, after all, had its roots not in Islam, but in Western persecution and butchery of European Jews.

         European powers have also exported their local quarrels and parleyed them into two world wars that were fought out partly

         on Middle Eastern soil, as was much of the Cold War as well. All this suggests that many other causative factors are at work

         that have at least as much explanatory power for the current turmoil as does “Islam.”

      


      It is not simply a matter of “blaming the West,” as some readers might rush to suggest here. I argue that deeper geopolitical

         factors have created numerous confrontational factors between the East and the West that predate Islam, continued with Islam

         and around Islam, and may be inherent in the territorial imperatives and geopolitical outlook of any states that occupy those areas, regardless of religion.

      


      It would, of course, be silly to suggest that Islam has had no role whatsoever in coloring elements of this East-West confrontation.

         Islam represents a powerful and deep culture that has exercised huge impact upon the whole Middle East and beyond. But in

         terms of East-West relations, I argue that it has primarily served as flag or banner for other, deeper kinds of rivalries and confrontations taking place.

      


      If nothing else, I hope this examination will cause readers to rethink the nature of East-West conflict and how Americans,

         in particular, regard their own foreign policies. Such a process of self-examination comes hard to superpowers; they suffer

         from their own particular kind of isolation and myopia: possession of great power suggests a security and certitude, an ability

         to ignore situations that smaller states find threatening or dangerous and that they cannot afford to get wrong. International

         politics is not unlike the jungle: smaller and weaker animals require acute intelligence, sensitive antennae, and nimbleness

         of footing to assure their own self-preservation; the strong—such as elephants—need pay less attention to ambient conditions

         and can often do as they wish, and others will get out of the way.

      


      Power also brings a certain arrogance: the belief that we can control the situation, we are in charge, we can persuade or

         intimidate with ease—or so we think. Indeed, one senior official in the Bush administration, when asked about looming realities

         of the wars in the Middle East, stated without a pause, “We create our own realities.” The course of events of the past decade

         reveals how sadly true that has been.

      


      The problem lies in the optic we employ. Washington—perhaps as many global powers have done in the past—uses what I might

         call the “immaculate conception” theory of crises abroad. That is, we believe we are essentially out there, just minding our

         own business, trying to help make the world right, only to be endlessly faced with a series of spontaneous, nasty challenges

         from abroad to which we must react. There is not the slightest consideration that perhaps US policies themselves may have

         at least contributed to a series of unfolding events. This presents a huge paradox: how can America on the one hand pride

         itself on being the world’s sole global superpower, with over seven hundred military bases abroad and the Pentagon’s huge

         global footprint, and yet, on the other hand, be oblivious to and unacknowledging of the magnitude of its own role—for better or for worse—as the dominant force charting the course of world events? This Alice-in-Wonderland

         delusion affects not just policy makers, but even the glut of think tanks that abound in Washington. In what may otherwise

         often be intelligent analysis of a foreign situation, the focus of each study is invariably the other country, the other culture, the negative intentions of other players; the impact of US actions and perceptions are quite absent from the equation. It is hard to point to serious analysis

         from mainstream publications or think tanks that address the role of the United States itself in helping create current problems

         or crises, through policies of omission or commission. We’re not even talking about blame here; we’re addressing the logical

         and self-evident fact that the actions of the world’s sole global superpower have huge consequences in the unfolding of international

         politics. They require examination.

      


      There is a further irony here: How can a nation like the US, which expresses such powerful outpourings of patriotism and ubiquitous

         unfurling of the flag on all occasions, seem quite obtuse to the existence of nationalism and patriotism in other countries?

         Washington never fared very well in the Cold War in understanding the motives and emotions of the nonaligned world; it dismissed

         or even suppressed inconvenient local nationalist aspirations, thereby ending up pushing a large grouping of countries toward

         greater sympathy with the Soviet Union. This was a kind of strategic blindness that viewed other nations’ interests and preferences

         as something that needed to be hemmed in, or isolated. We have been obtuse toward nationalism and identity issues in the Middle

         East and have lumped it all into the basket of “Islam.”

      


      When we do not like a foreign adversary, we tend to denigrate them in strong, sometimes nearly apocalyptic terms. One less

         desirable aspect of democracy is that it seems to require serious demonization of the enemy if the nation and public opinion

         are to be galvanized sufficiently to pay a serious price in blood or treasure at war. And the message as to why we are in confrontation or at war must be simplified enough to fit on a bumper sticker.

      


      In today’s world, “Islam” has become that bumper sticker for America, the default cause of many of our problems in the Muslim

         world. In the past we have gone in to do battle with anarchists, Nazis, Fascists, communists—today it is “radical Islam.”

         I put this term in quotation marks not because it does not exist, but because it is a broad and complex phenomenon that comes

         in various shapes and sizes and requires a wide array of differing responses. The term does not begin to present an accurate

         or useful description of the kinds of problems we face in dealing with the Muslim world. In even more simpleminded analyses,

         we sometimes hear that the problem is not “radical Islam” but really perhaps even Islam itself. Why do “they” hate us, why

         are they violent, why do they “hate democracy,” why do they not accept America’s nostrums and values, why do they engage in

         guerrilla war or terrorism, why do they resist American policies, why will they not accept America’s best-laid plans for their

         futures—Islam seems to supply a ready answer.
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      ACTUALLY, in many senses there is no “Muslim world” at all, but rather many Muslim worlds, or many Muslim countries and different

         kinds of Muslims. Nonetheless it is important to acknowledge that under assault and siege from the West in both real and imagined

         ways, the Muslim world has come together to an unusual degree over past decades. Indeed, US policies over this time have probably

         done more to forge a common-minded umma—the collective international community of Muslims—than any other factor since the time of the Prophet Muhammad.

      


      History did not begin with 9/11. Our dealings with the Middle East go back a long way. The attack on 9/11 was a violent, extremist,

         and outrageous act, but it was also almost a culmination of a preceding chain of events over many years. If we choose to see history beginning at 9/11—whereby we suddenly become the sole

         justifiably aggrieved party, now authorized to bring vigilante justice to the world—then we will continue to do what we have

         been doing all along, with disastrous consequences evident to all.
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      IT IS, OF COURSE, ABSURD, in a sense, to speak of a “world without Islam.” We cannot rewrite history, nor can we truly guess what would have happened

         in history if certain other things had not happened. In other words, once you get into theoretical, “what if” types of arguments,

         they open the floodgates to endless speculation. Indeed, a great many interesting books have been written on precisely these

         “what if” speculations: What if 9/11 had not taken place? What if the Archduke Ferdinand had not been assassinated in Sarajevo

         in 1914? What if Lenin had never been sent back to Russia by the Germans in a sealed railroad car on the eve of the Russian

         Revolution, and if the Bolshevik Revolution had never taken place? Or what if the Confederacy had won the Civil War? Would

         our world be dramatically different than today, or would it have ended up reasonably similar in the long run?

      


      Such questions are inherently unanswerable. But the point of the exercise is to employ imagination to illuminate history from

         an alternative angle, to permit new contours and features to suddenly appear before our eyes that had previously remained

         unnoticed. Maybe the odds were only 51 percent that an event would turn out the way that it did. That suggests that there

         are 49 percent of other factors at work that did not, in the end, happen to dominate. But they were there all along and possibly

         still remain below the surface, exerting considerable, even if not decisive, influence on later events and may again in the

         future. I remember my stint as Vice Chair of the National Intelligence Council at the CIA in the 1980s in charge of long-range

         strategic forecasting; we occasionally employed one type of brief intellectual exercise among many that could often be analytically illuminating: to

         posit an important future event—however unlikely we felt it might be—and then briefly write the scenario in some detail as

         to how it came to pass. Assume that Saudi Arabia undergoes a radical Islamist revolution—how might it have come about, in

         quite specific scenarios? Assume that the Communist Party in China collapses—how might it happen and what would the process

         look like on a daily basis? What hidden forces, little tracked today, might rise to the fore? The purpose of such exercises

         is to lend flesh and substance to otherwise unthinkable or unlikely series of events; they serve to sharpen the analytical

         antennae to indicators of such possible events in the off chance that the “unthinkable” might come about. They represent exercises

         in political and social imagination, just one tool among many.

      


      In the same spirit, this book looks at key events in the history of the Middle East and attempts to identify what forces were

         at work that might have had little to do with Islam, events that could have occurred in roughly similar ways without Islam.

         This book, in effect, shines a spotlight upon events from a completely different angle, illuminating features we perhaps did

         not note before. Even if you disagree with some of the assumptions and explanations, the chances are that you will not look

         at events in the Muslim world in quite the same way again. Other factors at work suddenly become sharper and cause us to consider

         them anew in our own analyses.


Inevitably many readers will offer alternative paths to the ones I have chosen—that’s fine.

         I’m aware of having to make choices myself. Indeed, I could write a rebuttal to some of the arguments presented here, but

         that is not the point. The point is to reconsider our facile assumptions that Islam is what the Middle East is all about—the

         source of the problem and the solution—and instead attend to other deeper and systemic types of problems and issues that exist, making the Middle East what it is in the face of the West.

      


      One point I wish to make very clear: the purpose of this book is not at all to denigrate or dismiss the role of Islam in world

         history. Islam has had great impact upon the world, as one of the greatest and most powerful continuous civilizations in history.

         No other civilization has lasted as long over such a broad expanse of the world as Islam. I have immense regard for Islamic

         culture, arts, sciences, philosophy, and civilization, and for Muslims as people. The world would be a much more impoverished

         place in the absence of Islamic civilization.

      


      Nor do I ignore the fact that Islam has created a powerful and distinct edifice—the “Muslim world”—linking large numbers of

         diverse peoples, states, cultures, and climes in ways that might not otherwise be the case. This is hugely important for the

         peoples of that region. But the focus of interest in this book is specifically how the relations between the West and the Middle East would be if there were no Islam. I do not examine how the whole of the Muslim world might be different if there had been

         no Islam. Or what the West would have lost in the absence of Islamic culture. We look at the continuing trajectory of East-West

         relations. And to the extent that those relations have severely deteriorated, I argue that Islam is not the primal or even

         secondary causal factor—for that we have to look elsewhere. The minute we do look elsewhere, we are struck by the huge variety

         of alternative forces affecting the nature of East-West relations.

      


      I want to make some additional points as well. First, the West has a tendency to view Islam as somewhat exotic and strange,

         distinct and alien from our Western perspectives. Here I try to place Islam in the context of other world religions, especially

         Judaism and Christianity. To an astonishing degree, Islam comes directly out of a long tradition of Middle East religious

         thought, including multiple heresies, fitting in as an integral piece of the whole religious picture. Indeed, Islam came to fit in comfortably with large numbers of preexisting forces.

      


      Another key theme is the relationship among religion, power, and the state. I argue that the close affiliation of religion

         and the state over most of Western history has affected Christianity and Christian history vastly more than it has affected Islam and the Islamic world. The theme of heresy becomes very important here. I look at how heresies—religious views not accepted by authority—are often

         major vehicles for political opposition to the state at the mass level. Thus, when we look at issues of religious dispute, how much are

         we really talking about power relationships?

      


      I also try to point out how the evolution of Islam moved along tracks often similar or parallel to the evolution of Christianity—although

         hardly in all respects; this observation suggests that most religions follow certain inevitable trajectories when it comes

         to authenticating scripture, maintaining theological orthodoxy, dealing with accretions or corruptions of the faith, and the

         like. Here again, Islam is not special but fits into the general course of religious developments in theological terms; this

         in turn suggests that it is not religion per se that creates distinctions so much as state use of religion, and that furthermore, the foundation of distinct religious communities may hinge little upon theology and a

         great deal on secular rivalry.

      


      The book devotes major attention to the tensions and differences between Eastern Orthodox Christianity and Western or Roman

         Catholic Christianity. If Islam had not dislodged Christian rule across most of the Middle East, the entire region today would

         most likely still be under Eastern Orthodox Christianity. And relations between Orthodoxy and Catholicism have ranged between

         suspicious and toxic for nearly two millennia despite many shared classical traditions. So there are excellent grounds for

         imagining that Orthodox Christianity today could have served as a religious and ideological springboard for crystallizing

         the grievances of the Middle East against the West—witness the evolving history of Eastern Orthodoxy in its current center of gravity, Moscow.

      


      This theme continues on into an examination of the Crusades: was it a religious or a geopolitical event? Furthermore, while

         popularly conceived as a struggle between Christianity and Islam, it was in reality an important three-way political struggle among Eastern Christianity, Western Christianity, and Islam.

      


      I devote a chapter to the Christian Reformation that finds striking parallels between the logic of events in Christian Europe

         and in the emergence of Islamic “fundamentalism” under differing conditions later. The role of politics in both cases seems

         to dominate theological issues; theology again primarily serves as a vehicle to mobilize action. And we note how loss of state

         or church control over theology has led to major radicalism in both Christian and Muslim traditions.

      


      We find some striking resemblances among issues in conflict between Orthodoxy and Catholicism on the one hand and between

         Christianity and Islam on the other. These issues include historical grievances, differing views on the role of the church

         and religion in society, on the forging of public and private values, the relationship between the state and the church/mosque,

         and the debate over the meaning and implications of “secularism” in the contemporary world. Power and bad blood again seem

         to supersede theological issues that often appear relatively trivial in themselves.

      


      The book then launches into an examination of the theme of the political scientist Samuel Huntington in his reference to the

         “bloody borders of Islam,” expounded in his well-known article and book, The Clash of Civilizations. What are we really talking about here? I look into what are fascinating relationships between Islam and four other major

         civilizations with which it has been in long-term close contact: Western Europe, Orthodox Russia, Hindu India, and Confucian

         China. In each of these cases, complex and shifting accommodations were reached between them; cross-pollination resulted. These relationships present a far subtler picture

         of how Muslims actually manage their relationships with other cultures and religions than is commonly portrayed in more lurid

         and simplistic confrontation scenarios.

      


      Some readers may take issue with the fact that the book focuses more on the grievances of Muslims against the West than on

         the many grievances others might have against Muslims. That is indeed the case. In the first instance, Muslim perspectives and historical grievances against the West are not so

         well known in the West. I could write at length—indeed many thousands of others have already written—about outrages that Muslims

         have perpetrated against Christians, Hindus, or Jews at one time or another in history: everyone has heartrending stories

         to tell. Muslims have equally terrible tales to tell as well about what others have done to them. This book makes no attempt

         to provide a balance in a tally of blood-libels on one side or the other; it is rather an attempt to put these events in perspective—especially

         along the civilizational “fault lines” where Islam meets and joins with other major civilizations. Once again, we see how

         the role of Islam is usually less important than ethnic confrontations, which may or may not be augmented by religious differences

         on either side.

      


      The last part of the book examines some modern aspirations of the Muslim world, beginning with a look at the history of the

         Muslim struggle against colonial power. We see how relatively recently, in fact, the Middle East’s struggle against Western imperialism developed and how anti-imperial thinking remains a deep theme

         in the Middle East’s view of the world today. I note similarities with the anti-imperial rhetoric and experience of several

         other cultures today, including China, to demonstrate how much of a piece with other Asian cultures Muslim thinking is on

         imperialist interventionism from the West.

      


      I also look at the most urgent of contemporary topics—jihad, resistance, war, and terrorism. These are the issues that seize the media and confront the general public most vividly; they

         are the source of immense legitimate concern, as well as the subject of fear-mongering, exaggeration, and misinformation.

         Are these at bottom religious or geopolitical issues? And finally, in the concluding chapter, I return to specific policy

         concerns and offer some brief, unvarnished points on how policies and perspectives must change sharply if we are ever going

         to get out of the present morass that has been so costly to everyone.

      


      In some ways, then, this book is at least as much about other civilizations neighboring Islam—Byzantine, Russian, Western Christian, Indian, Chinese—as it is about Islam. Central to my

         argument is how comfortably Islam fits in so many ways into the broader cultural assumptions, aspirations, and world outlook

         of these other major cultures. There are certain near-universal suspicions and fears of Muslim societies toward the West today

         that are actually shared widely by many other cultures of the developing world, even if they don’t always agree on the cultural

         details. In other words, many of the values and political views attributed to the Muslim world today that so worry the West

         also exist in a “world without Islam.”

      


      This book is an argument, not a narrative. I seek to illuminate certain specific trends and forces that are often ignored or buried in more traditional

         historical accounts. Through the vehicle of this hypothetical argument, I hope to present a new perspective on how and why things have developed in the Middle East, beyond Islamic factors. In the end, I hope the reader will think about Islam as

         a much more complex and integral part of a common human, political, and religious experience in the world. If there is a “problem

         with Islam,” it is a problem with us as well.

      


      I refer to “Islam” repeatedly in the book, including in this introduction; but of course in one sense there is no “Islam”—there

         are many Islams. Or, put another way, there is one Islam, but many different ways Muslims live and interpret it that differ greatly from country to country, age to age, issue to issue, person to person. In fact, Islam is what Muslims think Islam is, as well as what they want it to be. And they differ, as do adherents of other faiths.

      


      To generalize about such a huge and dynamic phenomenon as Islam is to pin it as a butterfly in a collection box to preserve

         it, to be consulted and examined as a specimen for all time. There are really thousands of butterflies out there, and the

         species is evolving and changing even as we seek to grasp it. Ironically, it is the most fanatic and rigid of Muslims, on

         the one hand, and their most zealous enemies in the West, on the other, who both seek to freeze Islam into one single immutable

         phenomenon, the better to promote it or denigrate it.

      


      In the end, I hope to persuade the reader that the present crisis of East-West relations, or between the West and “Islam,”

         has really very little to do with religion and everything to do with political and cultural frictions, interests, rivalries,

         and clashes. This conclusion matters a lot: it has everything to do with how we end up treating the problem of Western-Muslim

         confrontations today. Are we in fact headed toward a titanic and implacable clash of civilizations, a new Hundred Years’ War

         or World War IV, as some have suggested? A small group of Muslims, Christians, and Jews actually like such a stark narrative

         of existential struggle. But if we conclude that religion is not the central issue at work in present tensions, then we have a much better chance at dealing with and even resolving those

         issues, however more complex they may be. In that sense, we are hopefully working toward building a solid foundation for the

         three great Abrahamic faiths—Judaism, Christianity, and Islam—that share more than they dispute. It is the states that dispute.
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      SADLY, WHEN RELIGION BECOMES linked with political forces, it tends to lose its soul—its spiritual dimension. Yet in so many places, religion is regularly invoked in numerous bloody struggles for territory, sovereignty, political control, political agenda,

         and existential preservation of the community. This applies to most religions: Christianity, Islam, Judaism, Buddhism, Hinduism,

         Shintoism, and many others, including traditional aboriginal faiths.

      


      We are living at a point of time in the West when rational, secular thinking seems to largely dismiss the phenomenon of religion

         as an archaic force that inhibits the social order at best, or as the source of hatreds, violent conflict, and war at worst.

         Many in the West have been dismayed by the “return of religion,” when it appears to be more powerful and sometimes more dangerous

         than ever. There is some truth to this observation. Yet the real issue is not the danger of religion per se, but of dogmatic

         thinking. The true horrors of the twentieth century have almost nothing to do with religions: two world wars, Franco, Mussolini, Hitler, Lenin, Stalin, Mao, Pol Pot, Rwanda—the deaths of hundreds

         of millions of people, all involving secular, even atheist regimes that seized upon dogmatic ideas and brutally implemented

         them at all cost.

      


      Finally, I’m not really writing about religion as faith at all, but about “organized religion” as a supreme vehicle for many other facets of human aspirations, including politics,

         fears, drives, prejudices, dreams, and bitterness. I would not for a second claim that these concerns are all that religion

         is about. But as we watch the agonies of the twenty-first century unfold, we should be quite realistic about the complex burden

         of issues that contemporary religion carries; most of what passes for “religious issues” are not truly about religion at all,

         however much it is publicly invoked. And that goes as much for America as it does for Cairo, Tel Aviv, Mumbai, or Colombo.

         Religion speaks with many voices; it serves many ends, fully as noble and ignoble as humans themselves can be. In that spirit,

         then, let’s take a look at a world without Islam. How different will it be in terms of our relations with the Middle East?

         What other forces do we find at work?

      


   
      
      PART ONE
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      HERESY AND POWER

      
   
      
      
      CHAPTER ONE

      
      Islam and the Abrahamic Faiths
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         God neither begets, nor is He begotten.

         —Qur’an 112:3

      

      
      There was a time, of course, when there really was no Islam—up until the early seventh century CE, when the Prophet Muhammad
         received his revelations from God and announced them to the world. But in one sense, it would be erroneous to view the establishment
         of Islam as a momentous turning point in the Middle East. In political terms, it may indeed have been a watershed, but in
         religious or cultural terms, it is also easy to view the emergence of Islam as yet one more strand, one more turn on the path
         of what is a continuum—the ongoing evolution of Middle Eastern monotheistic thought. We hear the term “Abrahamic faiths” used
         more frequently today to reflect an awareness of this triple monotheistic heritage that includes the prophet Abraham and embraces
         three religions: Judaism, Christianity, and Islam. These religions are all closely linked, whatever political differences
         may have arisen among them over time. This is indeed the point: politics and power struggles have often magnified theological
         differences for political ends, rather than stressing common heritage. Politics rule; enduring points of geopolitical tension
         in the region that precede Islam tend to persist even after Islam. We’re looking for continuities. It would be quite off the mark to view Islam as something alien to the religious tradition of the
         Middle East. Islam absorbed, represents, and perpetuates many of the region’s deeper drives and cultures.
      

      
      A map of religions of the Middle East before Islam reveals a world dominated by Christianity in its Eastern Orthodox forms;
         it shares some space with basically monotheistic Zoroastrianism in Persia (under the Sassanid Empire), with small pockets
         of Jews in a few urban areas, while Buddhism and Hinduism dominated the Indian subcontinent. Europe itself was of course part
         Christian, part pagan. In religious terms, then, Islam was a latecomer and in fact the last new religion in history ever able to hold sway over state structures. But Islam would make up for lost time in spreading quickly to assume dominant
         position over the huge areas formerly under Christian and Zoroastrian control in the Middle East. Without Islam, Eastern Orthodox
         Christianity would likely have remained the dominant faith of the Middle East down to today, with the possible exception of
         Zoroastrianism in Iran.
      

      
      While the expansion of Islam and its ongoing conquest of large parts of the known world had huge political impact like any conquest does, in theological terms it exerted far less impact upon local populations in its early decades. Islam actually grew out of the existing religious
         environment of the Middle East in a relatively natural and organic way. In fact, what is surprising is how, in theological
         terms, Islam fitted in quite comfortably with the existing religious milieu.
      

      
      Nor is the birth of Islam some remote event off in a distant and isolated desert, an exotic cultural plant alien to the roots
         of Western culture. The ideas of Islam flow directly out of a broader Eastern Mediterranean and Middle Eastern cultural milieu
         that had long witnessed intense religious interchange, cross-pollination, and debate. Probably no other region of the world
         has seen as many diverse religions and sects trek across its landscapes as has the Middle East. As Islam emerges, we witness a reprise of many of the same old themes and concerns that were part of the
         earlier evolution of Judaism and Christianity. After witnessing the religious and doctrinal strife of the first six centuries
         of Christianity (which we’ll look at shortly), our encounter with Islam does not surprise us; the arguments and beliefs propagated
         by Islam weighed in on quite familiar debates: What is the nature of the One God? Who was the message of Judaism for—the Jews
         as the Chosen People, or for all peoples? Was Jesus literally the Son of God, or simply a divinely inspired human being? We
         will shortly examine the fascinating nature of many of these debates and note how some religious doctrines triumphed with
         the backing of political power, while others with less political backing came to be denounced as heresies.
      

      
      Above all, we will see how intimately linked all these doctrinal struggles were to the politics of the great empires. Power
         invariably attracts religion, and religion attracts power. Theology is secondary. Furthermore, the enduring forces of culture,
         time, tradition, history, and beliefs are powerful; they possess great ability to bend new events into well-trodden channels.
         Islam, for all its new and incredible civilizational brilliance, was very much a product of its larger environment.
      

      
      
      Arabia

      
      Even Arabia itself was not an isolated place but rather linked to the grand regional swirl of religious thought and ferment.
         Yemen, in the southwest corner of the Arabian peninsula, was the center of one of the oldest civilizations in the Middle East
         and perhaps the original home of all Semitic peoples. Semitic tribes migrated from there in the earliest of times up into
         Mesopotamia, conquering Sumeria in BCE and transforming it into a Semitic culture. A rich spice and textile trade ran all
         along the Red Sea coast to Egypt, the Levant, and the Mediterranean, where Yemenis were in regular contact with the Phoenicians in the earliest days.
         The Queen of Sheba purportedly resided in Yemen and was in contact with the Christian kingdom of Axum in Ethiopia. Christians
         and Jews had large communities in Yemen. The Persians even moved in for a period.
      

      
      Farther north, up along the Red Sea coast (Hijaz), lay the city of Mecca, one of the most important cities of Arabia, with
         a history going back some four thousand years. There is little historical mention of Mecca in ancient histories up to the
         time of the Prophet Muhammad, at least in external sources. Yet it had become a major commercial entrepôt along the Red Sea
         trade route to Syria. Major Jewish communities existed in several key cities of the Hijaz, especially Medina. The Christian
         lands of the Byzantine Empire lay just to the north, with major centers in what is today’s Syria and Jordan.
      

      
      Arabia had long nourished its own traditional religions consisting of local or tribal gods similar to those known to other
         Semitic peoples, including earlier Jews. Much worship was centered in the Ka’ba in Mecca, which was a repository for some
         360 gods, reportedly including statues of Jesus and Mary. The shrines lent Mecca considerable economic and political power:
         it had managed to establish control over a huge tribal confederation with the aim of overseeing the complex intertribal politics
         of the peninsula and limiting disruptive tribal warfare. As a result, the city maintained a treaty relationship with Byzantium
         to facilitate trade through the region. Mecca’s prosperity was the direct source of new political and social tensions as well,
         since the old tribal structures and kinship support systems were breaking down under the growth of a rising capitalist market
         economy; old social values were fading, creating a vacuum for new ones.
      

      
      Such was the lay of the land in geopolitical and theological terms, when in 610 CE the revelations received by the young Meccan merchant Muhammad added a new chapter to the ongoing development of monotheistic ideas. Muhammad had been orphaned as
         a boy and had been working for his uncle. At the age of forty, at a time when he had been suffering from periods of psychological
         restlessness, Muhammad reported a remarkable experience during a sojourn in the mountains: he had been visited on several
         occasions by the angel Gabriel, who instructed him to recite words brought from God. He was told to preach the message that
         God is One and to carry it to the regional tribes and to the corrupt society of pagan and polytheistic Mecca. Muhammad proceeded
         to promote that message and to inveigh against the harsh and unjust social order and the idolatrous presence of these idols
         of polytheism in the Ka’ba—the very symbol of Meccan authority and trade. Jesus and the moneylenders come immediately to mind,
         but Muhammad had a political vision as well.
      

      
      More important, Muhammad early on identified himself as standing in the same line of prophets as others of the Old Testament,
         going back to the first Prophets, Adam (in Islam) and Abraham. Indeed, the Qur’an, the book containing these accumulated revelations,
         identified these figures as the “first Muslims”—even though they had not, of course, designated themselves as Muslims at the
         time—simply because they were the first humans known to experience and acknowledge the Oneness and power of God. Muhammad
         insisted that he, too, was nothing more than the messenger (Rasul) or prophet (Nabi) of God, and had no divine nature. Indeed, to those in the region, his message was hardly dramatically new, but simply a
         sharpened reaffirmation of the eternal message of the Oneness of God, in new form. Muhammad also propounded a clear and direct
         theology, stripped of the abstruse and conflicting theories about the nature of Jesus that had fractured theological centers
         across the lands of Eastern Christianity for six centuries. He emphasized the need to return to God’s prescriptions for a
         moral community.
      

      
      The prescriptions for embracing Islam are simple: the new recruit needs only to profess with pure heart the shahada, or statement of witness: L[image: image] ilaha illa al-L[image: image]h, wa Muhammadun ras[image: image]lu l-L[image: image]h—“There is no god but God, and Muhammad is the Messenger of God.” All Muslims are expected to fulfill the five pillars, or
         duties, of a Muslim: to profess the shahada, pray five times a day, observe the fast during the month of Ramadan, make the pilgrimage (hajj) to Mecca once in a lifetime, and pay alms, or tithe (zakat).
      

      
      The requirements of faith entail a belief in the One God, an acceptance of all the Prophets of God (including Moses, Jesus,
         and Muhammad), a belief in the Angels, a belief in the key holy books sent by God—which include the Old and New Testaments
         and the Qur’an—a belief in the Day of Judgment and Resurrection, and belief in Destiny, or Fate. The theological underpinnings
         of the new faith facilitated easy transmission, explanation, and acceptance.
      

      
      Muhammad was the first self-professed “Muslim,” that is, one professing Islam, or submission to God’s design. He perceived the need to clarify and sharpen the message of the One God and to clear up the
         errors and misbeliefs that had crept into human interpretation of the earlier Jewish and Christian messages. But the line
         of revelation was one and the same.
      

      
      Traditional Muslim scholars, of course, reject any causality in the emergence of Islam that is not divine; in other words,
         no acknowledgment of possible external, regional, or nondivine sources and influences upon the revelations received by the
         Prophet. That’s fair enough within the framework of their own theological commitments. But the environment in which Muhammad
         lived would, of course, also exert influence over his mind, thinking, and personality; it would affect his receptivity to
         the message and the manner in which his revelations were understood and applied by himself and his followers. So it is also
         fair enough for others to examine possible and plausible external influences upon the experience and interpretation of revelation, paralleling
         the experience and revelations of other prophets and religious figures in history.
      

      
      At this time in the Arabian Peninsula, then, most of the basic new Qur’anic precepts were familiar concepts, starting with
         the Jewish belief that denied Jesus as the Messiah and saw him only as a faith healer. Also familiar were the range of Christian
         “heresies” that had spread across the Middle East, speculating about every aspect of Jesus’s nature. Indeed, the strict monotheism
         of the Qur’an was closer in many respects to the views of the very earliest Christians in the Middle East than they were to
         the theologically strained doctrinal compromises of the Eastern Orthodox Church in later years. Variations on the basic themes
         of monotheism permeated all cultures of the region.
      

      
      Muhammad is the first prophet of a major religion to have lived in the full light of history. Information about his life and
         actions abound, both in the Qur’an and even more so in the accounts of his life from contemporaries of the Prophet who recorded
         these events and sayings (the Hadith or Sunna). But even then, Islam faced the same problems encountered by nearly all religions, including Christianity: how accurate
         were the accounts of contemporaries about the Prophet’s life and sayings? These sayings and actions had been transmitted orally;
         in Islam, it would be over one hundred years before they were collected in written form, analyzed, and systematically assessed.
         The task parallels the Christian problem of collecting all the accounts of Jesus’s life to determine which Gospels, for example,
         were “reliable” and which were not; this is a subject still rife with speculation and debate and has yet to be laid to rest.
      

      
      And while the Hadith are not literally sacred in Islam in the sense that the Qur’an is—directly derived from God through revelation—they often provide a more important source for later Islamic legislation than the Qur’an itself; the Hadith simply provide much more material dealing with specific, concrete situations
         arising in the development of the early Islamic community that were never touched upon in the Qur’an. The Hadith also supply
         an important guide to indicate how the Prophet himself understood and situationally applied the revelations that he had received.
         An analogy would be to those Christians who ask today “What would Jesus do?”
      

      
      Even then, there are small groups within Islam who argue that only the Qur’an—due to its divine source—should be the source
         of understanding of Islam, given the complex and varying natures of various Hadith, the differing degrees of their reliability,
         and sometimes even the self-serving nature of authorities adopting certain Hadith over others. It is interesting to note the
         clear parallels here with the sola Scriptura (scripture alone) basis of the Reformation movements that overthrew vast amounts of church history and its accretions, council
         rulings, and so on, in favor of establishing theological understanding on the basis of scripture alone.
      

      
      The practical obstacles to applying the new revelations to a new Islamic political and religious community were daunting,
         particularly in the face of early militant opposition from the Meccan elite that felt its power, wealth, and position threatened
         by Muhammad’s message. His life endangered, the Prophet and his followers fled to the city of Medina, where he established
         the first Muslim community and, by invitation, presided over warring elements within the city in order to bring a peaceful
         new order. This is referred to as the Constitution of Medina, in which the rights, responsibilities, and relationships among
         the various tribes and religious groups within the city—Jews, Christians, and Muslims—were spelled out in a document of clarification
         and reconciliation. Meanwhile, this Muslim community in Medina continued to be militarily and politically threatened by Meccan
         forces hostile to Islam over many years, until Mecca finally gave up its opposition and the Prophet returned triumphantly in a bloodless victory in 630 CE. This long period of tensions, hostility,
         war, shifting alliances, and betrayals is reflected in some of the darker and more warlike passages of the Qur’an, with its
         concern for Muslim unity in the face of enemies seeking subversion of the fledgling community. The darkness and anger of many
         of these passages resemble similar periods of the struggle of the Israelites to counter hostile Semitic tribes, where the
         Old Testament calls for the ruthless extirpation of all the enemies of the Jews who stood in their way of achieving a state
         in Israel; reconciliation and peace are not in the spirit of those troubled periods in either religion.
      

      
      The problem of the reliability of the Hadith had major political implications as Islam developed, spread, and became involved
         in empire-building. As with the Christian Church, how much might later Muslim secular or religious authorities seek to retroactively
         influence, control, or interpret the message of Islam? Unlike Christianity, Islam was fortunately spared debate over the possible
         divinity of the Prophet—neither he nor others ever claimed it. Islam has, in fact, seen far fewer heresies and divisions on
         the basis of scriptural interpretation than Christianity has, perhaps in part due to the lean lines of its theological vision.
         Nonetheless, even until today questions of interpretation of the Qur’an and the Hadith remain central to the ongoing evolution
         of Islam.
      

      
      As Islam spread, it encountered new languages, geographies, cultures, and historical experiences. Like other religions, it
         adapted itself to local conditions to facilitate acceptance and conversion to the new faith. But in the eyes of later reformers,
         some of these accommodations and accretions were viewed as non-Islamic, as innovation (bida’), requiring theological purging and a return to orthodoxy. These issues will form the foundation of Islamic renewal and fundamentalism.
         Such accretions were also a key issue for early Protestant reformers such as Martin Luther.
      

      
      [image: image]

      
      FRICTIONS AMONG RELIGIONS and their followers are rarely based on specific theological differences but rather on their political and social implications. Let’s examine the gist of some of the actual theological differences that do exist in the three-way relationship among Judaism,
         Christianity, and Islam. How much do these theological differences really matter in the politics of the ancient and medieval
         Middle East? When we look more closely, we note a constant repetition of certain basic arguments about the nature of monotheism
         that pervade the region and the culture. We note that Islam, rather than transforming the area theologically, ended up adopting
         a posture of balance between the other two faiths, reinforcing a kind of theological continuity. Popular modern theories that
         Islam represents some kind of disruptive cultural and theological force alien to Judeo-Christian belief, or that it laid a
         groundwork for later anti-Western feeling, is to utterly remove it from its cultural and historical contexts. Islam, in fact,
         represents and extends some of the deepest cultural, philosophical, and religious trends of the Middle East, including quite
         guarded attitudes toward the West. Islam did not create these trends; take Islam away and the trends still remain. Let’s look
         at how these three religions regarded each other.
      

      
      
      
      The Jewish Perspective on Christianity and Islam

      
      Judaism’s critique of Christianity clearly influenced a number of later Christian heresies—and the theology of Islam, as well.
         First, and perhaps the single most sensitive issue for the entire Middle East, was the all-important issue of the nature of
         the Messiah: while Christians believed that Jesus was the Messiah whose coming was foretold in the Old Testament, Jews rejected Jesus as being that Messiah. In the eyes of some
         Christians, Jews are the worst heretics of all, because they actually deny what was supposedly foretold in their own scriptures—the coming of the Messiah. Jewish scholars largely reject that argument, claiming that it
         is quite clear that Jesus was not that Messiah prophesied in the Old Testament. They claim that the true Messiah needed to
         fulfill a number of specific messianic prophesies in order to be recognized as the Messiah: he had to be born of the male
         line of King David (Jesus was purportedly begotten by God); he must fulfill the Law of the Torah (Jesus clearly did not do
         so and indeed sought to change the Law). The true Messiah would also usher in an era of world peace when hatred and oppression
         will cease to exist—which did not happen. The Old Testament expected the Messiah to fulfill these revelations immediately
         and not after a “Second Coming,” to which there is no reference in the Old Testament. Jews also did not accept the idea that
         mankind can be saved through the sacrifice of Jesus, or by anyone else, but only through righteous living, as prescribed by
         Jewish Law.
      

      
      Judaism furthermore castigates Jesus as having taken Jewish monotheism and corrupted it, dividing Jews against themselves
         and weakening Judaism. The great medieval Jewish philosopher and theologian Maimonides, who lived in Muslim Spain, minced
         no words:
      

      
      
         The first one to have adopted this plan [to wipe out any trace of the Jewish nation] was Jesus the Nazarene, may his bones
            be ground to dust… He impelled people to believe that he was a prophet sent by God to clarify perplexities in the Torah, and
            that he was the Messiah that was predicted by each and every seer. He interpreted the Torah and its precepts in such a fashion
            as to lead to their total annulment, to the abolition of all its commandments and to the violation of its prohibitions. The
            sages, of blessed memory, having become aware of his plans before his reputation spread among our people, meted out fitting
            punishment to him.
         

      

      
      Thus, from a Jewish perspective, these arguments refute the Christian argument that Jews willfully rejected the Messiah prophesied
         for them in the Old Testament; these critiques suggest that it was abundantly clear to Jewish scholars that Jesus did not
         meet the qualifications of the Messiah prophesied for them.
      

      
      Islam actually strikes middle ground on this issue by acknowledging Jesus as a great Prophet of God, who did commit miracles
         and was indeed born of the Virgin Mary. The nineteenth chapter of the Qur’an is entitled “Mary” [Miriam in Arabic]; she is mentioned more often than any other woman in the Qur’an—more often than in the New Testament itself; she
         is the most revered female figure in Islam.
      

      
      However, according to Islam, Jesus was not God himself, nor the literal Son of God, but rather a divinely inspired human prophet.
         God is strictly One. And for Muslims, any denial of Jesus as a great prophet violates the beliefs of Islam itself; Muslims,
         for example, regularly declare works of art that are insulting to Jesus to be blasphemous. The Qur’an refers variously to
         Jesus as “the Word of God,” as “the Spirit of God,” and as a “Sign of God.” There are no disparaging remarks about Jesus in
         the Qur’an. Thus, in a world without Islam, the much harsher Jewish critique of Jesus, as expressed in Judaism, still stands.
      

      
      Judaism likewise does not accept Muhammad as a prophet. Nonetheless, the relationship between Islam and Judaism is striking,
         far closer in spirit than that between either of those faiths and Christianity. Both Judaism and Islam are fiercely monotheistic,
         and both proclaim the unity of God several times in daily prayers. Both Jews and Arabs are Semitic peoples who have long shared
         much common space, common history, and speak languages that are closely related. Both Islam and Judaism are strongly law-based;
         personal salvation is attained through personal fulfillment of the law in life. Both have community law courts for the adjudication
         of many issues in accordance with religious law. Judaism insisted that God could not be portrayed or personified, and that he did not possess human form. Islam firmly follows that
         same precept that God is not anthropomorphic. Thus to both Jews and Muslims, Christian art is shocking, if not blasphemous,
         with its unconstrained, direct, and detailed portrayal of God in various styles—usually as an old white man with a white beard
         in white robes—and with the proliferation of paintings of Jesus in a huge variety of diverse physiognomies and cultural affiliations.
      

      
      Both Judaism and Islam share many regulations about the ritual of foods, slaughter of animals, prohibition of pork, and ritual
         cleanliness—indeed, Islam derived them mostly from Judaism but vastly simplified the complex Jewish Kosher laws. Oriental
         Jews (Sephardim) have been influenced in their practice of their religion through long centuries of living together with Muslims.
         And while in the bloody history of humanity Jews, too, have suffered at various points while living in Muslim societies, Jewish
         scholars would be near unanimous in agreeing that Jewish communities and culture have fared far better over the centuries
         under Islam than under Christianity. The creation of the state of Israel in 1948, establishing a homeland for the Jews after
         the horrific experience of the Holocaust in Europe—but coming at terrible expense to the Palestinians—represents a dramatic
         and sad turning point in what is now a tense and angry relationship between Jews and Muslims. Indeed, that strained relationship
         is now entirely geopolitical, fought over questions of territory and relationships with the new Israeli state.
      

      
      
      
      The Islamic Perspective on Judaism and Christianity

      
      As the last of the three Abrahamic faiths, Islam is able to look back on the evolution of the earlier two. According to the
         Qur’an, Jews made several critical errors in receiving the message: Jews saw themselves as God’s uniquely Chosen People, they
         perceived the One God to be the God of the Jews, they perceived the message of Judaism to be for the Jews. No, said the Qur’an, God
         has no chosen people: “On those who believe and work deeds of righteousness, will [God] Most Gracious bestow love” (Qur’an
         19:96). This, of course, was the message of St. Paul as well in definitively breaking with Judaism—that Jesus’s message about
         God is not for Jews but for all mankind. Thus Islam propounds a revisionist view of its Jewish predecessor and probably was
         influenced by Paul’s vision of Jesus’s message that he proclaimed to be universal.
      

      
      Yet Islam and Judaism share a common critique of Christianity; both see the idea of any “son” of God as blasphemous to the
         concept of the One God, who does not beget and cannot be subdivided. The concept of a Trinity smacks of polytheism, which
         is equally anathema to both Jews and Muslims. According to Islam, Jesus did not die on the cross but was taken up to heaven
         by God. And it will be Jesus, not Muhammad, who will return at the day of judgment to quell the anti-Christ, punish the enemies of Islam, and bring justice.
      

      
      Yet, historical evolution has a way of changing the way humans perceive religion over time; this reality helps explain differences
         among the faiths. Muslims often acknowledge this reality, even if in a slightly self-serving way. More than once, Muslims
         have told me, “All three religions are from God, but they were received at different times in the evolution of human history.
         Human understanding of God has advanced each time. In modern technical terms, we can look at Judaism as something like Word
         2.0, a software that worked perfectly well in its time, works even now if you wish. But Christianity came along as, say, a
         Word 5.0, considerably upgrading the sophistication of the ‘software’—the understanding of God’s message. And then six hundred
         years later, Islam brought out the equivalent of a Word 8.0, the most sophisticated understanding of God and his message of
         all. Each ‘version’ works, is acceptable, but advances are made over time.”
      

      
      We are hardly bound to accept this definition of religious evolution offered in some popular Muslim thinking, but the same
         concept of evolution of religious understanding occupies a major place among theologians, even if the Microsoft analogies
         are grating. Karen Armstrong, in her book History of God, identifies clear landmarks in the ongoing evolution of human understanding of the divine over time.
      

      
      Nonetheless, with their own popular hi-tech analogy, Muslims open the door to a logical follow-up question that is truly heretical
         in Islam: is there no possibility, then, of a still later revelation, a Word 9.0? For Muslims, the Prophet Muhammad brought
         the final and perfect revelation that cannot be improved upon; there will be no more legitimate prophets. Muhammad is thus
         the “seal of the Prophets.” This belief has put Islam in the curious position of being quite tolerant in looking back into
         religious history, but intolerant in looking forward to any possible post-Muhammad religious teachings that involve new revelation;
         this is the source of the intense strain Islam has with the later Ahmadi, Sikh, or Baha’i religions, which have some foundation
         in Islam but which in effect “update” Islam in the preaching of still later prophets. These three movements are thus vigorously
         condemned by Muslim clerics, and their followers have been subject to persecution in several Muslim states.
      

      
      
      
      Jewish and Christian Views of Islam

      
      Finally, we have the retrospective views of Judaism and Christianity looking back upon Islam, the newcomer religion among
         them—and the view is much less charitable. In contrast to Islam’s acceptance of huge parts of the Old and New Testaments,
         both Judaism and Christianity reject Muhammad even as a prophet of God. Not surprisingly, they also repudiate the idea that
         the Old Testament and New Testament messages can in any way be “updated” by Muhammad. Muhammad is treated in much Christian literature over the ages as a heretic, even a devil, including
         being cast into one of the lowest circles of Hell in Dante’s Inferno. (For that matter, Catholicism historically also viewed Protestantism as heretical and the work of the devil, and the feelings
         were mutual.)
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      THUS, THE RELATIONSHIPS among all three of the Abrahamic faiths are complex and striking: they parallel each other in many respects, contradict each
         other in yet others. Nonetheless, Islam represents a powerful new phase in the continuity of the monotheistic tradition in the Middle East. Islam was born of, and coexisted with, Christianity and Judaism in the
         same region. While Islam indeed established a new political order, we are not talking about a brand-new religion, new gods,
         or new perceptions of morality. If there had been no Islam, the world would have been less rich culturally and intellectually,
         but the cultural and theological groundwork of thinking in the Middle East might not have been vastly different.
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      NEARLY ALL RELIGIONS DEVELOP out of earlier religions and doctrines. Buddhism developed out of Hindu religion, culture, and philosophy even though it
         is not viewed by Hindus as a heresy. Sikhism developed out of both Hinduism and Islam. Baha’ism developed out of Christianity
         and Islam. In one sense, heresy can become a creative act of evolutionary religious thinking as future generations struggle
         to sharpen, clarify, and reinterpret those earlier religious impulses and understandings, often in keeping with their contemporary
         cultural surroundings.
      

      
      Ironically, it is striking that it is the fine-grained details and culturally specific characteristics within each of these
         religions that are viewed by their followers as most essential to their faith; these details can even prompt violent action against others. So when seemingly small theological differences can stir up hatred,
         violence, and war, it is a sure sign that a great deal more is going on than mere theological dispute. It is like a furious
         marital blowup in the kitchen over whether the pasta is overcooked: the anger is very real, but outside observers instantly
         grasp that something more is going on here beyond whether the pasta is al dente.

OEBPS/images/abar.jpg





OEBPS/images/9780316072014.jpg
@7 "¢ %y tour de force by one of the foremost authorities on global Muslim
Sy politics” - JONN L. ESPOSITO, AUTHOR OF THE FUTURE OF ISLAM

ISLAM

Xt

GRAHAM E. FULLER





OEBPS/images/9780316072014_c.jpg
A WORLD
WITHOUT

ISLAM

wC





OEBPS/images/Art_sb_orn.jpg





OEBPS/images/Art_ded.jpg





OEBPS/images/logo.jpg
d

BAC'K BAY BOOKS





OEBPS/images/Art_cn_orn.jpg





OEBPS/images/ubar.jpg





OEBPS/images/Art_pn_orn.jpg





OEBPS/images/img-title.jpg





