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One of the factors that persuaded me to join the Institution of Ibn Khaldun for Developmental Studies was that it focused on accepting the other point of view and researching into ways in which democratic awareness can be developed among ordinary people.

Let me begin with the following reflections.

First, there are certain issues on which I do not compromise and which I most certainly consider an essential part of my faith. Most importantly, the belief in God and the Day of Judgment is a fundamental part of my religion. I truly acknowledge this and willingly accept it as an article of my faith. This recognition cannot be proved or disproved scientifically. Thus, an atheist, who does not believe in God, cannot say, “I am an atheist because atheism is based on science,” and, in turn, a believer in God cannot say, “ I am a believer because belief is based on  science.” In fact, I propose that the acceptance or the rejection of God’s existence is a choice that one makes willingly in one’s own interests. Equally, however, it cannot be employed ideologically to lead and govern a country or society. By this affirmation, I count myself one of the Muslims.

Second, an essential part of my faith is the belief that Muhammad was a servant and messenger of God, and that the whole of the Qur’an was inspired and revealed to Muhammad – from the first surah (Surat al‑Fatihah [The Opening]) to the last surah (Surat al‑Nās [Humankind]). Again, these are beliefs that I fully acknowledge and accept. So, in this sense, I am a believer, that is, a follower of the Message brought by Muhammad.

Third, the revealed Qur’an is not a scientific book, but a book of guidance. Believers in the Message of Muhammad should seek scientific proof of the truthfulness of the Qur’an from sources external to the Holy Book. If the Qur’an were a scientific proof on its own account, then it would be sufficient to inform anyone that God had said such-and-such and that would be immediately accepted. However, that is certainly not so, since many people disagree with the Qur’an. Therefore, when followers of Prophet Muhammad’s Message address these sceptics, they need to provide evidence from elsewhere. The function of an umbrella lies in its being opened, and, similarly, the mind cannot function properly unless it is “opened up” and its faculties employed. If the mind ceases to function, then the result is the mental deterioration of the individual. Therefore, Muslims need to be open-minded so that they do not go into a decline and pass away. The problem is, however, that contem​porary Arab Muslim culture is one of analogy (qiyās) and emulation, namely, it encourages the imitation of Arab Muslim heritage. When we open Arabic books and watch Arabic television films and documentary programmes, we observe that Arab Muslim culture is repeating itself by reproducing the same content. We need to ask why. Consequently, Arab Muslim culture is handicapped and struggles to generate useful know​ledge. Instead, it need to promote creativity and new ideas, certainly not qiyās, which restricts Muslims from doing just that.

Let us now discuss certain values. The first value is freedom and the second is justice. These two values have been the inspiration and motivator of the great revolutions of the world, be they political, economic or social. We can observe the existence of these values even within the non-religious revolutions that had little in common with anything spiritual. The socialist October Revolution in Russia was based on the value of justice before it gave any credit to the value of freedom, its leaders announcing frankly that the government was a dictatorship. The Civil Rights movement in the United States was chiefly inspired by the value of freedom before it could be motivated by the value of justice. Of course, there were many other revolutions that were instigated by the values of both freedom and justice. From the theoretical point of view, we need to search Arab Muslim history for these sublime principles, whether or not we can detect them in God’s Holy Book
 and the Traditions of Prophet Muhammad (pbuh), and analyse the ways in which they were implemented historically.

Throughout various historical eras to the present day, there seems to have been little trace of freedom in the Arab Muslim collective consciousness. There are two reasons – epistemological and political – for the lack of this value in Arab Muslim culture. The epistemological reason
 is that the term “freedom” is not mentioned in its literal sense in the Qur’an, the only reference being to the abomination of slavery. The phrase “freeing a slave” appears five times in Surahs 4, 5 and 58. It also appears once in the following verse:

O you who believe! The law of equality is prescribed to you in cases of murder: the free for the free, the slave for the slave. (2:178)

Other than these indirect references to “freedom”, we can find no mention of the term in the revealed Book of God the Omniscient.

If we consult the Hadith of the Prophet,
 we find the term ‘aţq, meaning “the emancipation of a slave”, which is the antonym of riqq or “slavery”. However, there is no mention of the term “freedom”. In fact, some hadiths, such as that of Huthayfah ibn al‑Yamani, clearly oppose the value of freedom:

Listen to and obey the Emir, even though he struck you on the back and took your possessions.

All of you listen and obey, even though a black man, who has a head as small as a raisin, has been given authority over you.

Kill those who change their religion.

You should listen and obey when you are in hardship as well as in ease; obey even if you are in a state of active happiness or in a state of passive sadness; obey even if you have to sacrifice the things you like.

The heritage of Islamic literature has always correlated obedience to those rulers with obedience to God and His Prophet. It has also proclaimed a historically distorted version of “encouraging good and forbidding evil”. Hence, it lacks the epistemological dimension of freedom, further confirming that the value of freedom, if it existed at all, is malnourished in the Arab Muslim collective consciousness. This emphasizes  the fact that Muslim society is in need of modern theoretical innovation to create a platform for the value of freedom in our consciousness. Freedom in Islamic historical literature is mentioned only in the sense of detesting the servitude of a slave. There is clearly no reference to its social, political and other dimensions. The only institution that has survived unharmed to the present day is that of tyranny and repression, especially the Pharaonic type (political) and, in second place, the Hamanic type (religious).

The value of justice, however, has a distinctive position. The term “oppression” has been mentioned more than three hundred times in the Qur’an. Justice, being the antonym of oppression (understood as misplacing something or not putting it in its correct place), has a firm foothold on the Arab Muslim consciousness.

Muslims are to appreciate the merit and worth of an individual if he or she is described as just and fair, yet they may not even ask about the other characteristics of that person. Even ‘Umar ibn al‑Khaţţab (may God be pleased with him) used the term “freedom” (meaning justice and equity) when he made his famous statement concerning the incident of al‑Qutby and Ibn Amru ibn al‑‘Ās: “Since when did you enslave people, whose mothers had given birth to them as free beings.” Some people might interpret this statement to mean slavery as opposed to freedom, that is, the different levels of equality and justice between a slave and a free person. However, freedom is clearly stated and it did not refer to riqq or slavery and its opposite quality, but the equality between two free individuals. The evidence for this interpretation is that slavery was accepted and practised in the days of ‘Umar. Slaves were traded, bargained for and hired, while ‘Umar did little to abolish this practice. If, by his statement, he meant that he was opposed to slavery, he would have made an effort to end it. Yet, as we know, he did not intervene.

What has changed since the time of ‘Umar? What has happened is that Muslims have chosen to take the value of justice as symbolized by ‘Umar’s stick. However, although ‘Umar died, his stick remained and grew thicker and harder. So, Muslims began to read about al‑Rashid and al‑Ma’mun, depicted as just leaders who, being much concerned about their people, used to don a disguise to visit them in secret. Muslims praise and wish them well, forgetting meanwhile the number of prisoners that were sentenced unjustly. Then Muslims began to praise al‑Hajaj, because he took care of the lexical aspect of the Qur’an.
 Yet they forgot that, according to a narration by al‑As’ami, when al‑Hajaj died, there were no fewer than 66,000 prisoners. It seems that although Muslims have a strong belief in and admiration of the value of justice, they have not put it into practice. Instead, they have invented the two-faced political term, the “just tyrannical” leadership. When we examine the history of Islam and its practical judicial literature, we find that the value of justice has been replaced with the “just tyrannical” authority. As a result, a leader cannot be overthrown, even though he may repeatedly use the language of oppression and coercion. A leader cannot resign, even though he may be sinful, criminal or insane and use his authority to govern for the rest of his days. This is how Muslims have perceived freedom and justice in their collective consciousness and in their published books up to now. They still congratulate their leaders, who pretend to administer secretly the welfare of their peoples and show them considerable atten​tion. Yet they know that there is no need for such secretive​ness, since a civil society contains institutions designed to take care of these respon​si​bilities.

We must now explain the theoretical foundation of freedom as it is clearly indicated in God’s Holy Book. We also need to clarify the term al‑riddah or “apostasy”, for it is closely linked to freedom. So, let us ask: “Is it intelligibly possible that God, the Praised and Glorious, has neglected this crucial principle?” In the Qur’an there are two related concepts: al‑‘ibād and al‑‘abīd.
 What is the difference between the two concepts and are we God’s ‘ibād or ‘abīd? The answer is that in the Qur’an, people are God’s ‘ibād, not His ‘abīd.

The concept originates from a three-letter root ‘bd (ﺩﺑﻋ). In Arabic it is classified as a word having opposite meanings. The verb “worshipped” (ILLEGIBLE
) refers to someone who both obeys and disobeys at the same time. Therefore, al‑‘ibādiyah means obedience as well as disobedience. This type of antonymic meaning expressed in one word is revealed in the Qur’an. Almighty God indicated the meaning of obedience when He said:

It is Thee Whom we worship and it is Thee whom we seek for help. (1:5)

He also referred to the meaning of disobedience in this word in the verse:

O my servants who have transgressed against their souls! Do not despair of the Mercy of God. (39:53)

In another surah, He revealed the verse:

Say: “If [God] Most Gracious had a son, I would be the first to worship.” (43:81)

This verse refers to the disobedience aspect of this concept. On other occasions, the concept was intended to convey both meanings, obedience and disobedience, such as when God said:

Tell My servants that I am indeed the Oft-Forgiving, Most Merciful. (15:49)

And tall [and stately] palm-trees, with clusters of fruit buds, as sustenance for [God’s] servants. (50:10–11)

I have created jinns and men only so that they may serve Me. (51:56)

The last verse is not intended to portray the idea that God has created these two beings to worship and obey, that is, to fast, pray and become His loyal servants, as many scholars like to think. The correct interpretation is that these beings are created in such a way as to have the ability to choose to be either disobedient or obedient, to have an attitude of sincere devotion or arrogant rebelliousness. It is not at all neces​sary for these beings to be servants in the sense that they have no alternative. God, all Praise be to Him, created jinns and humans in this world to be ‘ibād, capable of both mischief and graciousness: they can choose to meditate and fast or not, as they wish.

The freedom of choice, as defined in the concept of ‘ibādiyyah, is expressed in God’s Word when it is addressed to the people of this earth. Indeed, the parable describing creation is based on the notion of being able to choose between right and wrong. Almighty God said:

Had it not been for the Word that was sent forth from your Lord, their differences would have been settled between them. (10:19; 11:110; 20:129; 41:45; 26:14)

Therefore, when we persuade or coerce people into believing or disbelieving, we are actually disregarding and belittling God’s Word. For this reason, God’s Prophet (pbuh) ordered Muslims to undergo jihad (struggle) so as to make God’s Word the Final and the Most Exalted. However, when people are forced to pray, even when they are in the mosque, or women are forced to wear hijab (the veil), as in Afghanistan, or to abandon wearing hijab, as in Tunisia, then God’s Word is indeed belittled. Without the existence of the freedom of choice, we are unable to make sense of the Day of Judgment with its punishment and reward. It is now clear that the concept of freedom is the main objective of creation, as described in God’s Holy Book.

We now turn to the second concept in God’s Book: al‑‘abīd. This word has been used five times in the Qur’an:

…for verily, God is not unjust to His servants. (3:182; 8:51; 22:10)

…I do not do the least injustice to my servants. (50:29)

All these verses were revealed in regard to the Hereafter and the Day of Judgment. We may ask why. On the Day of Judgment, we shall in fact be ‘abīd, who have no choice except to obey and conform to God’s laws established in the Hereafter. On the Day of Judgment, we shall not be permitted even to speak. In this world, people can believe or disbelieve, obey or disobey, because they are ‘ibād. In the Hereafter, however, they will not have that freedom of choice. In the Hereafter, sinners will be dragged to the Hell Fire, while righteous people will be led through the gates of Paradise. Almighty God said:

…the unbelievers will be led to Hell in crowds [and] …those who feared their Lord will be led to the Garden in crowds. (39:71 & 73)

From all these verses, we understand that people are God’s ‘ibād in this world and God’s ‘abīd in the Hereafter. It also becomes absolutely clear that the notion of freedom has priority over that of justice in God’s Holy Book. Free people do not need to be reminded about justice, for they have the choice to implement it, as has been described in the Qur’an:

God sets forth the parable [of two men: one] a slave under the dominion of another. (16:75)

Let us consider how the history of Islamic jurisprudence has dealt with the issue of freedom and justice in relation to apostasy (al‑riddah). We have to distin​guish between two types of apostasy: that of politics and that of creeds and beliefs. To rebel against the government and attempt to oust it and rule in its stead is political apostasy. For example, how does one become the Prime Minister of Britain? One has to join a political party, work towards to becoming its leader, and then aim to win the General Election. However, no such procedure was required of the Prophet (pbuh). He began as a prophet and a messenger, and finally became the founder of a central state, whose capital city is Madinah. Therefore, people have believed, consciously or unconsciously, that anyone aspiring to gain political authority or become the leader of a country ought to proclaim prophecy as well. Al‑Aswad al‑‘Ansy, who pro​claimed prophecy during the lifetime of the Prophet (pbuh), was prosecuted. On an​other occasion, Musaylima al‑Kathāb claimed prophecy and refused to pay the alms (zakāh) to the Caliph, Abu Bakr. A caliph could make either of two choices: the response of Abu Bakr as an economic and political leader, or that of ‘Umar as a religious leader who had the will and authority to implement Islamic Law. The response of Abu Bakr was preferred, for the zakāh was the only source of income for the country. Since those times, circumstances have changed and citizens no longer give alms to the government. Instead, they pay taxes according to a system devised by the government and implemented by the Inland Revenue and local councils. In addition, we give alms to those whom we consider are in need of them. However, in a context where alms are not the only source of a country’s income, we should prefer ‘Umar’s response. In this sense, if the residents of Alexandria, for example, refused to pay taxes to their central government, it would indicate that they rejected the established laws and were claiming political independence. This would be classified as political riddah.

Having said that, however, political riddah exists everywhere and is certainly not confined to Arab Muslim societies. Most of the bitter conflict in the United States was based on the South’s struggle for independence from the North, and con​sequently, it is considered political riddah.

Let us now turn to the discussion of the riddah of beliefs and creeds. An example is that of a Muslim who wishes to convert to Christianity or Buddhism, or a Christian who wishes to convert to Islam or Judaism. The Islamic penalty for this type of conversion is the death sentence. Why should a convert be put to death? There are those who justify this prosecution by referring to the following hadith:

Kill the one who has changed his religion.

Nevertheless, the Qur’an says:

Let him who will, believe, and let him who will, reject [it]. (18:29)

Let there be no compulsion in religion. (2:256)

Therefore, [O Prophet] give admonition, for you are one to admonish. You are not one to manage [people’s] affairs. (88:21–22)

When verses of this kind are revealed, how, then, can God command the Prophet to impose the death sentence on someone in a state of apostasy? We should bear in mind that there were people who rebelled against their faith and rejected it, yet the Prophet took no action at the time. There are those who argue that when individuals accept and enter Islam willingly, they are not likely to abandon it. Nevertheless, most Muslims entered Islam “naturally” and submitted to it neither voluntarily nor by com​pulsion, for they were born to Muslim parents and were therefore considered Muslim. Had they been born to Buddhist parents, they would have followed Buddhism.

I condemn those who assume that political reform is possible without religious reform. It is very difficult to separate the two dimensions of a society, for, in my opinion, there cannot be political reform without religious reform. Even if there were any political reform, the traditional beliefs and senti​ments of ordinary people need not be disturbed. For instance, there are certain aspects of historical Islamic juris​prudence that need to be changed, such as bāb şad al‑tharā’i, meaning the laws relating to “the prohibition of what may lead to the committing of sins”. For example, when a woman leaves her home, she should wear a “black tent” to dis​courage a man from approaching and greeting her. Nor should she wear perfume, otherwise she may be accused of committing the sin of adultery. In fact, it is con​sidered better for women to stay indoors and never leave their homes. Another aspect of jurisprudence is that “warding off corruption has a higher value than the promo​tion of profit and useful schemes”. This attitude has transformed Arab Muslims into cowards and lazy individuals who conceive their relationship with society and life as that of evaders of corruption and evil, while neglecting the promotion of use​ful plans and projects. The laws of the universe are based on the two elements, good and evil, and disregarding either of them will lead to the end of both. Almighty God says:

Every soul shall have a taste of death, and We test you with evil and good by way of trial. (21:35)

A third aspect of jurisprudence is the assumption that any profit obtained from a loan is considered usury (ribā). The jurisprudents became increasingly rigid in defining “profit”, while extending and strengthening the boundaries of usury. They compared and associated these dealings with other rules in jurisprudence, such as those relating to the exchange of “gold for gold, silver for silver, and wheat for wheat”. Consequently, trading in the markets became extremely difficult and compli​cated. The jurisprudents had forgotten that profitability is the fundamental relation​ship between different groups in society. Even the relationship with God is based on the principle of profit​ability. Nevertheless, we hear the speakers at the Friday prayers proclaiming that when the Prophet died, his protective armour was held in pledge by a Jew. 

We are surprised at this action, and ask, “If this is true, then was it not a humiliation, for there were other Muslims in the community, such as ‘Abd al‑Rahman ibn ‘Awf, ‘Uthman ibn ‘Affan, ‘Umru ibn al‑‘Ās, and many others who were financially well-off?” We also ask, “How much profit did this Jew make, for history has not known any Jew who lent to his enemies out of goodwill?”

A fourth aspect of jurisprudence is the leniency in accepting the narration of weak hadiths so as to encourage certain human inclinations, while constraining others.

A fifth aspect is political consultation (al‑shūrā), which is extremely important, indeed critical. Almighty God ordered His Prophet,

…and consult them in affairs. (3:159)

God linked consultation or shūrā with prayer to highlight the importance of this aspect of Islam:

And those who hearken to their Lord, and establish regular prayer; who [conduct] their affairs by mutual consultation, who spend out of what We bestow on them for sustenance. (26:38)

Yet, jurisprudents have given little credit to consultation, considering it a redundant quality for the just jurisprudent. In this sense, they have transformed themselves into dictators who are not compelled to consult the opinions of others. This is exactly what we observe in the consultative assemblies of many Arab countries. If we search history for examples of shūrā, we find inadequate reference to the topic and no reli​able institutions developing this essential principle. Therefore, it is unreasonable to compare democracy to shūrā, for the former has a long history and established insti​tu​tions. Perhaps, as a solution, modern shūrā also needs the establishment of relevant institutions.

Another aspect is “commanding righteousness and preventing wickness”, which is known today as challenging corruption. The jurisprudents have assigned this critical aspect to the national leader and the government. Yet, everyone knows that the government, which is in charge of all the financial means, military basis, security and the police, and therefore the dominant authority, is most in need of being commanded to practise righteousness and prevent wickedness. Thus, the juris​prudents have disparaged this principle in a ridiculous manner. After being released from prison, a Muslim preacher stated in one of his books:

We used to train ourselves to “command righteousness and prevent wicked​ness” at the university, so that if we saw a man standing next to a woman, we would challenge him. If the woman was his sister, we would let him go on his way. However, if she was not his sister, we would ask him why he was standing next to her and so try to prevent any misconduct.

In some Muslim countries, people are forced with the threat of a beating to attend prayers at the mosque. Such duress is justified by reference to the principle of “commanding righteousness and preventing wickedness”.

The lack of education on the concept of freedom, the organization of religion to serve politics in all the Muslim countries, the backward thinking of the civil social institutions dealing with shūrā, traditional legislation that does not consult the nation’s opinions and consider its interests, are all significant causes of the emer​gence of political Islamic extremism today. The result is an increasing number of militants who aim to control both religion and government.

Finally, we are in need of political reform and the institutions of a civil society. Although there exist assemblies for citizens, political parties, corporations, organiza​tions, trade unions and journals, they have yet to be activated. To this end, the intellectual, religious and cultural elements of society must be reformed. Yet, the most worthwhile activation is the stimulation and implementation of the principle of “encouraging righteousness and forbidding evil”. A country is an extended institution which is prone to corruption, and therefore, it is in need of maintaining righteousness and preventing evil. The best way of activating this principle is by peaceful political resistance, autonomy in journalism, peaceful demonstration and the freedom to ex​press oneself. In this sense, political opposition and a free Press are the basis of the practice of one’s religion, while using speech to encourage righteousness and forbid evil. If we have a democratic government, then there is no need for a separate Islamic party, for the existing institutions are already performing the party’s duties and serv​ing its purpose. Any opposition to a free Press and the holding of elections would be directly contrary to Islamic values. In other words, a democratic government can achieve the objectives of an Islamic government, and so there is no need for an Islamic government. Unfortunately, throughout the history of Islam, the collabo​ration of religion and politics has produced endless conflict and violence, such as assassinations, executions, imprisonment and civil war. Therefore, the best type of government is that of a secular democracy, under which Islam can prosper and show its civilized humanitarian face.

Religious reform should be based on the following elements:

Muslims should adopt a new epistemological approach that can effectively produce a comprehensive understanding of the Qur’an and Sunnah. Therefore, they need to break away from their heritage, though without bringing their history to an end. In this way, Muslims can review their standpoint and assess their understanding of the verses related to Islamic Law (al‑ahkām), especially those referring to warfare, which are to be found in Surahs 8, 9 and 47. They should also distinguish between the “history of a text” and the “historical basis of a text” or the context. An example of the “history of a text” is Joseph’s story, one of the many related in the Qur’an. The objective of including these historical stories is to provide guidance and teach us about historical legislation. Nevertheless, it should not be the platform for Islamic legislation. An example of the “historical basis of a text” or the context of a text is the laws of inheritance. The verses in Surah 4 are not to be taken literally, for the laws could be applicable only at the time of the Revelation, in accordance with the established epistemological system and the practice of the people during that stage of Islamic history. Muslims need to reread these verses along the lines of a new episte​mo​logical system so that they can acquire a thorough understanding of them and thus create new laws on inheritance. In other words, there can be no reform without the violation of certain established sentiments in Islam, which were created by people in the first place.

Under this system, the principles of the laws on jurisprudence can then be examined and reconsidered: the obligatory, the prohibited, the permissible, the recom​mended, and the unadvisable. A new system of classification needs to be devised and new definitions of these principles compiled, especially those of  pro​hibited behaviour. It seems that the laws of permissibility do not require any further clarification or evi​dence to define their limits. The implemention of this scheme will enable the removal of the feelings of guilt that haunt the minds of many people day and night as a result of society’s obsession with traditional laws of jurisprudence.

Muslims need to reconsider the foundations of Islamic jurisprudence, that is, the Qur’an, tradition or the Sunnah, consensus (ijmā’), and analogy (qiyas). These concepts ought to be redefined, especially the last three. The redefinition of these founda​tions will enable the formulation of a parliament, elections and plurality.

Muslims should re-examine the bases of religious faith and rewrite the ex​clusive Islamic message to address an inclusive audience world-wide.

Muslims should not forget that the foundations of Islamic jurisprudence and all such classifications were laid during the Umayyad era and their construction was completed during the Abbasid era. Therefore, these classificaations have historical bases and by no means comprise sacred principles.

The complete demolition of certain aspects of Islamic jurisprudence is neces​sary, such as the limitations already outlined concerning şad al‑tharā’i and many others.

The formation of modern Islamic philosophy and theology should be based on the belief that the lifespan of an individual is not predestined and “the means of living” is not already arranged and predetermined, for both can be subject to vari​ation and change. More to the point, God’s Word which was disclosed to everyone began with the endowment of the freedom of choice.

A theory needs to be constructed to examine government and instructive juris​prudence, since there has been none of the latter in Islamic history. The relationship of the government with its people should be based on a social contract, and the elevation of a leader is not the responsibility of God but the duty of human society. Therefore, the prayer “O God, bestow a leader from our best men, and do not bestow a leader from our most wicked men” is meaningless and irrelevant.

The value of life should be emphasized, because for many centuries the reli​gious “priests” were able to convince people of the unworthiness of this life. They referred – incorrectly – to the following extract from a hadith:

God will stain you with the weakness. 

They asked, “Oh, Prophet of God, what is this weakness?”

He said, “The love of this world and the hatred of death.”

It means that everyone who loves this life and hates death should feel guilty. Consequently, Muslims have become a community of people who are not shocked at the enormity of massacres and the atrocities of collective homicide. When these ideas are fuelled by certain religious and social traditions, the government is powerless and can do nothing to change matters.

I conclude with the ancient proverb: “It is far better for people to fear their sultan than for the sultan to fear them.” This proverb has been long settled in othe Arab Muslims collective consciousness. Nevertheless, to set the democratic reform in motion, the proverb needs to be overturned so that it reads: “It is far better for the people if the sultan fears them than for them to fear the sultan.” This is certainly the function of democratic systems in the world, where the sultan fears his people. Muslims should proceed towards this objective and consider it a crucial part of their faith and consciousness. I wish to emphasize that Islamic respect for freedom and Muslims’ awareness of its value cannot be established by force and coercion, for the enforcement of any democratic ideal would be no different from the “just tyrannical” leadership. Indeed, the proper implementation of these ideals stems from religious and cultural reform.

Thanks be to God, the Lord of all the worlds.
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