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“This book provides a thorough analytical framework to better understand
the religious roots of the Israeli-Palestinian conflict and the theological chal-
lenges associated with promoting peace and reconciliation in such context.
It also offers an important way forward in constructively engaging Israeli-
Palestinian religious actors in peacebuilding processes. Policy makers and
peacebuilders should read this book before continuing with their failed secu-
lar peacemaking designs.’

Mohammed Abu-Nimer, American University, Washington, DC, USA

‘Modongal’s book is an excellent summary of the field of conflict resolu-
tion in Islam with a special focus on the Palestine-Israel conflict. Of special
importance is the discussion of the cultural, religious and religious leaders’
roles in peacemaking in the Middle East, as well as the analysis of how
scholars interpret the Islamic principles of conflict resolution in the context
of reconciliation with Israel. The book is valuable to whoever is interested
in the Middle East and Islam.’

Yitzhak Reiter, President of The Middle East & Islamic Studies
Association of Israel (MEISAI), Israel

‘Shameer Modongal brings a fresh and welcome perspective to the role of
Islamic values in conflict resolution. The literature is saturated with work on
Islam, politics and Muslim extremism on the one hand, and securitization
of Islam on the other, but there is much to be done to explore the positive
role that Islamic values and Islamic ethical principles play in governance
and statecraft. Islamic Perspectives on International Conflict Resolution not
only introduces the reader to the theological debates but also shows how
Islamic values are deployed in real world diplomacy in the case of the Arab-
Israeli conflict.

Mugqtedar Khan, University of Delaware, USA

‘Shameer’s book provides insights on the theological debates of the
Arab-Israeli peace process. The author’s analysis, moving past the West-
ern perspective of conflict resolution, focuses on the Islamic perspective,
emphasising the significant value of justice, forgiveness, solidarity, pro-
tection of life and dignity, plurality, patience, and mercy reflected through
mediation and arbitration. The book is useful for researchers, academics,
and students of Islamic Studies, International Relations, and Middle Eastern
Studies, including practitioners in foreign policy and global affairs.’

Nassef Manabilang Adiong, Bangsamoro Parliament's Policy Research
and Legal Services, The Philippines
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Islamic Perspectives on
International Conflict Resolution

Upturning the traditional view of religion as a source of conflict, this book
studies Islamic perspectives of international conflict resolution, reinterpreting
the possibility of Israel-Palestine reconciliation beyond traditional secular
frameworks.

Beginning with an analysis of both classical and modern Islamic texts, the book
provides a theoretical overview of Islamic conflict resolution before exploring
the Isracl-Palestine conflict in its historical, social and political dimensions. This
framework allows for a real-world examination of Islamic conflict resolution in the
context of Israel-Palestine theological debates. The author also critically assesses
differing ideological and political views among Islamic scholars, divided by
those supporting and those opposing a peace treaty between Israel and Palestine.
Ultimately, it is argued that neglecting religion misses the opportunity to inject the
spiritual dimension needed for reconciling the Israelis and Palestinians.

The book’s multidisciplinary approach will be of interest to a range of academics
and policymakers, including those involved in International Relations and Islamic
Studies. However, its accessible prose and engaging content will also appeal to
undergraduates and general readers interested in Middle Eastern politics.

Shameer Modongal is currently Assistant Professor in West Asian Studies at the
University of Kerala, India. He completed his doctoral studies in International
Relations from Jawaharlal Nehru University (JNU), New Delhi, India.
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Foreword

Disciplines and practices of International Relations and Conflict Resolution have
been a secular arena for academic explorations. But this dominance of the secular
Western frameworks in academia has marginalized the alternative narratives from
Third World countries. While structural realism had largely ignored the role of
cultural norms and values in shaping the foreign and security policies of states,
liberalism focused on secular institutions and considered religion as a source of
unquestioned bias and even violence. Despite its focus on norms and identities,
constructivism also overlooked the role of religion in shaping the norms and iden-
tities of many states. Nevertheless, religion has become more visible in global
politics in recent decades, especially after the historic 9/11 terrorist attack. Deviat-
ing from the mainstream narration of presenting religion as a source of conflict,
Islamic Perspectives on International Conflict Resolution explores religious prin-
ciples and perspectives of international conflict resolution.

It is true that throughout history, religions have been used to legitimise vio-
lence and wars. The world has witnessed many decades-long wars in the name
of religion. The Thirty Years’ War within the Holy Roman Empire was the main
driving factor of the Westphalia Treaties of 1648, separating religion from politics.
Afterwards, the political theorists of the Anglo-Saxon world chose to bifurcate the
public and private spheres and proposed to keep religion out of politics. Religious
ethics and values were considered irrelevant in politics, especially in interna-
tional relations. However, it should be noted that every religion in the world has
emphasized the idea of peace and forwarded many principles to create a peaceful
life. Since many Eastern religions have not distinguished between the public and
private spheres of life, they do not exempt even rulers from following religious
teachings. So the teachings of religions regarding war and peace can have a sig-
nificant influence on state policies.

The book Islamic Perspectives on International Conflict Resolution is an
attempt to explore such religious teachings. The author’s decision to focus on
Islam is appreciated since its perspectives on international conflict resolution have
received less scholarly attention, despite being the second-largest religion in the
world. Since Islamic principles are applicable to the private and public spheres
of life, its teachings can influence policymakers of Muslim-majority countries.



x Foreword

Additionally, religious norms and institutions can work as sources of legitimacy
for state policies.

As this book elucidates so aptly, ignoring the religious nature of society was
clearly one strong reason for not securing mass legitimacy for the Camp David
Accords and Oslo Accords with Israel. Since Islam remains the central pillar of the
Arab community and culture, its perspectives on conflict and conflict resolution
with Israel are significant in understanding whether and when a peace treaty with
Israel will be acceptable for the Arab society. This clearly has lessons for several
other contentious incarnations that continue to endure given limitations of secular
approaches. Especially, by addressing the reasons for both supporters and critics
of the agreement, this volume surely provides a balanced and holistic approach
without prejudice.

It is my pride to say that the author is one of my former students in my course,
“Introduction to Conflict Resolution”, which I teach on the Masters’ level at
Jawaharlal Nehru University. Even in that course, the religious perspectives of
conflict resolution were not much examined, which means that this volume prom-
ises to also contribute to making my own teaching holistic. The author’s decision
to enter the “road not taken” and to pursue enduring research over the years make
this publication a valuable addition to the existing literature on international con-
flict resolution. It is my pleasure to be part of this volume, which should be a
must-read for scholars and practitioners of International Relations and Conflict
Resolution.

Professor Swaran Singh

Visiting Professor, University of British Columbia, Vancouver, Canada
Professor of Diplomacy and Disarmament, Jawaharlal Nehru University,
New Delhi
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Glossary

Adl justice

Afuw forgiveness

Ahl al-Kitab people of the book

Dar al-Ahd states which have a political alliance or peace treaty with Islamic
states

Dar al-Aman abode of safety

Dar al-Daawa abode of propagation

Dar al-Harb abode of war; a place where Muslims do not feel safe; a territory
from which war is initiated against the Muslim states; or a territory where
Islamic laws are not applied

Dar al-Ijaba abode of Islamic practice

Dar al-Islam abode of Islam; territory where a system of Islamic rule is applied;
any place where Muslims have the security to practice their religion; or
Muslim majority states

Dar al-Sulh abode of the reconciliation

Dimmi non-Muslims living in an Islamic state with legal protection

Diyya financial compensation

Fath victory

Fatwa an Islamic legal answer given by a qualified jurist.

Fitna civil war; chaos

Fitrah original human nature; sacredness and dignity of human life

Hadith qudusi saying of the Prophet Muhammad in which meaning is revealed
by God

Hadith teachings and activities of the Prophet Muhammad

Halakha/Halacha set of Jewish rules and practices

Halal permitted deeds

Harb war

Hijra migration of the Prophet Muhammad from Makkah to Madinah

Hikma wisdom

Hudna truce; a treaty put in place with intent to end disputes

Thsan benevolence

Ijma consensus of scholars

Ikhtilaf differences
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Jaha mediators

Jihad al-akbar greater struggle which is a struggle against one’s own ego and
evils

Jihad al-asghar lesser struggle which is war against the enemy of Islam

Jihad to struggle for the cause of Islam

Jus ad bellum just cause to start a war

Jus in bello ethics to keep during warfare

Khayr goodness

Khilaf Disagreement

Khilafah stewardship

Madaniyy parts of Qur’an which were revealed after the Hijra of the Prophet
Muhammad

Madhhab school of Islamic jurisprudence

Makkiyy parts of Qur’an which were revealed before the Hijra of the Prophet
Muhammad

Makrooh demotivated action

Magqasid al-shari’a objectives of shari’a

Maslaha benefit

Mufti an Islamic jurist who is qualified for giving fatwa

Naskh abrogation

Qisas a mode of crime and punishment in the Islamic legal system

Qist justice

Qital war

Qiyas analogical reasoning

Rahma compassion; mercy

Sabab al-nuzul the occasions or circumstances of revelation of Qur’anic verse

Sabr patience

Sahifath al-Madeena Madeena Charter; the constitution of Madeena (the treaty
agreed between the Prophet and the Jewish groups of Madeena soon after Hijra)

Salam safety; security; peace; reconciliation

shari’a Islamic legal system that covers all parts of a Muslim’s life

Sulh conflict settlement and reconciliation

Sulha a conflict resolution practice in Arab-Islamic countries

Sulh Hudaybiyya agreement, which was signed between the Prophet Muham-
mad and the Quraysh of Makkah

Tahkim arbitration

Thauba repentance

Ulama Islamic scholars

Ummah community

Urf common practice/custom

Wajib necessary or obligatory action

Waqf a property detained or tied up forever and therefore non-transferrable

Wasta mediation

Wisata mediation

Zaroorah compelling reason
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1 Introduction

Clashes of interest and conflicts are transcultural and trans-historical phenom-
ena. Conflicts may occur among different individuals, groups, races or nations.
Even though conflicts are universal, the approaches to conflict and conflict
resolution differ according to theoretical and cultural variations. The cultural
attributes of the state or society are key factors in shaping the behaviour of
people, the nature of conflict and the conflict resolution process (Salem 1997
and Gopin 2002). George E. Irani (1999: 6) pointed out that geography has an
impact on the interaction and behaviour of people. Therefore, understanding
the cultural approach to conflict is significant in identifying the causes of the
conflict and methods of its resolution.

Comparing the Western and Islamic conflict resolution approaches, Abdul Aziz
Said and Nathan C. Funk (2002) argued for a cultural-specific approach to con-
flict resolution in the Arab region. Similarly, Paul Salem (1997) contends that
the understanding of the Arab cultural context and way of conflict resolution is
important before the Western model of conflict resolution is transplanted in Arab
contexts. Uzma Rehman (2011) also pointed out the problems of applying the
existing Western model of conflict resolution to a non-Western or Islamic environ-
ment. Marc Gopin (2002) also stresses the importance of considering the cultural
aspect of the region in the conflict resolution process. According to him, “con-
necting the human being to her cultural moorings will help us understand why and
when she makes peace” (Gopin 2002: 6). It indicates the necessity of the cultural-
oriented approach in conflict resolution.

Religion, as Samuel P. Huntington (1993) argued, is considered as the central
pillar of many cultures and civilisations. In many countries, religion vigorously
thrives with influential power in the daily life of people in shaping their norms
and in determining the legitimacy of actions. Anwar Abu Eisheh quotes Professor
Jean-Marie Pontier, arguing that, in many countries, there is a very strong link
between culture and religion. Pontier observed that “in some countries, one can-
not be spoken of without reference to the other. The culture is organised around
the religion; the religion necessarily relates back to a culture” (cited in Eisheh
2012: 132). After analysing the relationship between religion and public opinion
on security, James L. Guth (2013: 179) concludes that religious belief makes a
difference in public opinion. The belief of people influences how they respond to
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2 Introduction

a security policy of states. It can be true in the case of many West Asian countries,
including Israel and Palestine, where religion is not separated from the public
sphere. Neither Arab nor Israeli society has subscribed to the European concept of
the total separation of religion and politics. Religion continues as a public concern
rather than just private pursuit. Underlining the centrality of religion in Middle
Eastern culture, Ben Mollov (2011: 289) noted that religion underlies the collec-
tive ways of life in both Israel and Palestine, even for those who do not follow
religious rules and regulations in their personal lives.

The role of religion in the conflict between Israel and Palestine, whether as
identity, nationality, historical narrations, institutions, organisations, ideology or
principles, cannot be denied. Even though there are a lot of studies on these aspects,
the role and perspectives of religion in the resolution of the Israel-Palestine con-
flict have been overlooked. Ayse Kadayifci-Orellana (2015) argues that the reason
for the failure of the liberal peace framework in the Muslim world is its secular,
rational problem-solving approach. Since this empirical and positive framework
cannot address religious issues, such an approach either views religion as an insti-
gator of the conflict or ignores it altogether (Kadayifci-Orellana 2015: 431). So
Kadayifci-Orellana argues that peacebuilding in the Muslim context must address
the Islamic conception of peace and justice.

An analysis of the Islamic principles of conflict resolution is necessary to under-
stand the Islamic discourse over reconciliation with Israel. The Islamic perspective
of conflict resolution with Israel has been a topic of debate among Islamic scholars
for many decades, especially after the Camp David Accords between Egypt and
Israel. For example, when Al-Azhar scholars supported the Camp David Accords,
most Islamic scholars, including Palestinian scholars, opposed it (refer to Section
4.1 for details). However, after the Oslo Accords, the number of supporting ulama
(Islamic scholars) increased, including Ibn-Baz and some Palestinian scholars.
Yasser Arafat in his speech at a mosque in Johannesburg also legitimised the peace
treaty on theological grounds. However, Hamas and many Palestinian scholars
opposed that treaty. Nevertheless, later Hamas also came forward for a Hudna
(truce) with Israel arguing its legitimacy in Islam. Both parties, those who sup-
ported the treaties and those who opposed them, used religious connotation to
secure legitimacy for their arguments. Even though most of these scholars, both
supporters and critics of the treaties, support the idea of peace, they interpret the
concept of peace and ways to achieve it differently.

Therefore, this book is going to analyse the Islamic principles and perspectives
of international conflict resolution with the case study of the Islamic theologi-
cal debates on peace treaties with Israel after 1973. After exploring the Islamic
perspectives of conflict resolution from classical and modern Islamic texts,
it examines the application of these principles in the context of international
relations. The book evaluates the ideological and political reasons behind the dis-
agreement of Islamic scholars in supporting and opposing the peace treaty with
Israel. It examines how scholars interpret the Islamic principles of conflict resolu-
tion in the context of reconciliation with Israel.
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1.1 Growing Role of Religion in World Politics

Since social science, especially International Relations (IR) is rooted in the West-
ern context of enlightenment and rationality, religion has not been considered
a significant element in the literature of the nineteenth or early twentieth cen-
tury. The expectation during the nineteenth century was the decline of religion
as modernisation spread across the world (Desch 2013). Ulrich Beck noted, “It is
an essential part of the image of modern, enlightened Europeans that they have
overcome pre-modern superstition. Europe is the key to secularisation” (Beck
2008: 20).

However, various events in the last decades of the twentieth century made
religion more visible in both public life and academic literature. In contrast to
expectations, modernisation and globalisation made religious movements more
active. The changing role of states after globalisation, liberalisation and privatisa-
tion helped religious actors to gain more active involvement in the public sphere
than in the previous century. The decolonisation and emergence of Asian and Afri-
can states and their cultures with distinguished identities prompted scholars to
shed their Eurocentric framework and to consider the role of religion in the public
life of these countries as their distinct features rather than as something primitive
or inferior when it is compared to the Western way of life. In this sense, the return
of religion to the literature of the social sciences was due not just to the changes in
the role of religion in public life but to the change in the framework and attitude
of scholars in accommodating it.

The resurgence of religion in the last decades of the twentieth century attracted
the attention of scholars to consider religion as a significant factor. The 9/11 ter-
rorist attack on the USA caused a rapid growth of literature on the role of religion
in international relations, security and conflicts. However, the focus of most of
these works was on the negative aspect of religion, which they as a root of conflict
and violence. Samuel P. Huntington and Bernard Lewis were the leading propo-
nents of this argument in the 1990s, and it was strengthened by the 9/11 attack on
the USA. Herrington and McKay (2015: 6) contend that the number of books that
were published on Islam and war after the 9/11 attack was more than the number
of books that had been published on the same subject between the invention of
the press in the fifteenth century and 2001. Ron E. Hassner (2013: 68) also noted
a similar point when he argues that the number of books on religion and violence
has increased in the Library of Congress catalogue from two or three books per
year in the last three decades to fourteen books per year after 2001. Since religion
was considered a part of the problem, it was not included in the conflict resolution
process. The presumption was that, since religion often inspired, legitimated and
exacerbated deadly conflicts, it cannot contribute to their peaceful transforma-
tion (Rosen 2012: 439). Elise Boulding opined that even though religions have
potential in peacebuilding, they have not succeeded in using them. At the same
time, they work as an obstacle in peacebuilding (Silvestri and Mayall 2015: 16).
So religion was ignored from the conflict resolution process.
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Recently this traditional narration about religion as a source of violence was
questioned, and such a stereotype was termed a myth. For example, William
Cavanaugh (2009) pointed out that such linkage is based on an incoherent
understanding the concept of “religion”. According to Cavanaugh, it is difficult
to create a binary between the secular and the religious and to separate reli-
gious violence from a secular one. It cannot be proven that the so-called world
religions like Christianity and Islam are more violent than the so-called secular
idea of Marxism and nationalism. The main arguments against religion are
that it is absolute, divisive and irrational. However, it cannot be proven that
the so-called religions such as Islam and Christianity are more absolute, divi-
sive or irrational than other so-called secular ideas of Marxism, fascism and
nationalism. Cavanaugh does not argue that religion is peaceful, but he argues
that religion cannot be separated from other aspects of life, such as economics
and politics. He also opposes the tendency of scholars to treat violence in the
name of religion as irrational and violence in the name of secular ideologies
and states as rational. Scott Appleby (2000) presents religion as “ambivalent”
in its relationship with conflict. He recognised the potential of religion of being
used both for conflict and for its resolution. Just as politics and society are
influenced by religion, religious interpretations can be influenced by politi-
cal and social conditions. Breger et al. (2012: 32) note that religion is subject
to different interpretations by religious scholars and public institutions. The
religious sentiments are used for both good and bad purposes. They are used to
justify both war and peace. As far as conflict resolution is concerned, there are
both opportunities and challenges in bringing religion to the conflict resolution
process. Nevertheless, by promoting the positive aspects of religion, its nega-
tive effects can be minimised.

This book does not ignore violence in the name of religion. It also does not
presume that the more religious a person is, the more he or she would support
or oppose conflict resolution with Israel. Instead, it acknowledges the different
narrations in the Islamic discourse on the conflict and conflict resolution with
Israel. So this book is an attempt to understand the reasons behind these different
narrations by analysing the religious principles and arguments forwarded by the
proponents of each position.

1.2 Religion and Conflict Resolution

Compared to the secular approach, religion has various advantages in the conflict
resolution process. One is the moral superiority of religious leaders and institu-
tions in society. Former UN Secretary-General Kofi Annan affirmed in his report
on the prevention of armed conflicts that “religious organisations can play a role in
preventing armed conflict because of the moral authority that they carry in many
communities” (as cited in Little 2007: 4). The independence of religion from the
state provides moral superiority to religious actors even when state institutions
are viewed by people as illegitimate. Religious actors also have the experience of
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living among people. David Little and Scott Appleby (2004: 3) identify the vari-
ous advantages of religious actors and institutions in a conflict resolution. They
include a reputation among the masses which was achieved through direct and
constant relationship and charitable work. Above all, even when central authority
has failed and broken down, religion may remain as a powerful entity.

Johnston identifies many attributes of religious actors and institutions, which
will be helpful in peacebuilding and reconciliation. They include

credibility as a trusted institution; a respected set of values; moral warrants for
opposing injustice on the part of governments; unique leverage for promoting
reconciliation among conflicting parties, including an ability to rehumanise
situations that have become dehumanised over the course of protracted con-
flict; a capability to mobilise community, nation, and international support for
a peace process; an ability to follow through locally in the wake of a political
settlement; and a sense of calling that often inspires perseverance in the face
of major, otherwise debilitating, obstacles.

(Johnston 2003 as cited in Smock 2006: 2)

Another advantage of religion is its role in shaping the cultural atmosphere for
conflict resolution. According to Bridget Moix (2006), religion has a significant
role in shaping the surroundings of conflict and in creating a social and cultural
atmosphere. According to Moix, while religion does not play a direct role in
conflict or conflict resolution, it plays the role of “third side” party. Dragovic
pointed out that religion can contribute to public security since it builds social
ties, establishes and socialises values and adjudicates and mediates disputes
(Dragovic 2015: 31).

Additionally, world religions contain many principles which are helpful in
the conflict resolution process. Judy Carter and Gordon S. Smith (2004: 281)
argue: “The world’s religions all preach peace. They all advocate a social code
resembling the golden rule: Do unto others as you would have them do unto you.
They all regard as virtues kindness, charity, compassion, honesty, fairness, justice,
equality, tolerance, respect, non-violence, humility, forbearance, self-discipline,
moderation, and forgiveness”. However, the challenge is, as Carter and Smith con-
tend (2004: 280), “to integrate the wisdom, spirit, and techniques of the world’s
religious traditions into the politics and practice of contemporary conflict manage-
ment, resolution, and prevention”.

In short, even though religion is often used for violence, it is also true that all
religions propose some basic principles of peace and different ways of achieving
it. Additionally, religion also can provide legitimacy for the provisions in peace
treaties. Dragovic (2015) has pointed out the potentiality of religion to provide
legitimisation, security and basic needs. According to Dragovic, religion influ-
ences three aspects of legitimacy: the justifiability of rules, legal validity and
expressed consent. So the potential of religion in international conflict resolution
and in bringing world peace cannot be ignored.
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1.3 Islamic Perspectives of Conflict Resolution

Islam, which is the second-largest religion in the world, is a “profoundly ethical
based religion” (Denny 2004: 130). However, the contribution of Islamic tradi-
tion to the norms and principles of international conflict resolution is overlooked.
Since most of the works on religion and conflict resolution have been written
by Western scholars who are familiarised with Christian tradition, these works
concentrated mainly on Christian principles of conflict resolution. However, the
Islamic approach to conflict and conflict resolution is different from that of the
West in many aspects. Comparing Western and Islamic ways of conflict resolution,
Philpott (2012: 161) depicts the differences in various aspects of actors, process,
authority, legitimacy and purpose of the conflict resolution process. Nevertheless,
as Moix (2006: 585) indicated, the contribution of Muslim and Jewish leaders for
the coexistence in the Middle East have not got much attention in the literature.
The focus of a large number of works on Islam, especially after the Cold War, was
on Islamic fundamentalism and the violence.

The concept of “peace”” has a significant position in the Islamic tradition. The
Qur’an has talked about peace in many places with different words like salam,
silm, sulh. The word salaam, which means peace, is one of the 99 names of Allah
(Qur’an 59:23). In the Islamic discourse, the concept of peace is often connected
with the idea of justice and goes beyond the negative meaning as the absence
of war. After quoting many exemplary verses from the Qur’an which indicate
Qur’anic direction for peace along with justice (ad! or gist), Kadayifci-Orellana,
Abu-Nimer and Mohamed-Saleem contend that

the concept of peace in Islam is not limited to a negative understanding of
peace that is often defined in a passive sense as absent of war, oppression and
tyranny but it actually refers to a process in which human beings strive to
establish foundations for interacting with God’s creations — humans and non-
humans alike — in harmony and to institute just social, economic and political
structures where they can fulfil their potential.

(Kadayifci-Orellana et al. 2013: 7)

Quoting the Qur’anic verse “if they incline to peace, you should also incline to it,
and trust in God” (Qur’an 8:39), Abu-Nimer (2006: 141) argues, “Peace-making
and negotiation are recommended as the first strategy to resolve conflicts” in
Islam. Qur’anic verses can provide insights about the Islamic perspectives of the
conflict resolution.

Along with the Qur’an, the practice of the Prophet Muhammed is a signifi-
cant source in understanding Islamic principles of conflict resolution. Afzal Igbal
(1975) has analysed the diplomatic behaviour of the Prophet Muhammed and his
art of negotiation. He analyses how the behaviour of the Prophet was useful in his
diplomatic activities and negotiation. However, this work is missing the analysis
of the behaviour of the Prophet in the modern context of international relations
and negotiations.



Introduction 7

Recently, many scholars have discussed the Islamic principles of conflict reso-
lution. The book edited by Qamar-ul Huda (2010) is an excellent work on the
various aspects of peacebuilding and conflict resolution in the Islamic context.
The book provides a detailed understanding of the foundational principles of
conflict resolution and the application of these principles in the contemporary
Islamic context. Similarly, Kadayifci-Orellana et al. (2013: 23-27) have discussed
different aspects of conflict resolution and peacebuilding in the Muslim world. Al-
Dawoody (2015) has described the classical Islamic law’s perspectives on conflict
resolution in the civil wars. He analyses the perspectives of different scholars on
a civilian and armed protest against Islamic state authorities. Abu-Nimer (2006:
142-163) and Rehman (2011: 67) present the following Islamic values as signifi-
cant aspects of the Islamic way of conflict resolution:

the pursuit of justice, social empowerment by doing good, the universality and
dignity of humanity, equality, the sacredness of human life; knowledge and
reason, creativity and innovation, forgiveness; individual responsibility
and choice, patience (sabr), collaborative action and solidarity, inclusiveness
and participation; pluralism and diversity, etc.

Similarly, Salek (2014) discusses the values such as tawhid (unity and oneness),
adl (justice), salam (peace), afuw (forgiveness), khayr (goodness), ihsan (benevo-
lence), rahma (compassion), sabr (patience), fitrah (sacredness and dignity of
human life) and khilafah (stewardship) as the principles of the Islamic way of
conflict resolution. Salek (2014) identifies the importance of the five dimensions
of Magqasid al-shari’a (shari’a’s objectives) in the conflict resolution process.
These five dimensions, as developed by a few Muslim scholars, are the dignity of
faith, life, intellect, prosperity and wealth. Gopin (2002) has analysed the impor-
tance of forgiveness in the Islamic tradition. Abu-Nimer and Nasser (2013) also
have described various aspects of forgiveness in Islam. Abu-Nimer and Nasser
(2013: 476) narrate different terms used in the Qur’an to indicate various aspects
of forgiveness.

Justice is another important aspect in peacebuilding and conflict resolution
from the Islamic perspective. Only through ensuring justice can the ultimate peace
be achieved. According to Abu-Nimer (2006: 143), justice in Islam is an absolute
value, not a relative one. So justice is an essential aspect of achieving peace. The
Qur’an promotes the pursuit of justice through its many verses, such as, “Allah
commands justice, the doing of good, and liberality to kith and kin, and He forbids
all shameful deeds, and injustice and rebellion” (Qur’an 16:90). Qur’an (4:135)
also commands standing for justice, even if it is against oneself, parents or kin,
and whether it is against rich or poor. However, the difficulties and different opin-
ions of scholars appear when justice and peace become contradictory or act as
obstacles to each other. The difference among Islamic scholars in conceptualising
peace and justice and in prioritising between them has a key role in their different
positions in the Israel-Palestine issue.



8 Introduction

Although there are many works on Islamic principles of the conflict res-
olution, their focus is largely on domestic and intra-religious conflicts. For
example, even after analysing the different Islamic aspects of peacebuilding,
Abu-Nimer (2006), Huda (2010) and Kadayifci-Orellana et al. (2013) did not
explain the relevance of such principles in the context of modern international
conflicts. Similarly, the study of Al-Dawoody was concentrated on intra-
Muslim conflicts. The focus of Ozgelik (2006-2007) is also on domestic and
intra-religious conflict resolution. Likewise, in their discussion on the principle
of forgiveness, Abu-Nimer and Nasser (2013) and Gopin (2002) focus only
on intra-religious and domestic conflicts. The relevance of this principle in
the international context is yet to be explored. At the same time, even though
many of these studies are done in the domestic context, they provide valuable
insights for the international level. According to Thomas Clough Daffern, an
interviewee of this study and the director of the International Institute of Peace
Studies and Global Philosophy (IIPSGP), religious principles like forgiveness
and justice have significance in international politics (Daffern 2020). Never-
theless, he considers the dominance of realism in international relations as a
barrier to the allocation of such principles. According to Kadayifci-Orellana, an
expert of Islam and conflict resolution, Islamic principles of domestic conflict
resolution are relevant in the context of International Relations also. Neverthe-
less, she opined that Muslim thinkers have to explore and develop how Islamic
principles can be applied to the international level (Kadayifci-Orellana 2020).
Hence, this book is an attempt to explore the Islamic principles of international
conflict resolution.

1.4 Religion and the Israel-Palestine Conflict

The root of the Israel-Palestine conflict lies in secular causes like nationalist
self-determination, sovereignty and security concerns rather than establishing a
theocratic state based on Islamic shari’a or Jewish Halakhic laws. Many scholars
have pointed out that the Israel-Palestine conflict is “not essentially a religious con-
flict” (Landau 2010: 264; see also Silvestri and Mayall 2015: 46 and Abu-Nimer
2004: 492). Nevertheless, the role of religion cannot be completely ignored since
religious tradition and texts are invoked to justify the nationalist claim of both
sides of the conflict. Additionally, Jerusalem is a holy land for all three Abrahamic
religions: Christianity, Islam and Judaism.

Furthermore, as Abu-Nimer (2004) and Silvestri and Mayall (2015) have
pointed out recently, the popularity of religious right-wing groups has increased
in both Israel and Palestine. The Fatah, which is known as a secular party, also
started to use Islamic symbols to mobilise people and to get legitimacy for their
policies. The difference between Hamas and Fatah is that “for Fatah, Islam was
used as a means to an end, whereas for Hamas, Islam itself was the end” (Silvestri
and Mayall 2015: 48). So it cannot be denied that religion also plays roles in con-
flicts in many ways. Accordingly, Yehezkel Landau (2010: 264) argues that any
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political, social and economic agreements between Israel and Palestine without
involving religious aspects is doomed to fail.

Despite this explicit evidence for the growing role of religion in both Israel
and Palestine and for the role of Islam for legitimising a policy among masses,
the conflict resolution process mainly has occurred at the political and diplomatic
levels through a secular framework. Due to the prejudice against religion, there
have been minimal attempts to incorporate religious values and influential reli-
gious leaders in resolving the Israel-Palestine conflict (Rosen 2012: 443). Canon
Andrew White contends that none of the negotiators of both sides have given
serious attention to the religious dimensions of the conflict (White 2006: 9). Due
to “secular reductionism”, state power lacks the tools to deal with the intractable
religious forces, and so the state either ignores or represses them (Rosen 2012:
443-444). Consequently, the conflict has continued for more than seven decades
without reaching a solution.

Ignoring religion is a reason for the lack of mass legitimacy for the Camp David
and Oslo Accords. For example, the Camp David of 1978 and Oslo Accords of
1991 were not accepted by a large number of Egyptians or Israelis (Irani and
Funk 1998: 53—54). Irani and Funk cite the low level of tourist flow from Egypt
to Israel as evidence of this argument. According to Landau (2010: 266), one
reason for the failure of the Oslo Accords was that it was a secular plan imposed
on a religious society. Abu-Nimer (2004), after explaining the potential role of
religious-based peacebuilding actors in the Israel-Palestine conflict, complains
that, since the peace processes between Israel and Palestine have not included
and integrated the religious dimension, a large segment of both countries have
been alienated from these processes (Abu-Nimer 2004: 492). Abu-Nimer quotes
Landau, arguing that “incorporating religious dimensions in the Israeli Palestin-
ian peace process can provide the lacking mass legitimacy for elite agreements”
(Abu-Nimer 2004: 493). As Irani and Funk (1998) noted, rituals such as sulh
(settlement) and musalaha (reconciliation) are helpful to ensure the legitimacy of
treaties among common people rather than just the political and diplomatic elite.
Gellman and Vuinovich (2008: 135) suggest that the practice of sulha has the
potentiality to be incorporated into the international dialogue. The incorporation
of the sulha practice in the Israel-Palestine conflict resolution process can recreate
an emotional sense of honour to both sides throughout the negotiation process.
Rabbi Marc Gopin (2002) also emphasises the need for tapping the resources of
both Islam ad Judaism for resolving the conflict.

In addition to governments, non-governmental organisations (NGOs) like the
International Association for Religious Freedom and the World Conference on
Religion and Peace (WCRP) also can contribute to the conflict resolution process.
The Alexandria Process of religious leaders, which was held in 2002, was an ini-
tiative to use the influence of religious leaders for resolving the conflict. Landau
(2010: 269) calls the Alexandria Summit a “historic occasion” because it was
the first such kind of the meeting of the leaders of the three Abrahamic religions.
Nevertheless, there was no such effort after that.
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However, all these examples do not mean that the more people become reli-
gious, the more they become a supporter of reconciliation in the Israel-Palestine
issue. The stand of individuals on the issue depends on how they understand the
aspects of the conflict and interpret the Islamic principles of peace, war and con-
flict resolution. Mark Tessler and Jodi Nachtwey (1998) have explained how the
religious and political orientation of the people of Arab countries have influenced
their approach towards the Arab-Israeli conflict. Based on a survey data from five
Arab countries, Egypt, Kuwait, Palestine, Jordan and Lebanon, they conclude that
the support for a political Islam is associated with unfavourable attitudes toward
a peaceful resolution of the conflict. Nevertheless, the religious perspectives of
common people and the role of religious scholars to shape these perspectives were
ignored not only by policymakers and diplomats but also by the literature on the
Israel-Palestine peace process.

Therefore, this book analyses diverse perspectives of the Islamic scholars on
the religious legitimacy of a peace treaty with Israel. The debate between Yusuf
al-Qaradawi, the prominent Egyptian jurist, and Abdul Azeez Ibn-Baz, the Grand
Mufti of Saudi Arabia, represents two of such perspectives (Section 4.2 discusses
in detail the debate between Qaradawi and Ibn-Baz). Nevertheless, the debates
between Ibn-Baz and Qaradawi were neither the beginning nor the end of the
Islamic theological debates on peace treaties with Israel. Many Islamic scholars
from various countries expressed their views. For example, Jad al-Haq Ali Jad al-
Hagq, the Mufti of Egypt and head of Al-Azhar, Cairo, issued a fatwa legitimising
the Camp David Accords of 1978. Palestinian scholars, such as Saad al-Alami,
Sulaiman Ja’abari Ekrima Sa’id Sabri and Muhammad Ahmad Hussein, the Grand
Mufftis of Jerusalem, and Ahmed Yassin and Nizar Rayan, the leaders of Hamas,
also have engaged in similar debates on the Islamic legitimacy of peace treaties
with Israel. An analysis of these debates is helpful to understand the Islamic per-
spectives of international conflict resolution.

However, for understanding the authenticity of an opinion, it is necessary
to know the authority and knowledge of the leaders. The authenticity of a
religious fatwa is not decided by whether it is progressive or aggressive but
on the religious authority and knowledge of the mufti. The mufti is not neces-
sarily appointed by the state authorities. Instead of political support, religious
knowledge is the most important criterion. At the same time, political support
is significant in securing popularity for a religious position. So, in the discus-
sion on religious perspectives, scholars have to consider who is narrating.
Considering religious authority and influence, the study largely focuses on
fatwas by Jad al-Haq Ali Jad al-Haq, the Mufti of Egypt and head of Al-Azhar,
Cairo, Sheikh Abd al-Aziz Ibn-Baz, the Grand Mufti of Saudi Arabia, and
Yusuf al-Qaradawi, who was a member of the Muslim Brotherhood based
in Qatar. Despite attempts of Egyptian rulers, like Gamal Abdul Nasser, to
nationalise the institution, Al-Azhar maintains its traditional significance and
enjoys respect at both the local and international levels (Yadlin 2006: 55).
Additionally, the moderate religious position of Al-Azhar scholars helps the
Egyptian government to counter political Islamists. So the government of
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Egypt pays high respect to the rulings of Al-Azhar, if they are not undermining
the legitimacy of the government (Yadlin 2006: 56). The disagreements often
occur among ulama of Al-Azhar, even if they belong to the same institution,
due to differences in the interpretation of the Islamic texts and contemporary
issues. Since u/ama have informal authority in society, there is a constant
tension between them and rulers. The governments of Muslim majority coun-
tries try to gain the support and loyalty of ulama to legitimise their decisions
among the public (Yadlin 2006: 56). Due to the awareness of the significance
of ulama support, rulers often command the loyalty of u/ama. The individual
scholars like Sheikh Yusuf al-Qaradawi also have come to centre stage of the
Islamic theological debates, next to the traditional institution, thanks to the
rapid growth of the electronic media.

In the Palestinian context, Kadayifci-Orellana (2007: 248) has stated that local
religious leaders, including Sheikh Yassin, were not religious experts. Although
Sheikh Yassin and Yasser Arafat were influential leaders within Palestinian
society, they lack religious authority and expertise to issue fatwas on jihad and
martyrdom. Kadayifci-Orellana (2007) states:

In terms of religious narratives, only religious experts are sanctioned by reli-
gious law and tradition with legitimacy in the eyes of Palestinian Muslims
to proffer narratives concerning jihad and martyrdom. In that sense, only
religious experts (individual u/ama or local sheikhs) are believed to be com-
petent and to possess the necessary religious knowledge and tradition. As 1
have noted, neither PLO nor other secular nor leftist groups are legitimised to
promise salvation through martyrdom, although they have also occasionally
referred to the jihad and shahadah in their narratives.

(Kadayifci-Orellana 2007: 249)

Additionally, Kadayifci-Orellana (2007: 244) opines that there is a gap between
educated religious authorities and local religious leaders regarding the Islamic
interpretation of conflict and conflict resolution with Israel. So the opinions of
the local religious leaders may not be in line with the fatwas of educated religious
authorities. At the same time, it also should be noted that the position of Hamas
and the Palestinian Authority is often supported by the religious scholars. Consid-
ering the support of scholars like Qaradawi and others for Hamas, this book also
takes the religious position of Hamas into consideration.

Abdalla (2001) has identified three obstacles in modelling an Islamic attitude
towards conflict resolution. First is the disagreement of scholars over several
models found in the Qur’an and hadith (teachings and activities of the Prophet
Muhammad). So different, often contradicting models claim their roots in the
classical Islamic texts. The second obstacle is the intermixture of traditional
and religious values and behaviours. Since Islam has engaged with different
cultural traditions over the centuries, local cultural practices are often presented
as Islamic practices. Third, since different practices and schools have been
institutionalised, there is a process of the selective recall of certain Qur’anic
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verses and hadith. Nevertheless, since this book acknowledges the existence
of different perspectives on the Islamic approach of conflict resolution and it
evaluates the reasons behind these diverse perspectives, the previously men-
tioned disagreement among scholars is a scope rather than an obstacle for this
study. Moreover, this study also evaluates the social and political contexts of
Islamic discourse.

1.5 Chapters

In addition to the introduction and conclusion, this book has three core chap-
ters. The chapter following the introduction discuss the Islamic principles and
perspectives of conflict resolution. After identifying different concepts and mean-
ings related to peace and conflict in Islam, it will discuss the relevance of the
conflict resolution in the Qur’an, hadith and other classical Islamic texts. Subse-
quently, it identifies various Islamic principles and compares them to Islamic and
the Western approaches to conflict resolution. To understand whether the Islamic
principles and practices described by scholars for domestic conflict resolution are
applied to the international context, the chapter analyses the Islamic perspectives
of international relations and the scholastic debates on coexistence and a peace
treaty among various Muslim and non-Muslim states. The last section of the chap-
ter analyses various approaches and principles of international conflict resolution
and treaties with the non-Muslim countries.

The third chapter talks about the religious aspects of the Israel-Palestine con-
flict and peace process. It provides a historical analysis of the formation of Israel
and religious narration of the history of the region of Isracl/Palestine. Afterwards,
it will evaluate the religious significance of Jerusalem and other parts of Palestine
to the three Abrahamic religions: Christianity, Islam and Judaism. Then, it dis-
cusses the role of religion in the contemporary politics of both Israel and Palestine.
The last part of the chapter explains the role of religion in the conflict and conflict
resolution between Israel and Palestine.

The fourth chapter is about the Islamic theological debates on conflict resolu-
tion with Israel. It examines the scholastic debates after the Camp David and Oslo
Accords, as well as how the reference to the Hudaybiyya treaty of the Prophet
Muhammad and Qur’anic command to “if the enemy inclines to peace, make
peace with them” shapes these debates. Moreover, it evaluates the factors affect-
ing the Islamic discourse and fatwas of the scholars, as well as how the Islamic
principles of conflict resolution are applied in the context of reconciliation with
Israel.
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2 Islamic Principles of International
Conflict Resolution

Introduction

Islam, which is the youngest among the Abrahamic religions, has promoted many
principles that are useful for both domestic and international conflict resolution.
As Frederick M. Denny (2004: 130) advocated, Islam is a profoundly ethically
based religion. Qur’an promotes conflict resolution and peacemaking on vari-
ous occasions through different verses. The Prophet Muhammad also encouraged
many principles of conflict resolution and successfully employed them through-
out his life. That is how he transformed and united, both socially and politically,
an anarchical society that was characterised by a “nearly Hobbesian ‘condition
of war of everyone against everyone’ as it is in Leviathan” (Denny 2004: 131).
Analysing the Islamic perspectives of peace and security, Karim D. Crow says
that “there exists an intimate connection between al-Islam with ‘peace-making’
and ‘peaceful security’” (Crow 2011: 709). So conflict resolution is very much
connected with Islam.

Identifying such resources within Islam for conflict resolution is significant,
given it is a way of life for about one-fourth of the world population and an influ-
ential factor in the policies of one-fourth of independent states. Emilia Justyna
Powell (2020) noted that, since twenty-nine states consider Islamic law a segment
of their legal systems, it is necessary to understand the Islamic perspective of
international disputes.

However, it is also true that many conflicts and violent acts have happened
throughout history in the name of Islam. Such conflicts have been justified not
only by political leaders but also by religious scholars. So this chapter explores
the diverse understanding of peace and conflict within Islam as well as various
aspects, conditions and principles of conflict resolution. So the first part of the
chapter singles out the meanings of peace and conflict in the Islamic discourse.
Next, it identifies significant sources and references to understand the Islamic
perspectives on conflict and conflict resolution. It explores the Qur’an and hadith
to identify the importance of conflict resolution and to identify treaties with non-
Muslim entities in the classical Islamic texts. The following section examines
different aspects and concepts related to Islamic conflict resolution. Then it identi-
fies various norms and principles of conflict resolution and compares the Islamic
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principles of conflict resolution with Western principles. For figuring out the
application of these principles at the international level, the next section explains
the Islamic perspective of international relations, especially with non-Muslim-
majority countries. It also checks the perspectives of Islamic jurists and thinkers
about the relationship with non-Muslim political entities and about war and peace
treaties with them.

2.1 Defining Peace, Conflict and Conflict Resolution in
the Islamic Discourse

In the Arabic language, the concept of peace is primarily associated with words
derived from the root S-L-M (silm/salam/salima/yaslamu). The word salam
means safety, security, peace and reconciliation (Amadu 2015: 86). The root of the
word Islam also can be traced to the same origin. The word aslama denotes both
“to become Muslim” and “to enter into peace” (Aroua 2013: 16). Crow (2011:
709) points out that “al-islam is conjoined and coincides with the idea of assur-
ing safety and security from harm conveyed by the term al-salam (‘salutations of
security/peace’ guaranteeing peaceful intent and security)”. Al-salam (peace) is
one of the beautiful names of Allah. Muslims are told to greet one another with
“Assalamu Alaikum” (peace be upon you). Peace is also referred to as the greeting
and condition of paradise. In short, peace is very much related to Islam, and it is
seen as the goal of each Muslim. Qur’an (106:4) emphasises the freedom from
hunger and fear as reasons to worship Allah.

The concept of peace in Islam has different dimensions. Abbas Aroua (2013)
identifies three dimensions of peace in the Islamic tradition: “peace with self (inner
peace), peace with the Creator, and peace with other creatures (humans, animals
and the whole environment)”. According to him, all these aspects are interrelated
and interdependent (Aroua 2013: 45). So “peace with others” is a condition for
having “peace with God’’. The inner peace and outer peace are related not only to
each other but also to peace with God — the peace with God and peace with others
related to the purification of the inner self.

Ibrahim Kalin (2005) proposes four different but interrelated contexts of peace
in the Islamic tradition. The first one is the metaphysical-spiritual context in which
peace (salam) is given a substantive value as it is the name of God. Since Allah is
the source of peace, inner peace in hearts, which is the proper abode of peace (Dar
al-salam), can be achieved only through the remembrance of Allah (dikr Allah).
The second is the philosophical-theological context in which peace is seen as part
of world order and cosmic condition. The third is the political-legal context as
discussed in the classical jurisprudence texts. Kalin complains that the focus of the
contemporary study is mostly restricted to this context. The fourth is the sociocul-
tural context. It focuses on the living experience of Muslims in the culturally and
religiously diverse societies along with other communities.

Mohammed Hafiz Amadu (2015: 91) also discusses four distinctive mean-
ings of the term salam in the Islamic discourse: the theological, eschatological,
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Prophetic and social. The theological meaning is related to the spiritual qualities
attributed to God. Its eschatological meaning refers to the conditions of the here-
after world and paradise. The Prophetic conception of peace denotes operational
aspects as practised by the Prophet Muhammad; it is based on the principles of
equality among all Muslims and peace with non-Muslims if they incline towards
peace. The social and political meaning of peace deals with the public policy if
enemies of Islam choose aggression rather than peace. Fighting (gital) is permit-
ted in this situation.

The Islamic understanding of peace goes beyond the negative concept of peace
as the absence of physical violence. So, in addition to the absence of war, physical
violence, oppression and instability, it also requires the presence of justice and an
atmosphere that promotes self-actualisation. Such an environment is necessary for
ensuring Islamic vision for a good life (hayat tayyiba). According to Kadayifci-
Orellana et al. (2013: 7):

Peace in Islam refers to a process in which human beings strive to estab-
lish a foundation for interacting with God’s creation-human and non-human
alike — in harmony and to institute just social, economic and political struc-
tures where they can fulfil their potential.

So peace in Islam can be equated with Johan Galtung’s idea of positive peace that
can be achieved only by eradicating both physical and structural violence. Conflict
resolution also means to achieve this positive peace rather than just stopping war
and making a treaty that sustains an unjust status quo. For making such an endur-
ing substantive and positive peace, Islam forwards “a comprehensive outlook to
address the deeper causes of conflict, hate, strife, destruction, brutality, and vio-
lence” (Kalin 2005: 332). Susan Thistlethwaite and Glen Stassen (2008: 9) also
share the same opinion that the Islamic view of conflict resolution goes beyond
the narrow definition of dispute settlement and considers peacemaking as a way
to achieve the value of one human family such as equality among individuals.
Funk and Said (2010) identifies five paradigms in the Islamic concept of peace:
(1) peace through coercion, (2) peace through equity, (3) peace through concili-
ation, (4) peace through non-violence and (5) peace through universalism. The
paradigm of peace through coercion legitimises political authority and justifies the
use of force against adversaries. The political authorities justify their wars, some-
times with the help of fatwas of supporting scholars, using religious language. This
paradigm portraits rivals, in both international and domestic politics, as enemies of
Islam. It emphasises the “lesser struggle” (jihad al-asghar) against external enemies
and subordinates the “greater struggle” (jihad al-akbar) which should be within
each believer. Funk and Said (2010: 102) point to five aspects of this paradigm:

1) Islam is working as foundation for political legitimacy, 2) a pessimistic
reading of history, 3) a concern for dangers posed by political change, 4) a
focus on struggle against hostile external forces, and 5) a minimalist concept
of peace as absence of war.
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Funk and Said compare this paradigm with the Western school of political realism.
Peace, according to this paradigm, is defined in a negative way as the absence of
war. It emphasises the need for a strong and powerful authority to ensure social
order and peace. It is afraid of political change and the dangers posed by it. The
experience of civil discord ( fitna) in the first century of Islam stirred some Islamic
scholars to stress the need for obedience to the rulers and to discourage civil dis-
obedience even in non-violent form.

However, this approach is criticised due to its emphasis on political order ignoring
the Islamic vision of social justice. Islam becomes a means in power politics rather
than an end itself. This paradigm also can be considered as the reason for many prob-
lems in the Middle East, such as the democratic deficit, the absence of open channels
for the opposition and political participation (Funk and Said 2010: 110-111).

The paradigm of peace through equity emphasises the role of Islam for justice
and solidarity. Various practices of Islam, especially its five pillars, create com-
munal cohesion. The five pillars are shahada (testimony of the unity of the God
and prophethood of Muhammad), salah (five times’ prayer), zakat (paying alms
to the poor), sawm (fasting in Ramadan) and hajj (pilgrimage to Makkah). Addi-
tionally, social institutions such as ulama (Islamic scholars), madhhabs (school of
jurisprudence or belief), tarigah (spiritual brotherhood) maintained stability and
solidarity among people even when political authorities failed. The four distin-
guishing features of the peace through equity paradigm are

1) a vision of Islam as religion of justice, 2) an emphasising on updating
Islamic approaches to economic and political development, 3) a qualified
affirmation of cultural and religious diversity and 4) an optimistic conception
of human responsibility and potential.

(Funk and Said 2010: 132)

According to this paradigm, war and conflict are restricted to only defensive and
humanitarian purposes. It can be equated to the Western notion of justice of war
(just ad bellum). As it emphasises political, economic and social justice, this para-
digm opposes the north-south divide, colonial exploitation and status quo injustice
of political power. Its vision extends beyond power politics and affirms the need
for cooperative and participatory politics to ensure the well-being of Muslim
ummah (community) as well as the larger community of humankind.

The paradigm of peace through conciliation forwards an Islamic approach to
conflict resolution to encourage adversaries to “incline towards peace”. Accord-
ingly, the Prophet Muhammad is seen as the best model for peacemakers. This
approach emphasises the Islamic teachings of forgiveness (maghfira/afuw) and
the significance of restorative justice in conflict resolution. It utilises vocabu-
lary and practices formed in the Islamic discourses such as su/h (reconciliation),
wasta (mediation) and tahkim (arbitration). Following the Hudaybiyya agreement
of the Prophet Muhammad (refer to Section 2.2.2 for details about the Hudaybiyya
agreement), this approach proposes Hudna (truce) as a method for resolving mod-
ern international/national conflicts.
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The paradigm of peace through non-violence is based on Qur’anic verses against
violence, aggression and compulsion to join the religion. In several passages, the
Qur’an has discouraged efforts to achieve uniformity through coercion. Even
though Islam does not propose unconditional pacifism, it upholds non-violence
activism as a strategy to overcome repression and to achieve social justice. Accord-
ing to Kadayifci, non-violence was an integral part of Islamic discourse of peace
since the time of the Prophet Muhammad, and it has been employed many times
with success (Kadayifci-Orellana 2003: 25-26). During his thirteen years of the
prophethood at Makkah, Muhammad adopted a completely non-violent method
for his propagation. Although some Qur’anic verses of the Madeena period call
for war, they also do not support unmitigated hostility and destruction (Funk and
Said 2010: 183).

The fifth paradigm, peace through universalism, focuses on Islamic spiritual-
ity, particularly in the form of Sufism. This paradigm sees global cultural and
religious diversity as a useful resource for humanity rather than as a challenge to
Islamic particularity (Funk and Said 2010: 206). It gives importance to individual
purification and promotes jihad al-akbar (greater struggle) which is against one’s
own ego. The Islamic principle tawhid (unity) is seen as not only the unity of
God but also the unity of his creation. Since all human and non-human beings are
creatures of God, the paradigm of universalism teaches to treat all of them with
respect. Since diversity is the creation of God, respect for that diversity is part of
respecting God.

Said et al. (2001) forward a similar categorisation of Islamic approaches to con-
flict resolution and peace. They classify them into five approaches: power politics,
world order, communal conflict resolution, non-violence and Sufism.

As far as conflict is concerned, according to Funk and Said (2010: 173), in
Middle Eastern Islamic culture, conflict is a negative phenomenon and destructive
to social order. So it must be avoided. Since Islamic discourse generally keeps a
positive view of human nature, violence and other wrongful activities are inter-
preted as a deviation from the divine path due to not only selfish passion (hawa)
but also forgetfulness (ghafla, nisyan) and ignorance (jahl) (Funk and Said 2010:
138-139). Islam discourages conflict, mainly when it is rooted in tribalism, rac-
ism and nationalism (Kadayifci-Orellana et al. 2013: 23). It is interesting to note
that these authors translate the word asabiyya to nationalism that will have a huge
impact on the discourse of Islamic legitimacy for international war and military
service.

Some conflict may require immediate intervention or resolution than others
according to the causes and consequences of the conflict. Aroua (2013) identifies
diverse terms in the Islamic discourse to indicate different stages of a conflict.
The first stage is khilaf or shijar: they mean difference, distinction, dissimilar-
ity, disagreement, divergence, discordance and dispute. The second is khisam
which means antagonising and producing hostility. The next stage of dhirab
(which means beating, striking, knocking, hitting, slapping, punching, tapping
and flapping) moves to the violent behaviour of parties. The fourth stage, sira,
indicates violent behaviours like flooring, knocking down, pushing down, cutting
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down, toppling, hitting, overturning, overthrowing. The next stage of gital (means
mutual killing, shooting) becomes more deadly. Hirab, which is the sixth stage,
meaning war with the involvement of a large number of people. The next is fitna,
which means persecution, oppression, civil war, killing one another and chaos.
According to the Qur’an, fitna is worse than killing (Qur’an 2:191).

Abdalla et al. (2016: 145-146) classify conflicts based on their contexts into
four categories: (1) what arises out of violation of Islamic values such as adultery
and gambling; (2) what happens due to cultural issues, including what is confused
as part of religion such as arranged marriage; (3) what is related to juristic matters
like divorce and custody; (4) what happens due to a clash of needs and interests.

Abu-Nimer (1996a) indicates two domains of research on conflict resolution
in the Islamic tradition. The first domain focuses on Islamic texts such as the
Qur’an and hadith. Accordingly, the concept and causes of conflict are explored
from these classical texts. Abu-Nimer (1996a: 35) cite examples of Fatina Ali and
0. Arabi, who respectively studied the psychological and constitutional aspects
of conflict resolution by focusing on the Qur’an and Sunna. Islamic society is
another domain of the research. The anthropological studies which focused on
conflict resolution within Muslim societies can be placed in this category. Such
studies deal with different levels such as interpersonal, family, clan, community,
interethnic and inter-religious conflicts. However, the Islamic approach of conflict
resolution at the international level has been overlooked by scholars.

2.2 Conflict Resolution in the Classical Texts

The Qur’an and hadith (teachings and activities of the Prophet Muhammad) are
the foundational texts for Islamic rules and norms. Additionally, ijma (consensus
of scholars) and giyas (analogical reasoning) are also considered as valid sources
of the Islamic legal system. Urf (common practice/custom) is also considered by
some scholars as a legitimate source of law in Islam. As Nahla Yassine-Hamdan
and Frederic S. Pearson noted, “Muslim scholars across cultures have identified
the reliable and valid sources to consult when managing conflicts . . . these sources
are embedded in Qur’anic verses as well as hadith” (Yassine-Hamdan and Pearson
2014: 10). However, even though all Muslims are expected to follow the teachings
of these sources, as Yassine-Hamdan and Pearson (2014: 11) pointed out, “the fact
remains that local tradition and values sometimes dominate the process of conflict
management”. The interpretation of these sources also differs as Muslims scholars
apply these principles in the political condition of their own time and space.
According to Irani (1999: 13), Qur’an is an important source to understand the
model of conflict resolution in Islamic societies. Qur’an is believed by Muslims as
revealed to the Prophet from Allah. The term Qur’an literally means something to
be recited. It is known as the most memorised and perhaps most recited book in the
world. Qur’an is divided into 114 surah (chapters) in which 84 chapters are makkiyy
(those were revealed before the Hijra, i.e., migration of the Prophet from Makkah
to Madinah) and 28 of them are madaniyy (those revealed after the Hijra). It is
essential to know the occasions or circumstances of revelation (sabab al-nuzul) to
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understand the proper meaning and interpretation of verses. Since the Islamic legal
system developed as a gradual process, some of its early rulings may be superseded
by later passages, which is known as naskh (abrogation). However, sometimes the
early verses may forward general principles while the later verses talk about specific
contexts. So just awareness about the chronological order of the revelation is not
enough to interpret the Qur’an. Joel Hayward correctly points out that

The removal or annulment of one legal ruling by a subsequent legal ruling
in some instances certainly does not mean that Muslims believe that all later
scriptures automatically cancel out or override everything, on all issues, that
had appeared earlier. The Qur’an itself states in several Surahs that Allah’s
words constitute a universally applicable message sent down for ‘all of man-
kind’ and that it was a ‘reminder’ (with both ‘glad tidings and warnings’) to
‘all’ of humanity. With this in mind, Muslims believe that to ignore scriptures
on the basis of a that-was-then-this-is-now reading would be as mistaken as
conversely believing that one can gain meaning or guidance from reading
individual verses in isolation, without seeing how they form parts of consis-
tent concepts which only emerge when the entire book is studied. Adopting
either approach would be unhelpful, self-serving and ultimately misleading.
It is only when the Qur’an’s key concepts are studied holistically, with both
an appreciation of the context of particular revelations and the consistency of
ideas developed throughout the book as a whole, that readers will be able to
understand the Qur’an’s universally applicable ethical system.

(Hayward 2011: 7)

Hadith/Sunnah is considered as the best interpretation of the Qur’an. It refers
to the words, actions and approval of the Prophet Muhammad. As Kalin rightly
points out: “Prophet’s Sunnah is part of the Islamic worldview and religious life,
without which we cannot understand a good part of the Qur’an” (Kalin 2005:
329). Hadith is the vital source next to the Qur’an because “it is believed that
Muhammad’s entire life and way of being were themselves a source of revela-
tion given to humankind alongside the Qur’an” (Burch-Brown 2012: 48). Qur’an
(33:21) also directs believers to follow the Prophet’s life by its verse: “Surely there
is a good example for you in the Messenger of Allah”. In another verse, the Qur’an
commands, “O you who have believed, obey Allah and obey the Messenger and
those in authority among you” (Qur’an: 2:59).

The validity of a particular hadith depends upon the quality chain of transmis-
sion (sanad). Based on this quality, hadith can be classified into sahih (authentic),
hasan (good), da’eef (weak) and maudu’ (fabricated). The Sahih al-Bukhari of
Muhammad Ibn-Isma’il al-Bukhari (810—870 cE) and the Sahih al-Muslim of Abu
al-Hussain Muslim-bin-Hajjaj al-Nishapuri (817-874 cE) are considered as the
most authentic hadith collections. In addition to these two, Sikhah al-Sittah (the
authentic six hadith collections) include Sunan Abu-Dawud of Abu-Dawud (817—
889 ck), Jami al-Tirmidhi of Muhammad Ibn-Isa al-Tirmidhi (824-892 cE), Sunan
al-Nasa’'l of Ahmad ibn-Shu’ayb al-Nasai (829-915 cg) and Sunan Ibn-Majah of
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Muhammad ibn-Yazid ibn-Majah (24—887 cE). Some scholars include Muwatta of
Imam Malik Ibn-Anas in Sihah al-Sittah, replacing Sunan Ibn-Majah.

Ijma refers to the consensus of scholars on a particular subject. Since it is
believed that the scholars of the first centuries of Islam would not agree on a
particular issue unanimously without knowing and approving Qur’anic verses or
hadith, the ijma is considered as a significant source of Islamic jurisprudence.
Since the ijma was formed when the number of available hadith was far greater
than in the contemporary period, the ijma is sometimes preferred even more than
available hadith.

2.2.1 Conflict Resolution in Qur’an

Abdalla et al. (2016) identify four elements of conflict behaviour and resolution in
the Qur’an. First is a description of a conflict situation with either actual or hypo-
thetical examples. For example, Qur’anic verses (2:226-242) talk about different
hypothetical situations of family and marital conflicts. Second is guidance about
actions to deal with situations of such conflicts. The same verses (2:226-242), for
example, provide such guidance. The third is the manner and mechanism to imple-
ment the rulings of the conflict resolution. Fourth is a warning about accountability
to Allah for failure to avoid the excessive use of power against a weak party.

Many verses of the Qur’an have prompted conflict resolution of family, intra-
religious and inter-religious conflicts. The Qur’an suggests preferring non-violent
reconciliation means in solving differences and clash of interests.

Repel evil with good.
(Qur’an 23:96)

Sulh (conflict settlement) is better.
(Qur’an 4:128)

Allah commands doing justice, doing good to others, and giving to near rela-
tives, and He forbids indecency, wickedness, and rebellion.
(Qur’an 16:90)

[Pious people] are “those who spend generously in the way of Allah, whether
they are in prosperity or in adversity, who control their anger and forgive
other people for Allah loves such charitable people.

(Qur’an 3:134)

The Qur’an encourages third-party intervention in and mediation of conflicts and
talks about its principles in verse:

If two parties among the believers fall into mutual fighting, make peace
between them. Then if one of them transgresses against the other, fight the
one who has transgressed until he returns to the commands of Allah. Then, if
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he returns, make peace between them with justice and be fair; for Allah loves
those who are fair and just.
(Qur’an 49:9)

The Qur’an promotes peaceful resolution of not only internal conflicts among
Muslims but also external conflicts with other religious communities and political
entities. For example, the Qur’an says:

And if they incline to peace, then incline to it [also] and rely upon Allah.
(Qur’an 8:61)

According to Reiter (2011),

this verse is unique in that it speaks in general terms and is not restricted in
any way — neither in regard to the groups with whom Muslims engage in
peace nor in regard to the duration of a peace treaty. This verse is used by
some contemporary Mufftis to justify peace with Israel.

The Qur’an commands believers to honour the treaty through many verses and
prohibits violation of it. For example:

O you who have believed, fulfil [all] contracts.
(Qur’an 5:1)

Except [this proclamation does not apply to] those polytheists who honoured
their treaties with you in every detail and aided none against you. So fulfil
your treaties with them to the end of their term; for Allah loves the righteous.

(Qur’an 9:4)

It is not lawful for a believer to kill another except by mistake . . . . And if the
victim is from a people bound with you in a treaty, then blood-money must be
paid to the family along with freeing a believing slave. Those who are unable,
let them fast two consecutive months — as a means of repentance to Allah.
And Allah is All-Knowing, All-Wise.

(Qur’an 4:92)

(Do not take any of them as allies or helpers); Except those who are allies of
a people you are bound within a treaty or those wholeheartedly opposed to
fighting either you or their own people. If Allah had willed, He would have
empowered them to fight you. So if they refrain from fighting you and offer
you peace, then Allah does not permit you to harm them.

(Qur’an 4:90)

Fulfil your duty to God and restore the relationship between yourselves.
(Qur’an 8:1)
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The Qur’an permits secret talks between the intervenor or mediator and conflict-
ing parties if such talks are useful in reaching an agreement.

There is no good in most of their secret talks — except those encouraging
charity, kindness, or reconciliation between people. And whoever does this
seeking Allah’s pleasure, We will grant them a great reward.

(Qur’an 4:114)

The Qur’an promotes forgiveness and reconciliation, not only among Muslims but
also with non-Muslims and enemies. For example, “It may be that Allah will grant
love (and friendship) between you and those whom you (now) hold as enemies:
for Allah has power (over all things); and Allah is Oft-Forgiving and Most Merci-
ful” (Qur’an 60:7). The Qur’anic verses (Qur’an 60:7-9) talk about with whom
Muslims should deal with kindness and make a treaty, against whom they should
go to war, and the just cause for beginning such a war. The Qur’an says:

Allah does not forbid you from dealing kindly and fairly with those who have
neither fought nor driven you out of your homes. Surely Allah loves those
who are just. Allah only forbids you to make friendship with those who fought
you on account of your faith and drove you out of your homes and backed
up others in your expulsion. Those who will take them for friends are indeed
the wrongdoers.

(Qur’an 60:8-9)

It must be noted that these verses on peace treaties and conflict resolution have
not been abrogated by the Qur’an’s commands for fighting, though some have
claimed the abrogation of 147 verses by the single verse of Qur’an 9:5. However,
the command for gital (war) was for a particular context and is applied only to
that or a similar context. This verse was revealed to take action against those
pagan Arabs who violated peace treaties with Muslims and who were determined
to exterminate the Muslim community. Imam Ibn-Jarir al-Tabari (839-923 cE)
negates the argument of abrogation in his interpretation of the verse (Qur’an 8:61)
and asserts that such an argument has no evidence in the Qur’an, the Prophet’s
practice or the innate nature of reason. According to Tabari, the divine bidding
for responding to the peaceful initiative of enemies with similar reconciliation
has never been abrogated. Hayward quotes Dr. Zakaria Bashier, saying that the
Qur’an’s commands for peace and non-aggression are

Muhkam [clear in and of themselves] verses, i.e. definite, not allegorical.
They are not known to have been abrogated, so they naturally hold. No reason
exists at all to think that they have been overruled.

(Hayward 2011: 9)

According to Funk and Said, the tendency of seeing such a call for gital (war)
with priority and the call for non-violence as abrogated is developed with the
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political interest of Umayyad and Abbasid rulers as they focused attention on
foreign military threats (Funk and Said 2010: 183). According to the Da’wah Insti-
tute of Nigeria (DIN) (2009: 21), it would be difficult to accept that one single
verse (Qur’an 9:5) abrogated Qur’anic teachings to utter good speech to mankind
(Qur’an 2:83), to promote peace and forgiveness (Qur’an7:199 and 43:83), to
be patient with taunting from disbelievers (Qur’an 20:130), to counsel that the
only duty of the Prophet Muhammad is to convey the message (Qur’an 24:54),
to warn disbelievers about the consequences of their action in the hereafter world
(Qur’an 6:135), to enjoin self-defence with keeping limit (Qur’an 2:190) and to
enjoin believers to honour treaties they made with disbelievers (Qur’an 4: 89-90).
Al-Suyuti, a jurist in Shafi school of jurisprudence, opined that “in reality, it [abro-
gation] is rare, despite the fact that many have exaggerated the number of verses
of it” (cited in DIN 2009: 18). Abrogation of one verse by another one is applied
only if the later revealed verse completely overrules the previous one. It is differ-
ent from Thakhsis, in which the previous ruling is not totally invalid, though it is
defined for specific contexts. Abu Ammaar Yasir Qadhi states that abrogation is
the last resort, only if all other options for reconciling two verses with opposite
meanings fails, in the interpretation of the Qur’an (cited in DIN 2009: 19).

Muhammad Nasiri (2018) negates any contradiction between the war verse of
chapter nine of the Qur’an and those verses that promote peace, treaty and free-
dom of religion. The war verse of the ninth chapter is applied only to a specific
context, and it does not support the offensive war. Since there is no contradiction
among these verses, which is the basic criterion for abrogation, Nasiri also rejects
the argument of presenting the war verse as abrogating all the peace verses (Nasiri
2018: 330). In an interview for this study, Muqtedar Khan negated the claim of the
abrogation of peace verses. Khan pointed out that the Qur’an in its Surah Baqra
said that one verse would not be abrogated unless a similar or better verse was
given. According to him, rather than adding verses, the proponents of abrogation
delete verses (Khan 2020). In short, the Qur’anic teachings of conflict resolution
and peace have not been abrogated by its command for fighting.

2.2.2 Conflict Resolution in Hadith

Along with the Qur’an, the practice of the Prophet Muhammed is a significant
source in understanding Islamic principles of conflict resolution. Hadith col-
lections provide various examples and principles of both intra-religious and
inter-religious conflict resolution. The narratives about the Prophet Muhammed
portray him as a peacemaker as well as a bringer of unity to feuding Arab tribes
(Funk and Said 2010: 148). He mediated disputes both before and after prophet-
hood. For example, Muhammad mediated a dispute among Arab tribes on fixing
the black stone (Hajar al-Aswad) in Kaaba when he was 35 years old. He put the
stone in a large sheet of cloth and invited a representative of each tribe to share the
honour of hoisting the stone. After his prophethood, he used to reconcile disputes
between his followers and between his followers and others. Recep Dogan (2014)
analyses the personality of the Prophet Muhammed and his characteristics as a
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leader. Dogan sketches the attributes of the Prophet that contributed to his success
as a leader. They are trustworthiness, readiness to listen to others and consult his
colleagues before making a decision, and equal respect for all without favouritism
and racism. Igbal (1975) has analysed the diplomatic behaviour of the Prophet
Muhammed and his art of negotiation. He analyses the role of the behaviour of
the Prophet in his diplomatic activities and negotiation.

Many hadiths promote conflict resolution and peacebuilding. Once the Prophet
told his followers: “Shall I inform you of a better act than fasting, alms and prayers?
Make peace between one another: enmity and malice tear up heavenly rewards by
roots” (Vehapi 2013: 43). In another hadith, the Prophet said to “befriend those
who break off from you, give to those who refuse to give to you and forgive those
who are unjust to you” (Vehapi 2013: 46). Describing different methods to end
disputes and to make a resolution, the Prophet said, “Shake hands and rancour will
disappear; give presents to each other and love each and enmity will disappear”
(Muwatta of Malik: 1624).

Commanding strongly to honour treaties with enemies, the Prophet warned that
“whoever killed a person having a treaty with the Muslims, shall not smell the
smell of Paradise though its smell is perceived from a distance of forty years” (Al-
Bukhari n.d.: 3166). He also says, “Beware, if anyone wrongs a contracting man,
or diminishes his right, or forces him to work beyond his capacity, or takes from
him anything without his consent, I shall plead for him on the Day of Judgment”
(Abu-Dawud: 3052).

In addition to promoting conflict resolution, the Prophet Muhammad also
talks against violence. He says, “Faith is a restraint against all violence, let no
believer commit violence” (Abu-Dawud). Ibn-Umar narrates that someone asked
the Prophet, “Who is the best Muslim?” He replied, “That one whose hand and
tongue leave other Muslims in peace” (Al-Bukhari).

The first task of the Prophet Muhammad in Madeena, after building a mosque, was
to strengthen social relationships and to make treaties with various religious, tribal
groups to protect international and external relations (Ishaq 2018: 103). It shows the
significance of the intercommunity relationship as just next to worshipping God.
The constitution of Madeena (Sahifath al-Madeena), which the Prophet concluded
with the Jewish groups of Madeena soon after the Hijra, was a notable example of
peacebuilding. (Refer to Appendix I for the full text of Sahifath al-Madeena.) It was
the first treaty signed between Muslims and non-Muslims. Denny states:

The ‘Constitution’ is a realistic and pragmatic, yet also idealistic, document
for its time and place and depicts Medina as a theocratic society that provided
a transcending authority for the unifying purposes of the ummah, even in its
inclusion of non-Muslims as equally protected beneficiaries of citizenship.
(Denny 2004: 133)

Yassine-Hamdan and Pearson (2014: 15) opine that the concept of ummah includes
all people of the book: Jewish, Christian and Muslims. The Qur’an (21:92 and
23:52) also has indicated all of humanity as a single community (ummah).
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However, this treaty was breached as the Jewish tribes violated the agreement.
The first confrontation was between the Muslims and Jews of Banu Qaynuqa when
some members of the tribe attacked a Muslim women and forcefully exposed her
nakedness. It led to actual fighting when the leaders of Banu Qaynuqa rejected the
request of the Prophet Muhammad to stop the violence. The confrontation with
Banu Nadir, another Jewish tribe, started when they violated the agreement by
instigating the Quraysh of Makkah to attack Muslims of Madeena and offered their
support (DIN 2009: 29). Banu Nadir, along with Quraysh, planned to eradicate
the Muslim community from Madeena. Since their alliance between Banu Nadir
and Quraysh was too strong, Muslims dug a ditch around Madeena to prevent the
advance of the powerful alliance. At the same time, Banu Quraizah also conspired
to join the alliance to attack Muslims from within Madeena (Ibn-Hisham as cited
in Abu Sulayman 2010: 41).

The Hudaybiyya agreement (Sulh Hudaybiyya), which ended the continuous
war between the Quraish of Makkah and Muslims of Madeena in 628 cE, was
another notable peace treaty in the life the Prophet Muhammad. (Refer Appen-
dix II for the text of the Sulh Hudaybiyya.) Mustata Abu Sway (2006) notes that,
since sulh is the original Arabic word used to describe the Hudaybiyya agreement,
it is a “conciliatory agreement” rather than a “treaty”. According to Sway, the
word sulh in Arabic is not as neutral as the word “treaty”.

Although some prominent figures among the Prophet’s followers were disap-
pointed due to the lost opportunity to visit Makkah for pilgrimage and due to
concessions given by the Prophet to the enemies, the Prophet preferred a reconcili-
ation and peace treaty as the best way to propagate his message. It is reported that
there was a provision in the agreement to send back those Quraysh who came to
be Muslims even though there is no such obligation on the part of Quraysh to send
back those who renounced Islam (Istanbuli 2001: 42). Such a reconciliation was
rarely experienced in the pre-Islamic era where even the simplest dispute could
inflame intertribal wars. However, since this treaty allowed other tribes of Makkah
to make an alliance with whichever party they want, Muslims or Quraysh, it paved
the way to propagating Islamic teachings to other tribes. The new believers from
Quraysh, who were sent back as per provision in the treaty, also helped to convey
the teachings of Islam to Quraysh. Consequently, Islam spread quickly across
Arabia after the treaty, and the number of people who believed in Islam after the
treaty was more than those who believed before.

Sway (2006: 6) identifies various lessons of the Hudaybiyya agreement:

1. Despite the dissatisfaction of the Prophet’s Companions with the treaty, the
Qur’an described it as a great victory, or fath.: “Surely We have given to you
a clear victory” (Qur’an 48:1).

2. The Hudna (truce) is a matter of shura (consultation), concluded by the leader
of the faithful.

3. Regardless of who the other party (signatory to the treaty) is, their request
should be answered positively, as long as it does not violate the shari’a.
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4, It is permissible for the Muslim leader to initiate the request for the Hudna,
as long as it is in the interest of Muslims.

5. The property of the non-Muslim signatories to the treaty is protected.

6. The treaty is not binding to Muslims who are not living under the jurisdiction
of the Imam. (If the Muslim head of a state signs a political treaty, it becomes
legally binding to all the citizens of that state. The treaty is not binding to
those Muslims who fall under the jurisdiction of a different state. This is
especially true today because the Muslim world is divided into many states.)

This treaty also supports the legitimacy of the peace treaty even with people who
do not belong to Ahl al-Kitab (people of the book).

The treaty was breached after the tribe of Banu Bakr, an ally of the Quraysh,
attacked the Banu Khuza’ah tribe, an ally of the Muslims. When the Banu
Khuza’ah requested the support of the Muslims, the Prophet sent a letter to
Quraysh asking for blood money for those killed. Otherwise, the Prophet
warned, the treaty will be null and void. It was for the breaching of the treaty by
the Quraysh that the Prophet went to Makkah and took control of it in the eighth
year of the Hijra (630 cg). The Prophet had not taken revenge even after the
peace of the Hudaybiyya was broken by the Quraysh, and the balance of power
shifted to the side of the Muslims. As Karen Armstrong correctly pointed out,
the entry of the Prophet into Makkah was “without bloodshed and without forc-
ing anyone to convert to Islam” (Vehapi 2013: 51). Instead of persecuting his
enemies as revenge/punishment for their cruelty towards Muslims in the early
period of Islam, Muhammad pardoned them and offered amnesty in exchange
for their allegiance (Funk and Said 2010: 149).

The peace treaty with the Christians of Najran (the south-west of modern Saudi
Arabia) in 632 ck is another instance of peacebuilding. The treaty declares:

Nothing that they [Najranites] used to have will be altered, and no right they
used to enjoy will be withdrawn. No bishop will be prevented from his bish-
opric, and no monk will be displaced from his monastery. No one will carry
the burden of the past or will be charged in retaliation for blood from that
period. They will not be recruited for fighting, nor will they be taxed for the
one-tenth, and their land will not be flocked by any army.

(As translated in Istanbuli 2001: 47).

The Prophet sent diplomatic representatives to the rulers of other countries as
well as receiving their representatives. For example, he sent Dahyathul Kalbi
to Heraclius, the Byzantine emperor; Abdullahi Ibn-Huzafa to Chosroes II, the
Persian emperor; Amr Ibn-Umayyah to Negus, the king of Abyssinia; and Hatib
Ibn-Abi Baitah to Muqawqis, the ruler of Egypt. He also received the ambassadors
of other countries with utter dignity and diplomatic immunity. The Prophet taught
a maxim that the ambassadors should not be killed and be allowed to return to their
home countries safely. When two envoys of Musailimath-ul Kaddaab came to the
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Prophet and supported the prophethood of Musailimath, the Prophet Muhammad
responded that “if envoys should not be killed, I would behead the both of them”.
The number of delegations to Madeena increased after the bloodless conquest of
Makkah. The ninth year of the Hijra (631 cE) is known as the “years of delega-
tions”. It includes the delegation from Taif, Bani Tamim, Hemyar (Yemen).

Through his reconciliation, the Prophet could turn the warring tribes of Makkah
and Madeena to an idea of single ummah with concepts of human dignity and
brotherhood. K.W Troger epitomises it as “reconciliation of hearts” (cited in
Kadayifci-Orellana et al. 2013: 7). In short, the Prophet Muhammad reconciliated
among various Arab tribes, among his companions and between his companions
and others.

2.2.3 Conflict Resolution in the Islamic Jurisprudence

Many Muslims consider shari’a (Islamic legal system) as a guidance for all spheres
of life irrespective of whether it is personal or social, economic or political, or pri-
vate or public. So, unlike conventional understanding of the law, shari’a is much
more than just criminal rulings and penalties. According to John Kelsay (2006:
82), the common translation of the word shari’a as Islamic law is misleading, and
it is more about the ideal way of life.

The Qur’an and hadith along ijma (consensus of scholars) and giyas (analogical
reasoning) are the sources of the shari’a. Sometimes u7f(common practice/custom)
is also considered as a source. However, the interpretation of these sources is not
an easy task because it requires mastery in the Arabic language, deep knowledge
about the context of the Qur’anic verses and hadith, knowledge about the validity
of the chains of hadith and awareness of all related Qur’anic verses and hadith.
Due to the differences in the methodology of interpreting these sources, various
schools of jurisprudence (madhhabs) have emerged. Maliki Madhhab of Malik
Ibn-Anas (711-795 cE), Hanafi Madhhab of Abu-Hanifa Nu’man (699767 cE),
Shafi Madhhab of Muhammad Ibn-Idris al-Shafi (767-820 ck) and Hanbali Mad-
hhab of Ahmad Ibn-Hanbal (780-855 cE) are the prominent madhhabs in Sunni
Islam. Now, the majority of scholars prefer to follow the methodology of one of
these four madhhabs to give fatwas on contemporary issues.

A fatwa is a legal answer given by a mufti (a jurist qualified for fatwa) on vari-
ous issues. To be a mufii, no formal position or recognition from the government is
mandatory. However, a mufti should be an expert jurist and well trained in shari’a
reasoning. So historically this authority is restricted to learned u/ama (Islamic schol-
ars), who completed the most advanced courses of training (Kelsay 2006: 104). For
this reason, fatwas issued by Usama Bin-Laden and Ayman al-Zawahiri have no
legal authority within Islam. Believers are not bound to follow a particular farwa
given by qualified ulama since there are diverse opinions among u/ama and believ-
ers can choose any of them for their practice. However, the influence of fatwas on
public opinion depends on popularity and the religious authority of muffis.

In addition to the Qur’an and hadith, Islamic scholars also have supported
conflict resolution and peace treaties. According to most of them, such a
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treaty with non-Muslim entities is permitted (halal), and sometimes it will be
compulsory (wajib) if the absence of such a treaty creates inescapable harm
to Muslims. Explaining the Aadith of the Hudaybiyya agreement, Yahya Ibn-
Sharaf al-Nawaw1 (1234—1277 cg) in his Sharah Muslim says that the treaty is
a proof of permissibility for making a resolution with non-Muslims if there is
any benefit and if it is agreed to by all scholars that such reconciliation is neces-
sary. Imam Abu ‘Abdullah Al-Qurtubi (1214-1273), the famous interpreter of
the Qur’an, also makes similar points and says in his explanation of the Qur’an
(8:61) that the Prophet Muhammad and Righteous Caliphs and followers were
in this path of reconciliation with non-Muslims. Caliph, which literally means
successor, is the ruler of an Islamic state. The first four caliphs after Prophet
Muhammad are known as the Righteous Caliphs (Al-Khulafaa al-Rashidoon).
Debates about various aspects of conflict resolution and peace treaty are covered
in Section 2.7 on Islamic perspectives on treaties and resolution with non-Mus-
lim countries/political entities.

2.3 Different Aspects of Conflict Resolution

In the Islamic discourse, conflict resolution has different aspects. Various terms
such as “tahkim” (arbitration), “wisata’ (mediation), “Hudna” (truce) and “sulh”
(reconciliation) are used to denote different aspects of conflict resolution. Tahkim
is “a form of authoritative mediation or arbitration in which one or more per-
sons of high social status seek to bring the shared wisdom of the community to
bear on a social or political conflict” (Funk and Said 2010: 152). According to
this definition, tahkim refers to both arbitration and mediation. The Qur’an talks
about arbitration in family disputes (Qur’an 4:35). Muhammad successfully prac-
tised arbitration both before and after his prophethood. For example, he arbitrated
the conflicts between Qurayshi clans regarding the Black Stone in Kaaba. He
also mediated among tribes in Madeena, and his role as mediator was accepted
by all communities and recognised in the Constitution of Madeena (Sahifath al-
Madeena). The Qur’an (2:213) also indicates the role of prophets as an arbitrator
who judges among people in the light of revealed texts.
The Qur’an provides guidance about mediation when it says:

If two parties among the believers fall into mutual fighting, make peace
between them. Then if one of them transgresses against the other, fight the
one who has transgressed until he returns to the commands of Allah. Then,
if he returns, make peace between them with justice and be fair; for Allah
loves those who are fair and just. The believers are brothers to one another,
therefore, make reconciliation between your brothers and fear Allah, so that
you may be shown mercy.

(Qur’an 49:9-10)

Accordingly, even though the mediator should be neutral, such neutrality is not an
absolute value, because, if there is injustice, the mediators should stand for justice.
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These verses also promote justice and fairness as necessary components of peace
and reconciliation.

Caucusing and confidentiality are permitted or promoted for successful media-
tion (Abdalla et al. 2016: 143). Caucusing means to have a secret talk with one
party to discuss those issues, which is difficult to discuss openly. Qur’an (1:114)
says, “There is no virtue in most of the secret counsels of the people; it is, however,
good if one secretly enjoins charity, kindness, and reconciliation among people;
the one who does this to please Allah, will soon be given a mighty reward”.

Identity and the social ranking of mediators are decisive factors in the success
of mediation in Middle Eastern countries. Bercovitch and Kadayifci-Orellana
(2009: 180) opine that “what mediators do, can do, or are permitted to do in
their efforts to resolve a conflict may depend largely on who they are”. Unlike
Western countries, the close relationship of a mediator with conflicting parties is
not considered as a negative factor but is often viewed as an advantage. Cultural
insiders get more acceptance than outsiders (Kadayifci-Orellana et al. 2013: 28).
Imams and other religious leaders are successful mediators in Muslim societies,
especially where the state’s power is weak. Since they are viewed as trustworthy,
they get a high degree of moral and religious legitimacy. It is the responsibility
of mediators to complete the rituals of su/ha, to ensure the payment of financial
agreements such as blood money, and to assist the parties to reintegrate into the
community.

According to Bercovitch and Kadayifci-Orellana, the distinguishing character-
istics of faith-based mediators include

a) explicit emphasis on spirituality and/or religious identity; b) use of reli-
gious texts; c¢) use of religious values and vocabulary; d) utilization of reli-
gious or spiritual rituals during the process; e) involvement of faith-based
actors as third-parties.

(Bercovitch and Kadayifci-Orellana 2009: 185)

Hudna aims to limit further bloodshed and facilitate sulha. The victimised fam-
ily renounce their right to retaliate for a specific period of time, during which the
mediators work for reconciliation (Funk and Said 2010: 157).

The difference between Hudna and sulha is that, while the former stands for a
short-term truce between conflicting parties to facilitate better negotiation, the lat-
ter intends to restore the good relationship between parties (Ozgelik 2006-2007).
Quite often, both terms are used with the same meaning. According to Wahbah,
the lexical meaning of the word Hudna is discontinuation and suspension of hos-
tilities, whereas its technical meaning (in Islamic shari’a) is “a treaty put in place
with intent to end disputes” (Amadu 2015: 137). After citing the lexical and tech-
nical meaning of the word, Amadu opines that the Qur’anic concept of sulh is
interconnected with the concepts of salam and adl.

As the words sulh and islah indicate, the Qur’anic idea of conflict resolution
means not only mere contractual agreement but also restoring the relationship
among conflicting parties. Su/ha usually takes place in public to get social support
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and legitimacy for the agreements. “According to Jordanian judge Abu-Hassan,
there are two types of sulh processes: public su/h and private sulh” (Irani and Funk
1998: 64). Public sulh takes place between two groups, such as tribes and coun-
tries, to suspend fighting and establish peace for a specific period. Private sulh
aims to avoid revenge and restore harmony when the conflicts happen between
members of a community who know each other. Mneesha Gellman and Mandi
Vuinovich (2008) describe sulha as the closing ceremony of the reconciliation
process, starting from the mediating actions of Jaha (mediators) followed by
Hudna (truce) and sulha.

The fundamental aim of the sulha is to restore the social relationship, justice
and dignity of each party. Sulha encourages the offending party to take respon-
sibility for crimes and offer repentance. At the same time, it also promotes the
offended party to forgive and restore the relationship. The ritualistic aspect of the
sulha helps to achieve these goals. According to Irani and Funk (1998: 64), sulha
refers to the “ritualised process of restorative justice and peace-making and also
to the actual outcome or condition sealed by that process”. According to Funk and
Said (2010: 173), Islamic approaches to conflict resolution are characterised by
the emphasis on religious values, social networks, the ritual of reconciliation and
the alignment between personal and group identities.

Sulha is very popular in the conflict resolution processes of Arab-Islamic coun-
tries, especially in the rural area where states’ control is weak (Irani 1999: 11-12).
Even though the legal system of modern states has replaced traditional practices to
an extent, “sulh continues as a vital concept in Arab-Islamic thought about peace-
making” (Funk and Said 2010: 155).

2.4 Islamic Principles of Conflict Resolution

The classical Islamic texts and life of the Prophet Muhammad illustrate many rules
and norms of conflict resolution. Abu-Nimer (2001: 220) opines that “Islam yields
a set of peacebuilding values that, if consistently and systematically applied, can
transcend and govern all types and levels of conflict”. Even though there are some
obstacles, such as differences among scholars and an intermixture of religious and
traditional values, to identify these principles, a detailed analysis of classical texts
can overcome these obstacles to an extent. Accordingly, scholars have identified
various principles of conflict resolution in Islamic tradition. Although most of
the works focus on principles of domestic and intra-religious conflicts, a detailed
understanding of them is useful in figuring out the principles of international con-
flict resolution.

Aroua (2013: 81) discusses four pillars of reconciliation in Islamic tradition:
(1) Truth, (2) Memory, (3) Fairness and (4) Pardon. For Kadayifci-Orellana,
the pillars of the Islamic conception of peace are tawhid (unity of all human-
kind), fitrah, adl (justice), afuw (forgiveness) and rahma (compassion) (cited
in Yassine-Hamdan and Pearson (2014: 11). According to Rehman (2011: 67),
Islamic principles such as “pursuit of justice, social empowerment by doing good,
the universality and dignity of humanity, equality, the sacredness of human life,
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knowledge and reason, creativity and innovation, forgiveness, individual respon-
sibility and choice, patience, collaborative action and solidarity, inclusiveness and
participation, pluralism and diversity, etc.” have significant implications in con-
flict resolution and peacemaking. Abu-Nimer (2001: 233 and 2006) pointed out
that Islamic values such as “unity, the supreme love of the Creator, mercy, subjec-
tion to passion, accountability for all actions . . . forgiveness and mercy . . . adl
(justice), ihsan (benevolence), rahma (compassion) and hikmah (wisdom)” are
supporting principles for conflict resolution and peacebuilding.

Abdalla (2001: 166) identifies three guiding principles for the Islamic model of
conflict intervention: “1) Restoring to Islam its messages of justice, freedom and
equality, 2) Engaging the community in the intervention and resolution processes,
and 3) Adjusting the intervention techniques according to the conflict situation,
and its stages”. Kadayifci-Orellana et al. (2013: 23-27) discuss different aspects
of conflict resolution in the Muslim world. They include community orientation,
considering conflict as a negative phenomenon, the binding nature of agreements,
hierarchical and authoritarian procedures, the centrality of emotions, the central-
ity of Islamic values and rituals and social norms and the emphasis on restorative
justice. The following section analyses principles such as violence/non-violence,
justice, forgiveness, protection of human life and dignity, the concept of ummah
and pluralism, patience (sabr) and mercy (rahma).

2.4.1 Violence/Non-violence

Although compatibility between Islam and non-violence is still a topic of great
debate, most Islamic scholars agree that Islam motivates its followers to work for
a peaceful world as the end. Then the difference is mainly about whether violent
methods are justified to achieve that end. However, many works about this topic,
especially in the Western world, reflect their Islamophobia and present Islam as a
religion of violence and aggression. In addition to media reports, academic litera-
ture also narrates one side of the debates. That is why resources in the Library of
Congress on “Islam and violence” appear five times more often than “Islam and
non-violence” (Abu-Nimer 2001: 218). The objective of this study is not to prove
whether Islam is a violent or non-violent religion but to analyse how the debates
over this principle play a role in shaping the theological debates on peace treaties
with Israel.

Abu-Nimer (2001 and 2006) identifies three approaches in the debates on Islam
and non-violence: “(1) studies of war and jihad; (2) studies of war and peace;
(3) studies of nonviolence and peacebuilding”. Scholars with the first approach
consider war and violence as primary methods to solve conflicts and see pacifism
and non-violence as foreign concepts to Islamic tradition. According to the second
approach, Islam allows war to settle conflicts in certain contexts with specific
conditions, and so it cannot be a pacifist religion. This approach emphasises the
Islamic teachings for the struggle to achieve justice and relegates non-violence
to a secondary place. At the same time, this approach opines that wars for pres-
tige, aggression and expansion are not permitted in Islam. Scholars like Sohail
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Hashmi and Abdulaziz Sachedina follow this approach. Abu-Nimer criticises this
approach, saying that it adopts a limited definition of non-violence as a method of
surrender to the enemy. This approach also looks at the debates through the prism
of war and strategic studies rather than that of peace and conflict resolution stud-
ies. The third approach emphasises the potential of non-violence as a philosophy
in Islam, though it acknowledges the legitimacy of limited violence in the Islamic
scripture. It focuses on principles such as the unity of humankind, the sacredness
of human life and dignity, the obligation of mercy, accountability to the God and
his supreme love. This approach refers to the story of Habil (Abel) and Qabil
(Cain) to argue that non-violence is preferable even in the context of confronta-
tion. According to the Qur’an’s narration of the story, Habil says to Qabil, “If you
raise your hand to kill me, I will not raise mine to kill you, because I fear Allah —
the Lord of all worlds” (Qur’an 5:28). According to this approach, even if justice
is the goal of Islam, the non-violent way is preferable and effective in achiev-
ing that justice and in empowering the victims of injustice. Wahiduddin Khan
observes that even though peace does not automatically produce justice, it creates
a possibility and base for establishing justice (cited in Kadayifci-Orellana 2003:
50). Chaiwat Satha-Anand and Wahiduddin khan are proponents of this approach.

Islam promotes many values and principles that can be a base for non-violent
activism. “Tolerance, persuasion, arguing, suffering, patience, civil disobedience
and withdrawal of cooperation, rejecting injustice, strikes, emigration, boycotting,
diplomacy, publicity, propaganda, and rituals like fasting, chanting and praying”
are examples of such principles (Abu-Nimer 2003: 43 and Kadayifci-Orellana
2003: 47). According to Satha-Anand, the five pillars of Islam provide a frame-
work for non-violent action. Shahada promotes disobedience towards unjust
authority; daily prayers teach discipline and human solidarity and equality; zakat
(alms) reminds the responsibility to take care of the needs of human society; sawm
(fasting) instils patience, self-sacrifice and empathy for the suffering of others;
hajj conveys the lessons of unity among all Muslims irrespective of their class,
race and gender (Funk and Said 2010: 198).

During his life at Makkah before the Hijra, the Prophet had adopted completely
non-violent activism. He did not incline towards the use of force even for self-
defence when he and his followers were tortured, humiliated and even murdered.
Even after the war was permitted after the Hijra, the fatalities were minimal. Even
in unavoidable situations, war must be guided by the Qur’anic verse, “Fight for
the sake of those that fight against you, but do not be aggressive” (Qur’an 2: 190).
Wahiduddin Khan notes that only at three instances did Muslims enter the battle-
field under the leadership of the Prophet Muhammad. They are Battles of Badr,
Uhud and Hunayn. Since all of these three lasted only for half a day, it is right to
say that the Prophet engaged in war only for a day and half and practised non-
violence throughout his 23 years of prophethood (Kadayifci-Orellana 2003: 49).
Non-violent movements of Pashtun led by Ghaffar Khan against British colonial
rule is a modern example of the practical application of Islamic principles of non-
violence against injustice. So non-violence does not mean quietism or submission
to aggression and injustice.
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2.4.2  Justice (Ad)

Justice (adl) is one of the most significant goals of Islam and an integral part of
its discourse on peace and conflict. Philpott describes the meaning of justice in
the Qur’an as “something much like righteousness-living in right relationship in
all spheres of life, according to the norms, obligations, and expectations that each
sphere demands, as set forth by God” (Philpott 2012: 153). In addition to the word
adl, the Qur’an also uses words like gist and meezan to mean justice.

Just like peace (salam), justice (adl) is one of the names of Allah. According
to Islamic discourse, God represents the perfect mode of justice. The concept of
meezan in the Day of Reckoning represents the justice of Allah. Since humans are
vicegerents of God (Khalifathullah) on the earth, the main purpose of their exis-
tence is to establish justice in the world. The Qur’an (5:8) places justice next to
tawhid in terms of significance. Abu-Nimer (2001: 233 and 2006: 142) states, “In
Islam, acting for the cause of God is synonymous with pursuing justice”. Aroua
quotes Abdurrahman ibn-Khaldun saying that justice is viewed in the Islamic tra-
dition as the pillar of governance and the foundation of civilization (Aroua 2013:
37). At various occasions, the Qur’an commands to work for justice and forbids
injustice. For example, the Qur’an (16:90) commands: “Indeed, Allah commands
justice, grace, as well as courtesy to close relatives. He forbids indecency, wick-
edness, and aggression”. Similarly, the Qur’an (7:29) says, “Say, O Prophet, ‘My
Lord has commanded justice’”. The Qur’an (4:135) underlines the significance
of justice when it says: “O believers, stand firm for justice and bear true witness
for the sake of Allah, even though it be against yourselves, your parents or your
relatives. It does not matter whether the party is rich or poor — Allah is the well-
wisher of both. So, let not your selfish desires swerve you from justice”. The
Prophet Muhammad also calls Muslims to stand against injustice even if it is from
another Muslim. The universality of justice to all, not only to Muslims, is crucial
for conflict resolution.

The aim behind sending messengers and holy texts is described as establishing
justice in the world. The Qur’an (57:25) says: “We sent Our messengers with clear
proofs, and with them, We sent down the Scripture and the balance of justice so
that people may administer justice”. So justice should be a central point for any
judgement, arbitration and conflict resolution. The Qur’an (4: 58) makes it clear
saying that “Indeed, Allah commands you to return trusts to their rightful owners;
and when you judge between people, judge with fairness. What a noble command-
ment from Allah to you”. Another verse commands: “So if they come to you ‘O
Prophet’, either judge between them or turn away from them. If you turn away
from them, they cannot harm you whatsoever. But if you judge between them,
then do so with justice. Surely Allah loves those who are just” (Qur’an 5:42).

According to the Qur’an, people should enjoy justice irrespective of their reli-
gious and other identities. The Qur’an (60:8) says: “Allah does not forbid you
to be kind and equitable to those who had neither fought against your faith nor
driven you out of your homes. In fact, Allah loves the equitable”. Another verse
commands to deal justly even with enemies. “Do not let the hatred of a people



Islamic Principles of International Conflict Resolution 37

lead you to injustice. Be just! That is closer to righteousness” (Qur’an 5:8). The
repeated emphasis of the Qur’an on justice indicates that it is a significant and
religious duty of rulers and followers. Along with political and social justice,
Islam promotes economic justice as well. For achieving it, Islam promotes vari-
ous mechanisms such as zakat (compulsory alms to the poor), sadaga (giving of
voluntary charity) and contributing to the wagf.

The idea of justice is very crucial in conflict resolution and peacebuilding.
Amadu points out that “in line with significance ad! in achieving salam and
sulh, Muslim writers such as Ibn-Khaldun (14th Century cE), Ibn-Kathir (1966),
al-Tabari (1967), AbuSulayman (2011), Drammeh (2009), and Kamali (2006)
believe that the Qur’an 2:30;49:13; 16:90 contains a framework on which lasting
peace and reconciliation could be based” (Amadu 2015: 1). Peace can be viewed
as a product of order and justice. Both peace and justice are interconnected and
interrelated. Long-lasting peacebuilding requires the equal participation of all
parties of the conflict in the final decision making. Only then can the process
and outcome of conflict resolution empower all parties. Lack of this aspect in the
post—First World War negotiations was the root cause of the Second World War.
If the post-war negotiation is an imposition of the winner over loser, it will not
be long-lasting as the loser party will try to increase its capability and to have
revenge whenever it can. Philpott reasons that “if reconciliation is a process
of restoring relationships to a condition of rightness and if justice is also right
relationship, then it follows that reconciliation is a matter of what Islam calls
justice” (Philpott 2012: 155). Underlining the meaning of the Qur’anic words
for reconciliation, such as su/h and islah, Philpott argues that, as these words
mean restoring the right relationship, justice is an integral aspect of Islamic
conflict resolution.

Even though justice is an absolute and significant value in Islam, sometimes it
can conflict with other values such as peace and forgiveness. Section 2.4.4 dis-
cusses the interconnection between such values.

2.4.3 Forgiveness

Forgiveness is defined as “an intentional act of overcoming resentment and venge-
fulness as a reaction to past wrongs; it is a recovery from negative consequences
past wrongs may have for the victim and the perpetrator, as well” (Jirsa 2004: 3).
According to Philpott (2013: 402), apart from overcoming resentment, “forgive-
ness involves a positive act of reconstruction”. Forgiveness is an essential element
of conflict resolution since it can restore the broken relationship among conflicting
parties. However, Abu-Nimer and Nasser (2013: 481) opine that the peace and
conflict resolution literature has not addressed forgiveness as a necessary step in
achieving reconciliation. While those scholars who propose transformative con-
flict resolution (for example, Abu-Nimer 2001) include forgiveness as an element
of the process, other scholars who focus on the pragmatic/instrumental/strategic
nature of resolution do not consider it as a necessary element (as cited in Abu-
Nimer and Nasser 2013: 481).
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Nevertheless, forgiveness is a high virtue in many cultures and religions. There
is a very common and thoughtful saying that “errors from the small, forgive-
ness from the great”. Like other religions, Islam also promotes forgiveness rather
than maintaining hatred and asking for equal punishment, though Islam keeps
the option for justice open for victims. The Qur’an and hadith talk about the sig-
nificance of forgiveness using several Arabic terms such as afuw (35 times in the
Qur’an), safuh (8 times), ghafara (234 times) (Abu-Nimer and Nasser 2013: 476).
Muslims are taught to ask forgiveness to Allah in their everyday lives by saying,
“Astaghfiru Allah (1 ask forgiveness from Allah)”. Many names of Allah like gaf-
far, raoof, raheem indicate the forgiving attitude of Almighty Allah. Even though
the adl (justice) is also one of the attributes of Allah, his forgiveness outweighs
his strict retributive justice. Hakeem Murad says, “In the Qur’an, God is just, and
requires justice; but he is also forgiving, and requires forgiveness; in fact, its refer-
ences to the latter property outnumber those on justice by a ratio of approximately
ten to one” (Murad 2014: 1). Allah has repeated many times in the Qur’an his will-
ingness to forgive those asking him to pardon and sometimes others also. Human
beings have to restore their relationship with Allah if they did any wrong, through
doing thauba (repentance). Allah also promotes those committed mistakes to do
thauba. This forgiving attribute of Allah prompts believers to do the same.

The Qur’an encourages forgiving others and offers high rewards to those who
forgive fellow human beings. For example, the Qur’an commands to “pardon
and forgive” (Qur’an 2:109): “If you pardon and forgive, then surely God is For-
giving, Merciful” (Qur’an 64:14); “They should pardon and forgive. Don’t you
love that God forgives you? God is Forgiving, Merciful” (Qur’an 24:22). The
Qur’an describes attributes of believers as they are “when they are angry, they
forgive” (Qur’an 42:37). Another verse (Qur’an 3:134) talks “those who restrain
their anger and forgive others. God loves such good-doers”. The Qur’an also says,
“Kind speech and forgiveness are better than charity followed by injury. And Allah
is Free of need and Forbearing” (Qur’an 2:263).

Even though the victim has an option for getting retributive justice, the Qur’an
promotes forgiving the offender to restore their social relationship. Compared to
the Christian tradition of forgiveness, Russell Powell (2011: 19) opines, “Unlike
the unilateral command to forgive in the Christian Gospels, the Qur’anic com-
mand is rooted in a vision of justice that requires reciprocity”. As Aroua (2013:
84) notes that “in the Islamic tradition, forgiveness is a choice that must be made
freely, voluntarily; it cannot be ordered by a decree or elicited by pressure or
threat”. Offenders have no right to be forgiven, and it is the choice of the vic-
tims to decide whether to seek punishment, compensation or to forgive. At the
same time, forgiveness is promoted after repentance, apology and compensation
of wrongdoers. It is mentioned in the Qur’an (42:40) that “the recompense of evil
is a punishment like it, but whoever forgives and amends, he shall have his reward
from Allah”. So, even though there is no legal requirement, there is a moral direc-
tion to forgive others.

Muslims are prompted to forgive enemies, even when they have the power
to take revenge. In his life, Prophet Muhammad exhibited notable examples
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of forgiveness to enemies. They include his forgiveness to the people of Taif,
who persecuted him, even without their request for mercy. Even when he was
persecuted, he prayed, “Forgive them, Lord, for they know not what they do”.
The Prophet also forgave his enemies in Makkah when it came under his control,
though he had the authority and power to take revenge upon his former enemies
who fought and persecuted him and his followers. The Prophet forgave Hind,
a Makkahn woman who paid Wahshi for the assassination of Hamza, uncle of
the Prophet, and then chewed his liver, without any retributive punishment. He
also forgave Wahshi who killed Hamza in the battle of Uhud. The Prophet also
suggested that Abu Bakr forgive Mistah, who slandered Aisha, even though he
deserves punishment if the strict application of justice is implemented. These
examples show the moral superiority of forgiveness (Powell 2011: 21). These
religious sources and views on forgiveness are crucial to understand its sig-
nificance in Muslim majority Arab societies and to promote in the process of
conflict resolution.

2.4.4 Mediation Among Conflicting Values: Justice, Peace
and Forgiveness

The relationship between justice and peace depends on the definitions of these
terms. If peace is defined as the absence of war and physical violence, it can be
achieved even without justice. On the other hand, if peace is defined positively as
the presence of justice and an atmosphere that promotes self-actualization, justice
will be an inevitable element of peace. As per the first definition, many questions
arise: what should be preferable if peace and justice contradict each other? Should
one prefer a violent way to achieve justice or a peace treaty with injustice as the
status quo? Again, as per the second definition, the question of violent means to
achieve peace with justice arise.

The fact that there have been very few prosecutions after genocides and wars
of the last century indicate that justice is often sidelined in Western-dominated
modern peacebuilding processes. The demand of victims for justice is neglected,
and offenders are exempted from punishment for the sake of peace and stability.
“Negotiations are presented with the choice of either having peace or justice.
This is sometimes presented along more complex lines as if to suggest that justice
should be postponed for the sake of having peace now” (Amadu 2015: 12).

In Islamic tradition, as previously explained, peace is defined in positive terms
as the presence of both justice and order. So, as Kadayifci-Orellana (2003: 44)
opines, “without justice, there can be no peace”. M. Cherif Bassiouni also opines
that “there truly cannot be peace without justice” and that the “achievement of
salam cannot be separated from the pursuit of ad/” (cited in Amadu 2015: 13). In
an interview for this study, Abu-Nimer (2020) pointed out that, “in theory, there
may be a contradiction between peace and justice; but in practice, it depends on
how parties define justice. If parties want to kill opposite parties as revenge and
justice, peace would be difficult to get”. Substantiating his argument, Abu-Nimer
pointed to the difference between restorative and retributive justice. Restorative
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justice is possible if the leaders of both sides are ready for it. But many leaders see
it as a zero-sum conflict and want retaliation and retributive justice.
Abdelwahab El-Affendi (1993: 45) states:

Within the Muslim society therefore, the overarching principle appears to
favour peace with justice. When peace and justice became in conflict, the rule
is that justice must prevail, even at the expense of peace, but once justice was
restored, so immediately should peace be.

El-Affendi and others who talk about a conflicting aspect of peace and justice
define peace in negative meaning as the absence of physical violence. Various
forms of struggles (jihad) are suggested in Islam to achieve justice and peace. As
discussed in Section 2.4.1 on violence/non-violence, there are different opinions
about the use of violence to achieve justice and peace. Some scholars empha-
sise the permissibility of war to correct injustice and oppression. Some others
underline the significance of the non-violent method to achieve peace and justice.
However, the emphasis on justice has been used, misused and abused by various
radical groups to carry out a military struggle as jihad aiming to achieve a just
world. The overemphasis on the principle of justice may lead to everlasting war
and fitna without reaching a peace agreement.

Even though justice is one of the most significant values of Islam, the Qur’an
puts ihsan (benevolence/goodness) as a critical aspect of the pursuit of justice. For
example, Qur’an (16:90) calls for the pursuit of justice along with benevolence. So,
rather than implementing strict justice, political and social impacts of that imple-
mentation also need to be considered. Therefore, Islam encourages but not compels
victims of conflict to forgive offenders rather than seeking strict retributive justice.

The relationship and dilemma between forgiveness and justice have been
debated a lot in both the Western and Islamic discourses. When justice is defined
as retributive justice, it is seen as contradictory to forgiveness. The idea of forgive-
ness has been criticised for different reasons. One criticism is that it is a religiously
rooted and non-secular concept. In the words of Cynthia Ozick, “forgiveness is
pitiless, it forgets the victim. It negates the right of the victim to his own life. It
blurs over suffering and death . . . . It cultivates sensitiveness toward the murderer
at the price of insensitiveness toward the victim” (Philpott 2013: 401). In the
liberal viewpoint, “forgiveness contradicts justice, foregoes justice, exceeds jus-
tice, or is otherwise different from justice” (Philpott 2013: 403). So international
human rights organizations, lawyers and activists have either criticised or ignored
forgiveness. Nevertheless, since the Islamic legal system, as will be explained in
the coming paragraphs, does not compel the victims to forgive the offender, it can
overcome these criticisms of Ozick.

Philpott (2013) argues that, even though forgiveness may contradict some
notions of justice, it can help to establish restorative justice. Since the Qur’an
emphasises restorative justice, it does not contradict forgiveness. So the forgive-
ness of the Prophet toward his enemies or the mercy of God towards wrongdoers
does not contradict their attributes of justice. At the same time, it helps to restore
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their relationship in the future. This correlation between afuw and adl can be seen
in the Islamic concept of gisas (a mode of the crime-punishment system).

In gisas punishments, victims have the options to forgive the offender with or
without diyya (financial compensation) and to demand equal punishment. The
choice of the victim, whether it is equal punishment or diyya, is imposed by the
government. Victims cannot impose it without the sanction of the government.
So, in the Islamic gisas system, the state is neither the ultimate authority to decide
punishment nor without having any power in punishing the offender. The gisas
system empowers the victim to choose between the option of an eye for eye and
the option of complete forgiveness. The main actors to choose these options are
individual victims, their families and communities along with, if victims are ready
to negotiate, individual offenders and their families. Describing the laws of gisas
(“the recompense of evil is a punishment like it, but whoever forgives and amends,
he shall have his reward from Allah” [Qur’an 42:40]), the Qur’an indicates that,
even though the victim has the option to demand equal retaliation, forgiveness is
preferable and will be rewarded by Allah. Forgiveness can change the mindset and
behaviour of the offender and restore the relationships between the victim and the
offender and between their communities.

However, forgiveness in the gisas system does not prompt offenders to con-
tinue with their wrong behaviour because, under the gisas system, forgiveness
is not mandatory. To require equal punishment and to get retributive justice are
not even makrooh (demotivated action) in the Islamic jurisprudence. The victim
also can ask a high amount of financial payment as diyya. Since the preference
among punishment, diyya and complete forgiveness are the choice of the victim,
and these are entirely uncertain for the offender, this psychological uncertainty is
enough to deter the offender from committing the crime in the future. Since the
offender cannot ensure whether the victim will prefer financial compensation or
equal retaliation, the gisas system can deter even the politically and financially
powerful person from committing an offence.

Even though victims have the ultimate authority to choose, the preferred option
can be seen in the Qur’anic verse (16:90), “God enjoins justice and goodness”.
The Qur’anic teaching for adl wal ihsan indicates that it is important to ensure
goodness along with justice (Murad 2014). So the preference between equal
retaliation, which promotes retributive justice, and forgiveness, which promotes
restorative justice, should be based on the principle of izsan (goodness). If giving
pardon to the offender increases the possibility of a repetition of the violence in
future, retributive justice may be required. If goodness is in forgiving by making a
pathway to the good social relationship between offender and victim and between
their communities, restorative justice must be preferred.

2.4.5 Protection of Human Life and Dignity

The protection of human rights and dignity is crucial for conflict resolution and
peacebuilding. The motivation behind the intervening parties also is assumed to
protect human life and prevent violence against it.
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The Qur’an and hadith urge protecting human life, honour and wealth. Under-
lining the sacredness of human life, the Qur’an states that “whoever kills a human
being, except as a punishment for murder or for spreading corruption on earth, it
is as if he kills all mankind, and whoever saves a human life, it is as if he saves
the life of all mankind”. This verse indicates that the life of all human beings is
sacred, and it must be protected unless he himself removes this immunity and
blanket of protection by committing a crime. According to the Qur’an, humans are
God’s vicegerents on earth (Qur’an 2:30), and all other terrestrial components are
created for humans to fulfil this duty of stewardship (Qur’an 2:29). These verses
point to the centrality of humans in the universe. The position of vicegerent grants
a human being the dignity over all other creatures, along with the responsibility
to establish a just and peaceful world. The idea of fitrah (original human nature)
also indicates to the sacredness and dignity of human life. According to a well-
known hadith, every child is born with the original human nature of sacredness
and dignity. It is their surroundings, mainly parents, that make them what they
will become. This principle recognises the inherent dignity of each individual
irrespective of their religious, ethnic, racial and gender differences. Even though
the Qur’an talks about the forgetful, ignorant, hostile and egoistic nature of human
beings, these qualities are considered a deviation from human nature (Kalin 2012:
20). Underlining the dignity of humankind, the Qur’an (95:4) asserts, “We have
indeed created human in the best of moulds”.

The Qur’an (17:70) emphasises the dignity of humanity when it says, “Indeed,
we have honoured the children of Adam, carried them on land and sea, granted
them good and lawful provisions, and privileged them far above many of Our
creatures”. Allah grants his believers the highest standard of dignity. It is reflected
in a hadith of the Prophet as he spoke to the Ka’ba in Makkah when he was cir-
cumambulating it, “Oh how good and nice smelling, how great and sacred you
are! But I swear by God that the believer is more sacred than you: his property, his
life and his reputation” (Ibn-Majah n.d.: 3932). Aroua identifies various reasons
for this human dignity. First is the dual aspects of the human being as the body
is made of the elements of earth, and God has breathed his spirit into this body.
Second, God taught him his special knowledge and made him privileged over all
other creatures. Third, God appointed him as his trustee/vicegerent on the earth
(Aroua 2013: 33).

This dignity is applicable to all human beings irrespective of their gender, class,
race, ethnicity or nation. However, this dignity varies according to the activities
and behaviour of each individual. The Qur’anic concept of equality of human
beings is stated in the verse, “O you mankind! We have created you out of a male
and a female (Adam and Eve), and made you nations and tribes so that you may
know each other. The noblest of you in the sight of God is the most righteous”
(Qur’an 49:13). This verse emphasises the equality and singular origin of human-
ity and provides a base for the universality of human dignity. So devotion to Allah
and good deeds are factors to enhance the dignity of individuals. In his Farewell
Sermon, the Prophet Muhammad said, “O people! Your Lord is one, and your
father is one. You are all from Adam and Adam is from dust. There is no merit for
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an Arab over a non-Arab, for a non-Arab over an Arab, for a red-skinned over a
black-skinned, or for a black-skinned over a red-skinned except the merit of piety”
(Tirmidhi n.d.: 2955). So, in the Islamic way of conflict resolution, the dignity
of all parties of the conflict, especially that of underprivileged groups, must be
protected.

2.4.6 Concept of Ummah (Community) and Pluralism

According to Islamic narration, humankind belongs to a single-family, and all
humans are children of Adam and Eve. As the previous section mentioned, Islam
proposes equality among humankind and negates the superiority of one race, eth-
nicity or nation over others. Unlike previous prophets who are sent into particular
places or societies, Muhammad is believed to be the Prophet for all of humanity.
Salvation is possible for everyone who believes in God and his prophet and who
does good deeds. Abu-Nimer (2001: 255) cites Esack Farid, arguing that “the
universal community under God has always been a significant element in Muslim
discourse against tribalism and racism”. The idea of a universal community is
also associated with the Islamic fundamental concept of tawhid because “tawhid
encompasses the integration and connected nature of diverse humanity as emerg-
ing from one divine source of creation” (Salek 2014: 1.14).

The concept of ummah is used with the meaning of either ummath al-ijaaba to
denote only the Muslim community or ummath al-daawa to denote all humans.
The idea of the social solidarity of believers was emphasised in a hadith:
“[TThe believers in their mutual kindness, compassion and sympathy are just like
one body. When one of the limbs suffers, the whole body responds to it with
wakefulness and fever” (Al-Bukhari 5665 and Al-Muslim 2586). Islamic Caliphs,
like Abu Bakr, and jurists have emphasised the significance of a central author-
ity for the entire Muslim ummah. The suppression of deviant groups by the first
Caliph was to maintain the stability and unity of the Muslim ummah. Classical
jurists like Abdul Qahir al-Baghdadi, al-Mawaradi, Abu Yala and al-Gazzali also
have emphasised the significance of the supreme central authority (AbuSulay-
man 2010: 51). However, as Aroua opines, “ummah is not a nation in the modern
political sense of the term, but rather a value-based community” (Aroua 2013:
34). According to him, the word ummabh is derived from the root of umm (mother).
So the sense of belonging to ummah can be translated to matriotism, a form of
patriotism associated with a community of values (Aroua 2013: 35). So even with
the meaning of ummah al-ijaaba, solidarity among ummah is different from tribal
solidarity or modern nationalism. The reason is that Islam does not encourage
providing unconditional support to its community against outsiders, only the prin-
ciple of value-based support.

The term ummah often denotes ummah al-daawa to include all of humanity.
The constitution of Madeena (Sahifath al-Madeena), the first constitution created
by the Prophet, considers both Muslims and non-Muslims as part of ummah. The
Qur’an (21:92 and 23:52) also indicates this entirety of humanity as a single com-
munity (ummah). Yassine-Hamdan and Pearson (2014: 15) opine that the concept
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of ummah includes all people of the book: Jewish, Christians and Muslims. A
common origin from a single father and mother extends the base of solidarity to
include all humans.

The feeling of a single community and collective solidarity also impact the con-
flict resolution process. It is reflected in a hadith in which the Prophet Muhammad
says, ““Help your brother, whether he is an oppressor or an oppressed one.” People
asked: ‘O Allah’s Apostle! It is all right to help him if he is oppressed, but how
should we help him if he is an oppressor?’ The prophet said: ‘By preventing him
from oppressing others’” (Al-Bukhari and Al-Muslim). The concept of ummah
is used to motivate disputants to stop conflicts and achieve unity. According to
Abu-Nimer (2001: 256), “ummah offers a powerful mobilizing frame for various
Muslim communities to pursue justice, realise their power base, and assert them-
selves non-violently to systematically resist structurally unjust arrangements”.

Another significant principle for conflict resolution is recognition of diversity
both inside and outside the Muslim community. According to the Qur’an, the
difference is inevitable among humans. The Qur’an (11:118) states, “Had your
Lord so willed, He could surely have made all mankind one single community:
but they continue to hold divergent views”. Islamic views on other religions have
two aspects. On the one hand, the Qur’an (3:19) presents Islam as the true and
acceptable religion in the sight of Allah. On the other hand, it opposes coercive
conversion in verse (Qur’an 2:256), “Let there be no compulsion in religion, for
the truth stands out clearly from falsehood”. The Qur’an acknowledges religious
diversity in verse (10: 99), “If it had been the will of your Lord that all the people
of the world should be believers, all the people of the earth would have believed!
Would you then compel mankind against their will to believe?”” Another verse
(16: 93) says, “If Allah wanted, He could have made you all one nation, but He
lets go astray whom He wants and guides whom He pleases: but most certainly
you will be questioned about all your actions”. In short, while Islam warns about
the punishment of infidels in the world hereafter, it grants freedom of religion in
this world.

As far as national and racial differences are concerned, the Qur’an (30:22)
describes the difference of skin colour and languages as among the signs of God.
After acknowledging the single origin of humanity, the Qur’an (49:13) describes
the purpose of dividing them into different tribal and national identities in order
to identify one another.

Internal pluralism and the coexistence of diverse views are other features of
Islam. For example, in the Sunni Islamic tradition, four madhhabs (schools of
jurisprudence) are recognised as authentic references to shape the everyday life
of a believer. They are Hanafi, Maliki, Shafi and Hanbali. In each madhhab, there
are diverse opinions on every issue. Muslims can follow any of these schools/
opinions. That is why there was no standardization of Islamic law or constitu-
tion. “The development of the Qur’anic interpretation legitimises the validity of
differences (ikhtilaf): several interpretations of the Qur’an coexisted in the same
period and space” (Abu-Nimer 2001: 260). Unlike the Catholic Church, since
there is no supreme authority in Sunni Islam to decide right and wrong, qualified
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scholars — and only they — can issue fatwas on contemporary issues. Since these
fatwas do not bind believers, the acceptance and popularity of fatwas depend on
the power and popularity of muftis. The legitimacy of diverse schools of juris-
prudence and the freedom of a Muslim to follow any of these schools illustrate
internal pluralism within Islam.

Abu-Nimer (2001: 217) identifies seven principles from the Qur’an supporting
coexistence and pluralism.

First, Human dignity deserves absolute protection regardless of the person’s
religion, ethnicity, and intellectual opinion orientation (Qur’an 17: 70). Sec-
ond, All humans are related and from the same origin (Qur’an 4:1; 6:98;
5:32). Third, Differences among people are designated by God and are part
of His creation and rules (sunnan), thus differences in ethnicity, race, culture,
etc., are a natural part of life (Qur’an 30:22; 10:99; 11:118, 199). God had
the power to create us all the same, but He did not (Qur’an 11:118). Fourth,
Islam acknowledges other religions and asserts their unity of origin (Qur’an
42:13; 2:136). Fifth, Muslims have the freedom of choice and decision after
the calling or the message has been delivered (Qur’an 2:256; 18:29; 17:107;
109:4-6). Sixth, God is the only judge of people’s actions. People are respon-
sible for their decisions and deeds when they face judgement (Qur’an 42:48;
16:124;31:23; 88:25, 26). Seventh, Muslims should observe good deeds, jus-
tice, and equity in dealing with all human beings.

(Qur’an 5:9; 4:135; 60:8)

Both external and internal pluralism are significant factors in the conflict reso-
lution process. Additionally, to identify whether a particular religion/ideology
promotes peace or conflict depends upon its perspectives towards other religions/
ideologies. To admit the right of others to be different in their identity, culture and
belief is the primary step of conflict resolution. For this purpose, the peacebuilder/
mediator should convince the conflicting parties of the natural differences among
human beings, along with the unifying bond among them as part of single ummah
or as children of one father and mother.

2.4.7 Patience (Sabr)

For resolving a conflict, both sides should control anger and maintain patience.
Human anger is often compared to a hunting dog, which, “without training, . . .
will never retrieve what its owner needs, nor will it point the person in the right
direction” (Vehapi 2013: 66). Islam promotes patience and calls it as half of belief.
Patience is the direct focus of about 200 verses of the Qur’an (Salek 2014: 18).
Many Qur’anic verses encourage patience offering high rewards and God’s love
(Qur’an: 3:146; 8:46; 11:11; 16:127; 42:34; 52:48). The Qur’an (32:24) describes
patience as an attribute of leaders. The Qur’an (8:46) encourages patience in
adversity and offers Allah’s help for those who are patient. Allah exhorts believ-
ers to seek help with prayer and patience in times of difficulties (Qur’an 2:45). In
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another verse, Allah offers his assistance to those who are patient at the time of
conflict with enemies. The Qur’an (3:120) says that, “if you are patient and mind-
ful of Allah, their schemes will not harm you in the least. Surely Allah is Fully
Aware of what they do”. The story of the prophet Yusuf is an example for such
help from the God as described in the Qur’an (12:90): “Surely whoever is mindful
of Allah and patient, then certainly Allah never discounts the reward of the good-
doers”. Allah correlates between patience and success through various Qur’anic
verses. For example, the Qur’an (23:111) says, “Verily, I have rewarded them this
Day for their patience; they are indeed the ones that are successful”.

Although Islam permits retaliation with conditions, it encourages patience. For
example, the Qur’an (16:126) says, “If you retaliate, then let it be equivalent to
what you have suffered. But if you patiently endure, it is certainly best for those
who are patient”. Patience is the best way to change the attitude of enemies. The
Qur’an talks about it (41:34-35):

Good deeds are not equal to the evil ones. Repel others’ evil deeds with your
good deeds. You will see that he with whom you had enmity, will become
your close friend. But none will attain this quality except those who patiently
endure, and none will attain this quality except those who are truly fortunate.

So patience does not mean passivity. According to Wahiduddin Khan, “[PJatience
enables a person to find a positive and successful solution to a problem” (cited in
Kadayifci-Orellana et al. 2013: 15). The interveners/mediators also should have
the patience to make a treaty between conflicting parties.

2.4.8 Mercy (Rahmah)

Mercy is one of the central values of Islam and crucial in the conflict resolution
process. Islam promotes believers to be merciful to other creatures and offers the
mercy of Allah as its reward. Since, according to Islamic tradition, the mercy of
Allah is an inevitable aspect for the success of this and the hereafter worlds, and
mercy to fellow beings is the best way to attain it, believers are encouraged to be
merciful in their life. The Prophet Muhammad reminds, “Verily, none of you will
enter Paradise because of his deeds alone”. Then his companions asked, “Not
even you, O Messenger of Allah?”” The Prophet said, “Not even me, unless Allah
grants me mercy from himself” (Al-Bukhari 6099; Al-Muslim 2818). The Prophet
Muhammad emphasises the significance of compassion in a hadith: “Those peo-
ple who show no mercy will receive no mercy from Allah” (Al-Bukhari). In a
hadith reported by al-Tirmidhi — Hadith 1924 — the Prophet says: “Those who are
merciful will be shown mercy by the Most Merciful. Be merciful to those on the
earth and the One in the heavens will shower mercy upon you”. It is the first saying
of the Prophet Muhammad that is traditionally passed from teacher to student. As
Naveed S. Sheikh stated, “From generation to generation, this wisdom is the first
to be inherited as a summary of the Islamic meta-ethic that informs both knowl-
edge and action” (Sheikh 2015: 293).



Islamic Principles of International Conflict Resolution 47

According to Islamic narration, both Allah and the Prophet Muhammad are
the best sources of compassion to the world. This compassion encompasses all
creatures including animal, plants and non-living beings. Allah says that “My
mercy encompasses everything” (Qur’an 7: 156). Being merciful is considered
the most important attribute of God and first among his 99 names after the name
“Allah”. The word rahma and its derivatives have been mentioned 326 times in
the Qur’an. The phrase Bismillah al-Rahman al-Raheem, which means “In the
Name of Allah — the Most Compassionate, Most Merciful”, is the beginning verse
of all chapters of the Qur’an, except one. Believers are recommended to begin
their activities by saying this statement. His name “Al-Rahman” is translated as
one who is merciful to both believers and non-believers in this world. Although
Allah warns punishment for bad deeds, believers expect and pray for his mercy
and forgiveness. According to a hadith qudusi (a saying of the Prophet Muham-
mad whose meaning is revealed by God), God says that “without doubt my mercy
precedes my wrath” (Tirmidhi n.d.: 3543).

Life of the Prophet Muhammad also shows how merciful he is towards oth-
ers, including animals. The phrase “Rahmath li al-Alameen”, which is one of the
names of the Prophet, means merciful to the whole world. The Qur’an (21:107)
also states that the Prophet Muhammad was sent as a mercy to the whole world.
Through many hadiths, the Prophet Muhammad encouraged others to be merciful.
For example, the Prophet said that “only the one who behaves with mercy will
enter Paradise”.

According to Philpott, the Qur’an’s mercy, like mercy in the Bible, is far more
sweeping and restorative than the modern concept and thus serves well as the
animating virtue of the process of reconciliation (Philpott 2012: 156). These
teachings provide significant values for conflict resolution. It helps restore the
relationship among conflicting parties. It motivates victims to give up the demand
for equal punishment with retributive justice.

2.5 Islamic and Western Ways of Conflict Resolution:
A Comparison

The perspective towards conflict is different in the Western and Islamic traditions.
It is interesting to note that the analyses of these perspectives also differ among
scholars. According to scholars like Salem (1993) and Rehman (2011), while the
dominant Western model of conflict resolution sees conflicts negatively and tries
to resolve them totally, the Islamic model of conflict resolution views conflict as
natural and sometimes as positive with the potential to lead to positive change and
improvement in the social condition (Rehman 2011: 59). Salem builds his argu-
ments based on the assumption of utilitarian philosophers, like Jeremy Bentham
and John Stuart Mill, who view pain as bad and pleasure as good. Salem points
out that, in the Arab world, suffering is always not bad. Moreover, non-physical
suffering may be worse than physical suffering. So they will be ready to accept
the physical suffering of conflicts in order to shun non-physical sufferings such
as injustice and loss of honour. Irani and Funk (1998: 55) also opine that Western
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conflict resolution theorists assume that “conflict can and should be fully resolved”
and that “every conflict can be managed or resolved”. According to Irani and Funk,
it is contradicting to the approaches of many cultures, including Arab/Islamic cul-
ture, which take a less optimistic view. The opinion of Abu-Nimer (1996b and
1996a) is exactly the opposite, as he argues that the Western model views conflict
as a positive force, whereas Islam sees it as a negative and disruptive to the nor-
mative order. Supporting this argument of Abu-Nimer, Kadayifci-Orellana et al.
(2013: 23) cite the Qur’anic verses 49:9 and 8:46, which command not making
conflicts and intervening if two Muslims fight each other. However, Abu-Nimer
(1996a: 29) also states that in the Western context, “any conflict can be settled and
managed through rational planning”. Funk and Said (2010: 172—173) also propose
a similar opinion when they state conflict is viewed in the Middle Eastern culture
as a negative phenomenon that threatens harmony in the family, community and
nations, whereas modern Western traditions consider it as natural. In an interview
for this study, Kadayifci-Orellana (2020) noted that, according to Islam, conflict
might be natural but that not every natural thing is positive.

The approaches to peace also differ in the Western and Islamic models. The
Western perspective of peace emphasises the individual rights and political plural-
ism as the substance of peace. In contrast, the Islamic model stresses social justice,
communal solidarity, cultural pluralism and faith (Rehman 2011: 60).

According to Kadayifci-Orellana et al. (2013: 23-27), the perception of the
conflict as a negative phenomenon, hierarchical and authoritarian procedures,
community orientation, the binding nature of agreements, the centrality of Islamic
values and rituals and social norms, the centrality of emotions and emphasis on
restorative justice are unique features of conflict resolution in the Muslim societies.

Funk and Said (2010: 172—174) figure out the differences between the West-
ern and Islamic traditions of conflict resolution. According to them, as Islamic
tradition offers a communitarian framework, solidarity and harmony are consid-
ered as key values. Conflict is approached as a communal, not just individual
concern. It emphasises the significance of repairing and maintaining social rela-
tionships. Although there is a choice for retribution, restoration and forgiveness
are promoted as greater values. Religion-based moral suasion and affirmation
of spiritual rewards for forgiveness are also features of the Islamic tradition.
It draws conflict resolution on religious values, social network and rituals of
reconciliation.

Philpott (2012) identifies many differences between the Western way of con-
flict resolution and the Islamic way of su/h.

Western conflict resolution theory stresses incentives, interests, needs and
bargaining dynamics that results from configurations of actors, power and
authority structures. Sulh rituals, by contrast, draw on the community’s tra-
ditional understandings of the obligations that go with relationship, ones
governed by values of honour, dignity, shame, and respect. Western conflict
resolution approaches treat the individuals and parties to a settlement as iso-
lated free agents in a negotiation governed by judicial procedure, while sulh
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treats them as enmeshed in webs of relationships with family and commu-
nity. While in Western conflict resolution approaches, settlements are based
on a just outcome denominated in terms of compensation, punishments,
right, and fairness, sulh seeks a broader restoration of right relationships
among victims, offenders, families, and community members — a justice of
righteousness. With Western theories, settlements are achieved through bar-
gaining and mediation; su/h involves a portfolio of practices that, like the
ethic of political reconciliation, include acknowledgment, reparation, apol-
ogy, forgiveness and rituals of settlement. The mediators who conduct these
processes are, in the Western approaches, trained specialists in the field,
often with a legal background, who act as neutral, third party mediators,
arbitrators, or judges, while su/h is conducted by community and village
elders with traditional bases of authority for whom impartiality is surely
a virtue but who are much more closely related to the parties involved in
the negotiations. Western practices conclude in a signed agreement; sulh
concludes with a ritual of musafaha (handshake) and mumalaha (break-
ing bread together). Western conflict resolution theory is typically secular,
whereas sulh is based on religious faith, both in its justifications and pro-
cedures. These contrasts should not be drawn too sharply. Western conflict
theory is itself diverse, with some of its strands taking into account some
of the values stressed in su/h. Yet the core enduring themes of the western
field remain different from the essentials of sulh.

(Philpott 2012: 161)

Abu-Nimer (1996b) figures out the fundamental assumption of Western conflict
resolution. First, the conflict resolution can benefit and may satisfy the interests
of both parties. Second, the task can be achieved through interest-based nego-
tiation and cooperative mechanism. Third, the intervention operates within the
framework of the existing framework of civic laws. Fourth, the people who are
not related to the conflict have a minimal role in the conflict resolution. Fifth,
conflict can also be a positive interaction. According to Abu-Nimer, the funda-
mental assumptions in the Middle Eastern conflict resolution are different from
Western assumptions. They are, first, conflict resolution aims to restore the dis-
rupted social order. Second, the focus of the process is the group, such as the clan
and community, rather than as an individual. Third, social norms and values are
used as a pressuring tool to reach an agreement. Fourth, the conflict resolution
process emphasises the future relationship between disputants. Fifth, the conflict
is negative and needs to be settled quickly. Sixth, the people and relationship are
preferred to the task, structure and tangible resources. Seventh, face-to-face nego-
tiation is often sidelined to avoid the humiliation of a party during the process.
Instead, the mediator goes between parties and discusses things with them sepa-
rately. This assumption is similar to the Western concept of “shuttle diplomacy”.
Abu-Nimer also points to the role of the pressure from the broader community on
disputants to reach a resolution. While such pressure works well in the Middle
East, in the Western case such pressure is largely from the court only. Another
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difference is in the role of emotion in the conflict resolution. Intervenors in Middle
Eastern conflicts become involved emotionally in the conflict, whereas Western
intervenors focus more on the process and distance themselves from the values of
the disputants. The Western intervenors do not have the control over disputants
that Middle Eastern intervenors have. Since intervenors in the Middle East are
reputable personalities, the disputants try to maintain the relationship with them. It
can be leverage in the conflict resolution. Reaching final agreements is also differ-
ent in the West and the Middle East. The final agreement in the Western context is
like a legal contract valid with the signature of both parties. At the same time, the
validity of the Middle Eastern conflict resolution agreement is the public nature of
the settlement rather than signing papers. Since the parties meet in front of huge
public gathering to announce their agreement, the social influence pressures the
parties to maintain the treaty.

Ozgelik (2006-2007) also identifies many differences in the Western and
Middle Eastern/Islamic approaches of conflict resolution. First, while the West-
ern approach focuses on the maximisation of a group or personal interests, the
Middle Eastern approach aims to restore the broken relationship among parties
and within the community. Second, while the source of most of the conflicts in
the Western countries is the scarcity of resources, the Middle Eastern conflicts
are largely due to non-material resources such as honour, pride and values. Irani
(1999: 3) also states that according to the Western psychological perspective,
reasons for conflict usually are the unfulfilment of some basic needs such as
shelter, food, self-esteem, love, knowledge. Abu-Nimer (1996a) also identifies
the individual’s interest, position, needs and desires as the root causes of con-
flicts in the West.

Third, the required attributes of a third-party intervenor or mediator are differ-
ent in the Middle Eastern and Western cultures. The mediator in Western countries
is expected to be someone who has knowledge about legal procedure, whereas the
mediator in the Middle Eastern Conflict is someone who has high authority and
status in society. This authority may be through kinship, age, moral values and
religious affiliation and authority. Since the third party in Middle Eastern conflicts
are insiders, they possess more knowledge of conflicts and the characteristics
of the disputants than Western intervenors. Abu-Nimer (1996b) also opines that
while the third party in Middle Eastern conflicts are those who have a high status
in the community, the third party in the Western conflict resolution may be strang-
ers to the disputants like court officials and volunteers.

While the Western model prefers outsider-neutral, the Middle Eastern model
prefers Insider-expert for mediation and arbitration. The Western idea of neutral-
ity allows each party to maintain the freedom to define the issues and outcome
based on their free choice and “enlightened self-interest”. The role of the third
party is to assist the disputants in defining their issues and in generating an out-
come that suits all parties. However, some scholars, like Jim Laue and Gerald
Cormick, who opine that the neutrality of interveners may lead to sustaining the
unjust status quo, promote the active involvement of intervenors (cited in Abdalla
2001: 164). Accordingly, the mediator should try to empower the weaker party.
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The criticism against this argument is that the attempts of a mediator to empower
the weaker party and achieve justice may be self-defeating as it may motivate the
stronger party to withdraw from the resolution process. However, this criticism
can be overcome in the Islamic/Middle East conflict resolution because, unlike
individualistic Western society, there is a strong group feeling and influence of
the mediator in the Middle East. While the Qur’an (49:9-10) encourages conflict
resolution and intervention, it also calls for the support of the weaker party if the
other transgresses. So in the Islamic conflict resolution, “third parties are expected
to function in a reconciliatory mode unless clear injustice or deviance takes place”
(Abdalla 2001: 179). These verses also indicate an adjusting type of intervention
as the situation and behaviour of the parties change. In the Western conflict reso-
lution literature, Ronald Fisher and Loraleigh Keashly have proposed a similar
strategy of a “contingency model which adjusts the type of intervention to the
level of conflict escalation” (Abdalla 2001: 179).

Fourth, compared to the Western model, Islamic/Middle Eastern model empha-
sises the traditional values and norms. The mediators cite examples of harmony
from religious and other traditional texts. They encourage conflicting parties to
forgive each other by quoting religious texts of offering rewards for those who
forgive others. So the mediator/arbitrator needs to be aware of Islamic tradition,
values and terms. Knowledge of the classical Islamic texts is helpful in influenc-
ing the parties to the conflict.

Ozgelik (2006-2007) presents the difference between the Islamic/Middle East-
ern model and the Western model of conflict resolution in Table 2.1.

Table 2.1 Differences Between the Islamic/Middle Eastern Model and the Western Model of

Conflict Resolution
Middle Eastern/Islamic Model Western Model
Go-between negotiation Face-to-face negotiation
Social harmony, social status, relationship Problem solving
Group oriented Individual oriented
Verbal agreement Written agreement
Socially/morally binding Legally binding
Value based Interest based
Insider partial Outsider impartial
Traditional/religious values and norms Civic laws
Face-saving/indirect communication Direct communication
Rituals and symbols Rules and guidelines
Experience, status, kinship Professional certificate
Social institution Pseudo-legal institution
Public/pseudo-public setting Private and formal setting
Triadic structure Dyadic structure

Source: Ozgelik (2006-2007: 14).
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2.6 Islamic Views on International Relations

In classical Islamic jurisprudence, the discussion of international relations can be
found in Siyar. Al-Sarakhsi defines Siyar as

the conduct of the believers (Muslims) in their relations with the unbelievers
of enemy territory as well as with people with whom the believers have made
treaties, who may have been temporally (musta 'man) or permanently (dimmi)
in Muslim land; with apostates and with rebels.

(Cited in Istanbuli 2001: 110 and AbuSulayman 2010: 7)

According to this definition, international relations is only one part of Siyar. In early
eighth century, many jurists, like Abu-Hanifa, Abu-Yousuf and Al-Shaibani, have
written separate books or chapters to discuss foreign policies of the Islamic state.
According to Marwan al-Qadoumi, Abu Hanifa was the first jurist who addressed
the issue of international relations (cited in Reiter 2011: 37). The book Kitab al-Siyar
al-Kabir (the large book on al-Siyar), which was written by Al-Shaibani (d. 189
AH/804 CcE), is a pioneer work in this topic. It was translated into English by Majid
Khadduri under the title Islamic Law of Nations. According to Khadduri, “this is
probably the most important classical source on classical international relations, and
it is the first systematic and specialised corpus juris” (cited in Dizboni 2011: 47). Al-
Sarakhsi has written a commentary of this book with the title Sharh Kitab al-Siyar
al-Kabir (Interpretation of the Large Book on al-Siyar). Since Islamic international
law was an extension of the Islamic jurisprudence, it was binding on both the state and
the individual Muslim. The divine legitimacy makes the siyar also a compulsory law.
The sources of these rules are, just like other branches of the Islamic jurisprudence,
the Qur’an, the Prophet’s hadith, ijma (consensus) and giyas (analogical reasoning).

The universality of the Islamic international law and equality of nations can be
understood from its views on humankind and their diversity. As discussed in Sec-
tion 2.4.6 on the concept of ummah and pluralism, Islam considers all of humanity
as members of a single-family. The division to different tribes and nations is
intended for having an address and identifying one another. However, division of
the world into Dar al-Islam (abode of Islam, peace or security) and Dar al-Harb
(abode of war) is a matter of debate and controversy. Since religious identity is
the critical variable in this division, the Islamic approach to other religious com-
munities needs to be addressed.

Islam acknowledges the existence of other religious communities and recognises
their social and economic rights. It was certified by the communal relationship
that was developed in Madeena and by treaties signed by the Prophet Muhammad
with non-Muslim rulers and leaders. For example, the Madeena treaties (wathigat
al-Madinah) “recognises the Jews of Banu Awf, Banu al-Najjar, Banu Tha’labah
and others as a distinct community with their own religion” (Kalin 2005: 351).
The treaty with Najran states:

They [People of the Book] shall have the protection of Allah and the promise of
Muhammad, the Apostle of Allah, that they shall be secured their lives, property,
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lands, creed, those absent and those present, their families, their churches, and all
that they possess. No bishop or monk shall be displaced from his parish or monas-
tery no priest shall be forced to abandon his priestly life. No hardships or humili-
ation shall be imposed on them nor shall their land be occupied by [our] army.
Those who seek justice, shall have it: there will be no oppressors nor oppressed.

(Quoted in Kalin 2005: 351)

The rights of Dimmis (non-Muslims living in an Islamic state with legal protec-
tion) include even what is prohibited for Muslims such as drinking alcohol and
eating pork. As compensation for the protection of states and exemption from
military service, dimmis are asked to pay Jizya, a form of tax. If states fail to
protect them from the aggression of Muslims or non-Muslims, the Jizya will be
returned to them. Those who cannot pay it, such as the poor, women, children,
elderly and the sick, were exempted from Jizya. Emphasizing the lenient treat-
ment with the dimmis, the Prophet Muhammad says that “he who robs a dimmi
or imposes on him more than he can bear will have me as his opponent” (quoted
in Kalin 2005: 353).

The following sections engage with the Islamic discourse about the division of
the world into different nations and Dars (abodes) and the relationships among
them, the concept of jihad, and modern nation-state and international relations.

2.6.1 Dar al-Islam, Dar al-Harb and Other Dars

The division of the world into Dar al-Islam and Dar al-Harb was an Islamic
jurisprudential initiative to formulate the state policies and laws. As Allah and the
Prophet have not made a categorical statement demarcating the world into two
abodes, these terms are not found in the Qur’an or in kadith (DIN 2009: 5).

Scholars possess diverse opinions regarding the meaning and fundamental
characteristics of these abodes and possibly other forms of abodes. As for the
meaning and characteristics of Dar al-Islam, most jurists define it as a territory
where a system of Islamic rule is applied. According to them, the rule and domi-
nance of Islam are a mandatory condition. Then its meaning is the abode of Islam.
However, since very few countries, if any, apply shari’a principles for governance,
it will be difficult to apply this term on modern Muslim majority states. However,
some scholars identify all Muslim majority states as Dar al-Islam, irrespective of
their legal system (DIN 2009: 6).

Crow translates the word Dar al-Islam as the abode of security and argues that

it is wherein both Muslims and non-Muslims mutually cooperate beneath the
umbrella of the larger Islamic society. In this conceptual polarity of islam
> harb, al-islam is best understood here to specifically refer to the security
enforced by the governing polity and social order upheld by the Faith. This
outmoded juridical doctrine underlines the integral association of Islam’s
conception of ‘peace’ with ‘security’ — a connection lost in the common Eng-
lish translation ‘Abode of Peace’.

(Crow 2011: 712)
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According to the Hanafi school, the term Dar al-Islam refers to any place where
Muslims have security to practice their religion. Dar al-Harb is then where
Muslims do not feel safe. If safety for life and religion is the fundamental criterion
of the division between Dar al-Islam and Dar al-Harb, irrespective of whether
the country is ruled by Muslim or non-Muslim leaders, many of the secular and
non-Muslim majority countries can be identified as Dar al-Islam. The reason is
that some such countries ensure the security of life and religion of Muslims even
more than some Muslim majority states. When the Prophet Muhammad and his
companions were persecuted in Makkah, he suggested his companions migrate to
Abyssinia. It was known as the First Hijra. Directing his companions to migrate,
the Prophet said, “If you were to go to Abyssinia [it would be better for you],
for the king [there] will not tolerate injustice, and it is a friendly country” (cited
in Ishaq 2018: 91). It shows that, rather than the religious identity of the ruler,
the social and political security in the state is more important. According to Said
al-Mahiri, countries that permit Muslims to preach Islam in a peaceful way are
not considered as enemies (Reiter 2011: 47). Muhammad Afifi describes the Dar
al-Harb as “territory from which war is initiated against the Muslims, or if it is
feared that an attack against Islam is being prepared in this territory” (cited in
Reiter 2011: 44). Abd al-Aziz al-Khayyat negates any connection between the
term Dar al-Harb and the political and military policies of an Islamic state against
it. According to him, since the Dar al-Harb merely means territory where Islamic
laws are not applied, the word does not mean perpetual war against it. Islamic rul-
ers can make and might have made treaties with them (cited in Reiter 2011: 43). It
is interesting to note that most of the jurists have not defined the term Dar al-Harb
as a state which is in actual war with Muslims.

Fakhr al-Din al-Razi proposes an alternative division of the world as Dar al-
ljaba (the land of Islamic practice) and Dar al-Daawa (the land of propagation).
According to al-Razi, this classification is better than to the classification of Dar
al-Islam and Dar al-Harb (Funk and Said 2010: 124). The term Dar al-Daawa
indicates the educating/civilizing mission of Islam.

In contrast to the common tendency to apply this binary division of the world
to all times and places, many Islamic scholars have talked about other forms of
abodes. Imam Shafi introduced the term Dar al-Ahd to refer states which have a
political alliance or peace treaty with Islamic states, though they are not politically
Islamic one (DIN 2009: 6). The terms Dar al-Ahd (the abode of the covenant) and
Dar al-Sulh (the abode of the reconciliation) became popular among the Islamic
jurists in the eleventh and twelfth centuries when they faced new political realities
(Kalin 2005: 345). Since the Prophet Muhammad himself had made a treaty with
the Christians of Najran in Arabia, the Dar al-Ahd also was not wholly a novel
phenomenon. So the argument of Majid Khadduri, who considers the bifurcation
of the world into abodes of Islam and war as the only authentic Islamic perspective
of international relations and who states that “the law of Islam recognises no other
nation than its own” (Khadduri 1956: 358), is based on a partial reading of the clas-
sical texts. It also falsifies the opinion of Khadduri on the integration of Muslim
states to the larger community of nations and justification of Islamic scholars for
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that as a deviation from the Islamic tradition. Although the formation of modern
states was rooted in the European history and norms, the recognition of abode
other than Dar al-Islam and Dar al-Harb was not an outcome of the influence of
the European model of nation-states and modern norms. Muslim rulers had made
treaties with European rulers even before the rising of European states as power-
ful opponents and the development of the norm of nation-states and the Peace of
Westphalia. For example, Sultan Sulayman of the Ottoman Empire signed a treaty
of alliance with Francis I, king of France, in 1535. This treaty considers the king
of France as equal to the sultan of the empire.

The classification of the world into different abodes was not a unique feature
of Islamic political thought. While some classical Islamic jurists and rulers divide
the world into Dar al-Harb and Dar al-Islam, some Western scholars and rulers
divide it into civilised and uncivilised/barbarous worlds and justify war in the
name of the civilizing mission. Romans classified the world into three abodes:
abode of Romans, the abode of enemies and the abode of those who signed peace
treaties. Ancient Greek political thinkers considered outsiders, the barbarians, as
enemies and slaves of the Greeks (al-Zuhayli 1962: 194). During the medieval
period, justifying war based on religious identity was common among European
rulers and scholars. For example, Khadduri noted that

even Grotius, who emphasised the law of nature as the basis of the mod-
ern law of nations, advocated discriminatory treatment against non-Christian
states. He argued that it was permissible by the law of nature to make treaties
with the enemies of the Christian religion, but advocated that all Christian
princes should combine against the advances of the enemies of the faith.
(Khadduri 1956: 362)

So, even though Ottoman rulers established diplomatic relations with the Western
countries for a long time, they were not included in the modern law of nations
or community of European nations (Khadduri 1956: 365). According to Khan
(2020), the division of the world by classical Islamic jurists into Dar al-Harb and
Dar al-Islam was realistic. Khan compared it with the terminology of US Presi-
dent Ronald Regan regarding the USSR as an evil empire.

2.6.2 Islamic Views on Modern Nation-states and International Relations

The modern nation-state system and international relations are different from
those of the medieval period. So Islamic jurists and political thinkers have diverse
opinions on this modern system. According to Sohail H. Hashmi, Islamic political
thought on state and international systems can be classified into three categories:
(1) Islamic internationalists, who tend to prefer the international platform and
organizations, like the Organization of the Islamic Conference, to unite Muslim
ummah. They accept the state as a legitimate entity only if it is based on and
promotes Islamic principles. (2) Secular statists who fully endorse the modern
secular state system. They limit the role of Islam into specific boundaries and
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see it as a threat to modernisation and nation-building. (3) A radical group of
cosmopolitans, who see the modern state system as a Western imperial product
and as a threat to Muslim ummah (cited Philpott 2012: 164—-166). Nevertheless,
the majority of Muslim states and scholars have accepted the norms of modern
international relation.

According to Bassam Tibi, there is no consensus in Islam regarding the concept
of the state. The main focus of jurists was a community of believers (ummah),
not the state (Dawla) (Tibi 1996: 188). Tibi (1996: 188) quotes Moroccan scholar
Abd al-Latif Husni to argue that Islamic scholars “refuse to acknowledge the
multiplicity of states which are sovereign and equal in maintaining the notions
of Dar al-Islam and Dar al-Harb”. Tibi concludes by arguing that “Islamic doc-
trine governing war and peace (even in the modern age) continues to be based
on a division of the world into Dar al-Islam and Dar al-Harb” (Tibi 1996: 189).
However, the argument of Tibi is flawed for many reasons. The active participa-
tion of Muslim states in the United Nations and other international peace treaties
certify that these states no longer treat non-Muslims states as Dar al-Harb. Islamic
scholars call them as Dar al-Ahd (the abode of the covenant), as Dar al-Sulh (the
abode of the reconciliation) or as Dar al-Aman (the abode of safety). Through the
non-aggression treaty of the United Nations Charter, Muslim states have agreed to
peaceful coexistence with others. This treaty turns Dar al-Harb into Dar al-Ahd.
Considering the existence of the United Nations and other non-aggression treaties,
many contemporary scholars have identified most of the modern nations as Dar
al-Ahd (DIN 2009: 7). Wahba al-Zuhayli opines that the concept of Dar al-Ahd
laid the basis of modern international relations because the United Nations Char-
ter has turned the non-Muslim states into partners in the agreement with Muslim
states (al-Zuhayli 1981 as cited in Reiter 2011: 50). Muhammad Abu Zahra also
opines that the non-Muslim states which signed the UN agreement belong no lon-
ger to Dar al-Harb but to Dar al-Ahd (Reiter 2011: 51). Yusuf al-Qaradawi and
Faisal al-Malwawi also regard all non-Muslims states, with the exception of a few
like Israel, as Dar al-Ahd.

Even though jurists have hesitated to approve the multiple sovereignties within
the Muslim world considering the unity of the Muslim ummah and the significance
of central authority, they have developed doctrines to deal with the changing reali-
ties of world politics. The Ottoman and Persian Empires, the two distinct political
entities in the Islamic territory, recognised the independence of each other. These
two states signed the Treaty of Peace and Frontiers in 1693 to determine the borders
between them until “the day of resurrection” (Dizboni 2011: 259). They signed an
accord in 1746 to exchange ambassadors every three years. So multiple sovereigns
had existed in the Muslim world, even before the modern period.

2.6.3 Basic Relationship with Non-Muslim Countries: Is It War or Peace?

According to most Islamic scholars, peace is the original state of the relationship
between Muslim and non-Muslim countries. So the purpose of the peace treaty is
to strengthen that base (Al-Misri 2014: 41). Sway (2006) states: “The original state
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that should prevail between Muslims and non-Muslims is that of peace, not war.
If an armed conflict breaks out, then this state should be considered temporary;
efforts should focus on restoring the original state of peace”. Subhi Muhammadani
also opines that peace is a basic state of affairs and war is an exceptional situation
in Islam (Reiter 2011: 44). Contemporary scholars like Muhammad Abu Zahra,
Abdulwahab Khalaf, Mahmud Shaltut and Wahbah al-Zuhayli also suggest that
peace as the basis of Muslims’ relationship with non-Muslims and that war is
allowed only for legitimate reasons.
Rehman (2011: 64) also opines:

Peace, according to Islamic sources, is the natural state of affairs where the
truth prospers and prevails while conflict is an aberration and disturbance of
this. Peace and conflict are thus representations of acceptance and rejections;
truth and lie. Peace is the rule, and war is the exception. War according to
Islam is permitted on specific grounds, mainly defensive but also against
oppressors, despots and those who violate principles of religious freedom and
injustice. Wars that are posed on the grounds of ‘race, exploitation or pomp
and show’ are condemned by Islam.

The Qur’anic verse (4:90), “if they refrain from fighting you and offer you peace,
then Allah does not permit you to harm them”, supports this argument. The Qur’an
(60:8) states, “Allah does not forbid you from dealing kindly and fairly with those
who have neither fought nor driven you out of your homes. Surely Allah loves
those who are fair”. The Qur’anic verse (8:61) “If the enemy is inclined towards
peace, make peace with them” also indicates peace as the base of the relationship.
This is because, if war were the original state of the relationship, the willingness
of enemies for a peace treaty would not be a reason to compel Muslims to follow
the path of peace. Not to believe in Islam is not a reason for war. So, non-Muslim
countries should not be attacked, and people should not be killed without proper
reason. The Prophet Muhammad asked his companions not to desire to meet ene-
mies and to pray to Allah for a healthy and peaceful life.

Some scholars have opined war as an original state of the relationship between
Muslim and non-Muslim countries. M. Khadduri states: “In theory, the Dar al-Islam
was always at war with the Dar al-Harb. The Muslims were under a legal obligation
to reduce the latter to Muslim rule in order to achieve Islam’s ultimate objective,
namely, the enforcement of God‘s law (the shari’a) over the entire world” (Khadduri
1956: 359). Even though Khadduri agrees with the possibility of the peace treaty
with non-Muslim territories, he sees it as a temporary suspension of war for a short
period and reducing Dar al-Harb into non-existence as the only way to achieve per-
manent peace. However, negating this argument, Kalin (2005: 349) states that “the
global bifurcation of Dar al-Islam and Dar al-Harb does not translate into a ‘holy
war’ nor a ‘permanent state of war’ between Muslims and non-Muslims”. Wahbah
al-Zuhayli (1962: 135) also opines that the classification of the world by jurists into
two abodes was in the particular context of medieval politics. Al-Zuhayli empha-
sises the original state of the relationship among nations as peace.
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2.6.4 Qital (Military Jihad)

The term jihad is often translated into holy war or just war. However, this trans-
lation is misleading because war is only one among many forms of jikad. Most
of the usages of this term in the Qur’an is not in the context of war. Instead, the
Qur’an uses the words gital and harb to denote war. According to Abdel Haleem,
the words derived from j-h-d have appeared 35 times in 15 chapters of the Qur’an.
Out of them, four are makkiyy, and 11 are madaniiyy (cited in Amadu 2015: 67).
The examples for using such words in the chapters of Makkah can be seen in
Qur’an 29:6 (“whoever strives in Allah’s cause, only does so for their own good™),
29:69 (“As for those who struggle in Our cause, We will surely guide them along
Our Way”), and 25:52 (“So do not yield to the disbelievers, but strive diligently
against them with this Qur’an”). It should be noted that the permission for military
fighting was not given during the Makkah period of the Prophet Muhammad. Out
of these 35 references, only a few are revealed in the context of war. Kadayifci-
Orellana et al. (2013: 17 and DIN 2009: 3) point out that the word jikad has not
been used in the Qur’an even once with the sole meaning of military fighting.
Reuven Firestone also suggests that “the semantic meaning of the word jihad has
no connection with holy war, and neither war in general” (Firestone 1999 as cited
in Amadu 2015: 69). As he opined, out of several meanings of jihad, most of them
have no connection with the warfare.

Pointing to different forms of jihad, the Prophet Muhammad has character-
ised struggle against one’s own evils as the greater jihad (jihad al-akbar) and the
military fight against external enemies as the lesser jihad (jihad al-asghar). The
Prophet Muhammad once said, “The real mujahid is he who makes jihad against
his nafs [ego] for the sake of obeying Allah”. In another hadith, the Prophet says
that “the strong one is not the one who overcomes people, the strong one is he who
overcomes his nafs [ego]”. On another occasion, “a person came to the Prophet
Muhammad and asked permission to join a military jihad. Then the Prophet asked
him that ‘do you have parents?’; the man said ‘yes’; then the Prophet replied, ‘then
do jihad by serving them!”” (Al-Bukhari 5972). According to hadith reported by
Musnad Ahmad, the best form of jikad is “a word of truth in front of a tyranni-
cal ruler”. These hadiths prove that the Prophet Muhammad has not used the
word jihad exclusively for military fighting. Jad al-Haq Ali Jad al-Haq, the former
shaykh of al-Azhar, underlines the point:

Jihad in itself does not mean war. If we want to talk about war, we must
say ‘armed jihad’, to distinguish between this jihad and the everyday jihad
against ignorance, jihad against poverty, jihad against illness and disease . . . .
The search for knowledge is the highest level of jihad.

(Cited in Tibi 1996: 183)

Various forms of jihad include jihadu al-nafs (struggle against one’s own
evils); jihad bi-al-qawl (speech act) like speaking against injustice, propagat-
ing Islam and speaking truth to power; jihad bi-al-qalam (fight with a pen) by
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writing against injustice and by enriching scholarship and research on Islam;
Jjihad bi-al-Mal (struggle with money) like helping charitable institutions; and
Jjihad bi-al-qital (jihad of force) (Sheikh 2015: 290). Wahba al-Zuhayli (1962)
opines that if the meaning of jihad is to fight against the enemy, it is crucial
to define that enemy. According to Islamic scholars, these are visible external
enemy, Shaitan, and one’s own ego (al-Zuhayli 1962: 32). Ibn-Qayyim al-
Jawziyya (1292-1350), the foremost student of Ibn-Taymiyyah (1263—-1328),
states:

The jihad against the enemies of God with one’s life is only a part of the strug-
gle which a true servant of God carries on against his own self for the sake of
the Lord . . . . This striving against evil tendencies which have dominated his
mind is more important than fighting against enemies in the outside world.
(Cited in DIN 2009: 8)

AbuSulayman (2010: 24) states:

Jihad, as the duty to pursue what is true and right, includes protection of the
human rights of life, belief, honour, family, and education. The highest pur-
pose of jihad is to change one’s own life so that one will pursue these rights
in submission to Allah. The second highest purpose is to defend the rights of
others. Jihad in this second sense is also the pursuit of justice for everyone,
always, everywhere; and the substance of justice is human rights.

In short, jihad is a duty to struggle against all evils, starting from one’s own ego
and including family, society and world, such as corruption, injustice and oppres-
sion. It can be military forms only if all other forms have failed and only with
several conditions and a code of ethical behaviour. Out of various forms of jihad,
the Islamic jurisprudential texts have primarily focused on military jihad. It is
because military jihad needs more jurisprudential explanation and legal restriction
than other forms (DIN 2009: 4, Kadayifci-Orellana et al. 2013: 17).

However, through the overuse and misuse of the word jihad by Islamic funda-
mentalist groups and the media, “the concept of jihad has become confused with
the related Islamic concept of ‘armed fighting’ (gital)” (Tibi 1996: 179). In con-
trast to its real meaning, now the word jihad is used by extremists as a synonym of
war against not only non-believers but also fellow Muslims whom they consider
as mere nominal Muslims. In his essay, published in The Washington Post, Qasim
Rashid (2017) argues: “Indeed, the only two groups who claim ‘jihad = terrorism’
are Islamic State terrorists and Islamophobes with an agenda. Both are ignorant of
Islam and serve only one another”.

A rightful authority, like a caliph or imam, is a necessary condition for conduct-
ing military jihad. So the vigilant fighters or terrorist groups cannot order jihad.
After the Soviet invasion of Afghanistan and the formation of terrorist groups like
Al-Qaida, jihad has been divorced from both the state and shari’a. “Bin Laden’s
jihadism was religious in garb but secular in its (geo)politics” (Sheikh 2015: 292).
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The attack of terrorist groups targeting civilians is a violation of all the conditions
of jihad: rightful authority, right cause and ethics of warfare.

DIN (2009: 9-14) classifies the Qur’anic verses on warfare into three catego-
ries. First, verses related to the conditions to begin a war include verses such as
Qur’an 2:190-193; 4:75; 4:89-91; 9:4-6; 9: 12—13; 9:23; and 22:39-40. Second
are verses related to ethics to be kept during the war, such as Qur’an 2:191; 2:194;
2:256;4:94; 8:15-16; 9:1-7; 9:14; 9:123; and 47:4. The third category talks about
the conditions required to terminate warfare: for example, Qur’an 2:192; 2:193;
4:90; 8:61; 9:6-7; and 60:8. The misunderstanding and misinterpretation of the
Qur’anic views on warfare are the outcomes of the inability to differentiate among
these categories (DIN 2009: 9 and Kadayifci-Orellana et al. 2013: 17).

Islam prohibits all forms of war other than (lesser) jihad (Denny 2004: 134—
135). The Prophet Muhammad discouraged war in the name of tribalism, racism
and nationalism (asabiyya) (Kadayifci-Orellana et al. 2013: 23). In a hadith
reported by Sunan of Abu-Dawud, the Prophet says: “He is not one of us who calls
to tribalism. He is not one of us who fights for the sake of tribalism. He is not one
of us who dies following the way of tribalism”. According to Khan (2020), war
is not allowed for territorial and material gain. In another interview, Kadayifci-
Orellana (2020) also opined that nationalism is a dividing force. So the aggressive
war for just nationalist purposes is not allowed in Islam.

The permission of the military jihad (gital) for the sake of Allah in Islam is
also limited to certain conditions. Anyhow, it “does not mean the constant use of
the sword to resolve problems between Muslims or with non-Muslim enemies”
(Thistlethwaite and Stassen 2008: 4). The Qur’an allows war only for self-defence
(Qur’an 2:190; 22:39) and to prevent persecution and oppression (Qur’an 4:75;
8:35). Since these verses talk about specific reasons to fight, the unspecified com-
mand in the ninth chapter (Thauba) is to be limited for these contexts. Morkevicius
(2018: 114) states, “While the Medinan verses permit political violence, a careful
reading . . . makes it clear that only defensive war is allowed, not offensive war”.
The Qur’an (22:40) suggests such defensive war as a way to protect all houses of
worship, not only mosques but also monasteries, churches and synagogues. It is
interesting to note that the mosque has been referred to in this verse only after the
mention of other houses of worship.

Wahba al-Zuhayli (1962) has acknowledged the obligation of gital in Islam
and presented various evidence from the Qur’an and hadith. He says that “all
these evidences show gital is a religious duty and it is established by the Qur’an,
hadith and ijma” (al-Zuhayli 1962: 86). According to al-Zuhayli, the obligation
of gital is still there, and it has not been abrogated. However, he explains, it does
not mean the war is the permanent state of the relationship between Muslims and
non-Muslim countries or a way to convert a Dar al-Harb into Dar al-Islam. Al-
Zuhayli states that gital is not a way to propagate Islam. It is only to defend against
aggressors, to prevent injustice, to protect the oppressed, and other purposes as the
ruler decides. So all wars, except for defending oneself and the territory, should be
avoided. In the contemporary world, the military jihad is required only to free the
Islamic territories from occupiers (al-Zuhayli 1962: 93-94, al-Zuhayli 1981: 26).
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Many reasons for initiating a war are resolved through international treaties of
non-aggression, human rights and freedom of religion.

The Qur’anic verses (2:190-193) talk about the conditions for a gital. They
specify the reasons and way of conduct of a war:

Fight in the cause of Allah against those who wage war against you, but do
not exceed the limits. Allah does not like transgressors. Kill them wherever
you come up on them and drive them out of the places from which they have
driven out you. For persecution is far worse than killing. And do not fight
them at the Sacred Mosque unless they fight against you there first. If they
do so, then fight them — that is the reward for such unbelievers. But, if they
cease, then surely Allah is All-Forgiving, Merciful. Fight against them [if
they persecute you] until there is no more persecution and worship is devoted
to Allah only. If they stop [persecuting you], let there be no hostility except
against aggressors.

The Qur’anic command “do not exceed the limits” has been interpreted by classi-
cal and modern commentators of the Qur’an as a prescription to avoid aggressive
war and to keep away from attacking non-combatants once a war starts. The ten
commands of Abu Bakr, the first caliph, to his army point to the Islamic ethics of
warfare:

Stop, O people, that I may give you ten rules for your guidance in the battle-
field. Do not commit treachery or deviate from the right path. You must not
mutilate dead bodies. Neither kill a child, nor a woman, nor an aged man.
Bring no harm to the trees, nor burn them with fire, especially those which
are fruitful. Slay not any of the enemy’s flock, save for your food. You are
likely to pass by people who have devoted their lives to monastic services;
leave them alone.

As Istanbuli (2001: 118) pointed out, “Islam did not impose constraints only
against the initiation of hostilities but also established rules limiting the means
and ways of fighting”.

The idea of offensive war to expand the borders of Dar al-Islam and to dominate
over all Dar al-Harb, though it is often considered as the orthodox jurisprudential
view, is against the stance of the majority of jurists such as “Imam Abu-Hanifa (d.
150/767), Imam Malik ibn-Anas (d. 179/795), Abu Yusuf Yu’qub ibn-Ibrahim (d.
182/798), Muhammad ibn-al-Hasan al-Shaybani (d. 189/804), Abd al-Rahman ibn-
*Amr al-Awza’i (d. 157/774), Muhammad ibn-Ahmad Ibn-Rushd (d. 595/1198),
Ahmad ibn-°Abd al-Halim Ibn-Taymiyyah (d. 728/1328) and Muhammad Ibn-Abi
Bakr Ibn-Qayyim al-Jawziyyah (d. 751/1350)” (Kalin 2005: 345). According to
the majority of jurists from the Hanafi, Maliki and Hanbali schools, the motive
behind the gital is the aggression of enemies, not their religion. So no one should
be fought just because of religious differences (al-Zuhayli 1962: 106). Even Ibn-
Taymiyyah and his student Ibn-Qayyim, whom modern Salafi groups cite to support
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their extremist ideology, permit war only against aggressors. According to them, the
fundamental cause to be fought for is not the disbelief of others but their aggression.
Additionally, Islam prohibits attack against those who pray in churches and syna-
gogues even during legitimate war. If disbelief is the fundamental reason for the war,
such people would have been the first targets.

This argument is supported by the Qur’an’s command (2:192; 8:61) to stop
fighting and incline to peace if the enemy does the same. If the religious difference
were the fundamental reason, the fighting would not be stopped even if enemies
stop it. Another evidence to say that the war is only against aggression is the pro-
hibition by the Prophet Muhammad of killing non-combatants. Moreover, since
aggression is the main cause, such fighting is permitted and even practised during
the first centuries of Islam even against Muslims if they perpetrated aggression.

Wahba al-Zuhayli (1962: 32) states that “the argument of presenting jihad as a
war against non-Muslims to convert them forcefully is a calumny and lie against
Islam”. So the so-called holy war that is aimed to convert others is, “by consensus
doctorum, declared unholy and inadmissible as a form of jihad” (Sheikh 2015:
291). In Islam, war is never a holy practice, though it may be justified for specific
reasons. So the Islamic concept of gital is similar to the Western/Christian con-
cept of a “just war”, not a “holy war”. Islam has talked about ethics of both jus ad
bellum (just cause to start a war) and jus in bello (ethics to keep during warfare).

The expansionist theory of Imam Shafi was in the context of prolonged military
struggle between Muslim and non-Muslim territories, and Muslim states were
successful in expanding their borders. Such territorial expansion should be seen
in the geopolitical context of the medieval period when imperial powers — and
the Islamic empire was part of it — were expanding their territories for enhancing
economic, political and demographic power. The Byzantines and the Persians, the
two superpowers of that time, were in a continuous state of war (Istanbuli 2001:
117). The war of the Islamic ruler against another ruler was not a theological war
of one faith against another but a political war of one state against another. It is
certified by the fact that non-Muslim residents and travellers were safe in Muslim
territories, and they were given aman (safety) not only by the heads of states but
also by individuals. The military struggle of the medieval period, as Philp K. Hitti
opined, was not by “the Islamic religion but the Islamic state . . . it was Arabianism
and not Muhammadanism that triumphed first” (quoted in Kalin 2005: 346). So
the historical march of Muslim armies to expand Islamic territories was not jihad
in its religious sense. Instead, it was an outcome of the power politics of Muslim
and non-Muslim states. Even after establishing political authority, neither rulers
nor Islamic scholars imposed forced religious conversion. Khan (2020) has called
Imam Shafi a political realist. At the same time, it should be noted that the Shafi
school also respects the jus in bello norms to avoid civilian harm. For example,
Shafi requires the exclusion of women and children from being killed if they
are distinguishable (Morkevic¢i 2018: 134). Moreover, many jurists of the Shafi
school of thought also have opined that actual war with non-Muslim states is not
a mandatory task but that a mere showing of military strength and preparation for
preventing any possible attack of enemies is enough.
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Al-Azhar scholars like Jad al-Haq Ali Jad al-Haq emphasise that the ultimate
purpose is daawa (propagation of Islam). Unlike the modern age, the sword was
necessary for securing the path of daawa. Now, compared to various other ways
of daawa, such as communication networks, arms are very weak instruments.
According to Jad al-Haq, even in the earlier period, the use of the sword was
not to impose Islam on others because “belief is not for imposition with force”
(cited in Tibi 1996: 184). While the Al-Azhar scholars downgrade the role of
military jihad in the modern age and promote non-military jihad against disease,
ignorance and poverty, Hasan al-Banna, the founder of the Muslim Brotherhood,
glorifies gital and considers it as an obligation of every Muslim (Fard Ain) (cited
in Tibi 1996: 185). During the anti-colonial struggle in Muslim lands, rulers and
Islamic scholars used the term jihad to fight against colonial powers who have
occupied Muslim territories. For examples, Sayyid Ahmad (d. 1831) in India,
Shaykh Shamil (d. 1871) in Chechenia, and the Sanusiyyah order in Libya incor-
porated the idea of jihad to mobilise people against colonial powers. This legacy
of anti-colonial jihad is now used/misused by terrorist groups like al-Qaida to
wage war against Western countries. However, it should be noted that, during the
anti-colonial struggle, the call for jihad was targeted only on aggressors, not all
Christians or Westerners (Kalin 2005: 350).

2.7 Islamic Perspectives on Treaties and Resolution with
Non-Muslim Countries/Political Entities

Treaty with non-Muslim countries and political entities has been a policy of
Muslim leaders from the time of the Prophet Muhammad. Examples of such trea-
ties have been mentioned in Section 2.2.2 on conflict resolution in hadith. Wahba
al-Zuhayli (1981) has pointed out many peace treaties made by Muslim leaders.
Muawiya Ibn-Abi Sufyan, the founder of the Umayyad Dynasty, made a truce
with the Byzantine emperor during the rule of Ali Ibn-Khattab in 656 cg. Dur-
ing the time of his Caliphate, Muawiya made a treaty with the Roman Empire.
Abdul Malik Ibn-Marwan made such a peace treaty with Byzantine. The Abbasid
caliphs also followed the same path. During this period, especially since the rule
of the Caliph Mansoor, the diplomatic relationship with the Byzantine Empire was
strengthened. Diplomatic relations with the French Empire reached its peak dur-
ing the rule of Haroon Rasheed when he sent his emissaries and gifts to Emperor
Charlemagne in 797 ce. During the time of the Crusades, Salah al-Din al-Ayyubi
(Saladin) finalised a treaty with Richard the Lionhearted, the king of England,
in 1192.

Almost all Islamic scholars have sanctioned the legitimacy of peace treaties
with non-Muslim political entities, though there are different opinions about the
conditions. Most of the jurists, including Abu Hanifa, Malik, Shafi and Hanbal,
and their followers opine that the heads of states can sign a treaty with enemies if
there is a benefit (maslaha) to Islam and Muslims. They use the word maslaha,
which can be paralleled to the concept of “national interest”. Accordingly, such
treaties can be signed even though there is no compelling reason (zaroorah) to
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do so. Some scholars, like Shaibani, Qurtubi, Suyooti and Ibn-Taymiyyah, put
the presence of a compelling reason as a necessary condition to make a treaty
with enemies. Some scholars like Muhammad Abu Zahra, Abdulwahab Khalaf,
Mahmud Shaltut and Wahbah al-Zuhayli state that the mere end of war is enough
to sign a peace treaty because peace is the original state of the relationship
between Muslims and non-Muslims. If war is over, the relationship will return to
its original state, and leaders can sign a peace treaty (Al-Misri 2014: 15-16). The
reason for these diverse opinions is the difference among scholars in interpret-
ing the Qur’anic verses on war and treaty (for example, 9:5; 5:29; 8:61). Those
who interpret the verses of war as abrogating the verses of the peace treaty with
non-Muslims cite the condition of the presence of compelling reasons for a peace
treaty. On the other hand, those who apply the verses of war only to a specific
context suggest that either any benefit is enough to sign a peace treaty or that it
can be signed once the war is over.

The primary purpose of the peace treaty is to avoid war by both parties against
another and to ensure peaceful interaction between them. While the Qur’anic
verse 8:60 asks believers to prepare for a fight against enemies, the very next
verse commands, “If the enemy is inclined towards peace, make peace with them.
And put your trust in Allah”. The command “put your trust in Allah” indicates that
Muslim rulers can go for peace treaty even they are suspicious about the wrong
intention or treachery of enemies. Interpreting these verses, Kadayifci-Orellana
et al. (2013) state:

On the basis of these verses (and understanding the context in which they
were revealed) one reaches the conclusion that it is wrong to suppose that
peace between Muslims and others is conceivable only when the Muslims’
position is so weak that they are unable to wage war.

(Kadayifci-Orellana et al. 2013: 20)

Wahbah al-Zuhayli (1962: 654) negates the argument of seeing the peace treaty
in Islam as a temporary break from war in order to prepare for the next outbreak.
According to him, peace is the original state of the relationship between Islamic
and non-Islamic states.

The legitimacy of the peace treaty depends upon the rightness of its provi-
sions in shari’a. Any part of this treaty should not violate explicit the teachings
of Islam. The head of states needs to ensure that the provisions of the treaty
are not conflicting with the interests of Islam and Muslims. Accordingly, Al-
Misri (2014: 61) states that if a treaty allows non-Muslim aggressors to hold
the occupied Muslim territory, it will not be valid in Islamic jurisprudence. This
condition and debates on it are crucial in theological debates over the Israel-
Palestine peace processes.

The legitimate authority to sign a peace treaty is also a topic of debate among
jurists. According to most of the scholars, including Maliki, Shafi and some
Hanafi scholars, a peace treaty with non-Muslims can be signed only by Imam
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or his representative. Another opinion suggested by Hanbali and some Hanafi
scholars allows a group of Muslims also to sign such a treaty.

As far as the duration of a peace treaty is concerned, there is a near consensus
among Islamic jurists on the necessity of fixing a time duration in the peace treaty,
though there are diverse opinions about the upper limit of this period. Accord-
ingly, a peace treaty for an unlimited period is not valid (al-Zuhayli 1962: 675).
According to the Shafi school of jurisprudence, the duration of the truce should
not be more than ten years, following the time limit of the Hudaybiyya agreement.
This temporary nature of Hudna allows state leaders to renew the treaty every
ten years and prevents injustice treaty for a permanent/indefinite period. Maliki
and Hanafi schools of jurisprudence do not specify any maximum duration of the
treaty, and they allow the heads of states to fix the period according to their reason-
ing and interest of the Muslim community. Sway opines that the ten-year duration
of the Hudaybiyya agreement was “arbitrary”” and not a time limit for all treaties
of all ages. So Muslim scholars can choose a longer period if it is required (Sway
2006: 6). However, according to all these opinions, specifying a time duration is
mandatory. At the same time, Ibn-Taymiyyah and Ibn-Qayyim allow peace trea-
ties for the unspecified duration (Al-Misri 2014). Wahbah al-Zuhayli (1962: 354)
also sanctions a permanent treaty with non-Muslim states, like a UN treaty, since
the Prophet Muhammad had not mentioned any time duration for his treaty with
the Jewish tribes of Madeena. Contemporary scholars like Abu Zahra and Abdu
1-Aziz al-Khayyat also have permitted the signing of permanent peace treaties.

Another topic of debate is about the breaching of the signed treaty. Islamic jurists
unanimously agree on mandatory respect of the treaty until the end of the specified
period as long as it does not contrast conflict with the interests of the Muslim com-
munity. Even if the Muslim ruler who signed the treaty dies, it is the obligation
of his successors to honour that treaty. The Qur’an (16:91) prescribes: “Honour
Allah’s covenant when you make a pledge, and do not break your oaths after con-
firming them, having made Allah your guarantor. Surely Allah knows all you do”.
The Qur’an (17:34) commands, “Honour [your] covenants, for you will surely be
accountable for them”. The Qur’an (9:7) states that, “except for those with whom
you ratified a treaty at the Masjid al-Haram; So long as they honour it, you also
honour”. The Qur’an (5:1; 9:4) also commands the fulfilment of all covenants. It
is interesting to note that the Qur’an (8:72) suggests that Muslim states prefer hon-
ouring the treaty (of alliance or non-intervention) with non-Muslim states even if
the Muslim minority living there are facing persecution. Muhammad Asad, in his
explanation of this verse, states:

Since in such cases an armed intervention of the Islamic state in behalf of the
Muslim citizens of a non-Muslim state would constitute a breach of treaty
obligations, the Islamic state is not allowed to seek redress by force. A solution
of the problem could conceivably be brought about by negotiations between
the two states or, alternatively, by an emigration of the persecuted Muslims.
(Asad 2005)
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Based on this verse (Qur’an 8:72), Wahbah al-Zuhayli opines that “it is clear from
this verse that Allah prefers treaty with non-Muslim countries even more than
brotherhood among Muslims”.

As Ibn-Taymiyyah said, it was a practice of the Prophet Muhammad not to
wage war with any group who signed a peace treaty with him (as cited in al-
Zuhayli 1962: 105). The Prophet Muhammad says that “the best person among
you is the one who fulfils his/her treaty”. The Prophet also says, “He has little faith
in the one who has no trust, and there is no religion for the one who does not fulfil
his promises” (Ahmad n.d.: 12383). The Prophet sent Abu-Jundal and Abu-Basir,
who came to Islam from Quraysh, back to Quraysh, respecting the provision of
the Hudaybiyya agreement. The Prophet also counted breaching as an attribute of
hypocrites:

Whoever has the following four [characteristics] will be a pure hypocrite and
whoever has one of the following four characteristics will have one character-
istic of hypocrisy unless and until he gives it up: Whenever he is entrusted, he
betrays; Whenever he speaks, he tells a lie; Whenever he makes a covenant,
he proves treacherous; and Whenever he quarrels, he behaves in a very impru-
dent, evil and insulting manner.

(Al-Bukhari: 34)

It is clear from these verses and hadiths that Islam considers honouring a treaty
as a necessary part of iman (faith). AbuSulayman (2010: 137) states, “A Muslim
decision-maker or statesman can find no refuge in the Islamic framework of
thought or in its principles or values to justify the violation of agreements either
by intention or by deliberate action”.

The scholars also agree on the permissibility of breaking a treaty if it is breached
by enemies. At the same time, there are diverse opinions on whether the treaty is
no longer beneficial to the Muslim community or whether a Muslim ruler is afraid
of an opponent’s breaching the treaty. Most of the jurists from Maliki, Shafi and
Hanbali schools stress the obligation of respecting a treaty until the end of its
specified time period even though it is no longer serving the interest of Muslims.
Hanafi jurists permit the breaking of the treaty after informing the opponents if it is
no longer beneficial to Muslims. According to most of the jurists, including jurists
of Maliki, Shafi, Hanbali, Shia, Imamiya and Yazeediya schools, the Hudna will
be broken if the opponent starts a war against Muslims, kills Muslims, or shows
hostility toward or steals the property of Muslims. According to Hanafi school,
Hudna will not be broken until the opponent shows betrayal (al-Zuhayli 1962:
380). If a Muslim ruler is afraid of the betrayal of the enemies, according to Imam
Shafi, he can also breach the treaty, but only if he has enough evidence about the
breaching by the opponents. Mere doubt is not enough to breach it (al-Zuhayli
1962: 360). If there is not enough evidence, it is mandatory to honour the treaty. It
is also necessary to warn the enemies about their betrayal and inform them of the
Muslim ruler’s plan to breach it. According to those scholars who allowed a treaty
for an unspecified period, like Ibn-Taymiyyah and Ibn-Qayyim, the breaching of
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such an unspecified treaty is allowed at any time after informing the opponents.
But contemporary scholars like Abu-Zahra and Al-Zuhayli oppose the violation
of any treaty until the other side violates it (Reiter 2011: 52). If some or many
signatories breach the treaty and if all others keep silent about the betrayal of some
or did not respond against the betrayal, then the treaty with all will be broken. If
other signatories show their disagreement of the betrayal of some, the treaty with
others is to be honoured.

2.8 Conclusion

In short, peace and conflict resolution are virtues in Islam. Qur’an, Hadith and
other classical Islamic texts have offered high rewards for promoting peace and
resolving conflicts. At the same time, since justice is an inevitable aspect of
Islamic discourse of peace, conflict resolution also requires the achievement of
a positive peace rather than a mere settlement of disputes. Islam suggests many
principles for conflict resolution. They include justice, forgiveness, protection of
human life and dignity, pluralism, patience and mercy. Although Islam allows rul-
ers the use of violence if it is inevitable, the non-violent method is the preferred
means for resolving conflicts. Compared to the Western way of conflict resolution,
the Islamic/Middle Eastern way of conflict resolution has many differences. The
emphasis on justice and forgiveness is one of them. The obligation of rulers to
abide with the provisions of the treaty until the end of its fixed period or until the
other group breaches it is another feature of the Islamic way of conflict resolution.

Islam allows conflict resolution with both Muslim and non-Muslim countries
if it does not violate the explicit teachings of Islam. According to the majority of
Islamic scholars, the fundamental relationship between Muslim and non-Muslim
countries is peace, not war. Accordingly, a peace treaty with non-Muslim coun-
tries is allowed even without a necessity for it. However, most Islamic scholars
suggest fixing a time period for the treaty. Since the peace treaty can normalise
the relationship between Muslim and non-Muslim countries, the bifurcation of the
world into Dar al-Islam and Dar al-Harb is not enough to explain the Islamic per-
spective of international relations. So many scholars have added other abodes like
Dar al-Aman and Dar al-Ahd. Thus the religious difference of a country or society
cannot be a reason to initiate war against them. Although Islam promotes peace
treaties with other countries, scholars have different opinions about the legitimacy
and necessity of reconciliation with Israel. The upcoming chapters analyse the
nature of the Israel-Palestine conflict and conflict resolution in detail.
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3 Religious Aspects of the Israel-
Palestine Conflict and Peace
Process

Introduction

The Israel-Palestine conflict is one of the longest-lasting conflicts of the last cen-
tury. Although the fundamental causes of the conflict are nationalism and disputes
over territory and sovereignty, religion is also an inevitable part of it. Indeed,
secular leaders like Gamal Abdul Nasser of Egypt and David Ben Gurion of
Israel fought each other for secular national interest rather than a religious one.
As Sharon Rosen (2012: 440) states, “[T]hey were fighting for their nation’s right
to sovereignty on the physical territory”. According to Micheline Ishay (2011:
71), “It should be stressed that religion is not a sui generis cause of the Israeli-
Palestinian conflict”. But at the same time, Ishay acknowledges the growing role
of religion in radicalisation in both Israel and Palestine. After underlining the
fact that the root cause of the conflict is not religious but nationalist, Landau also
points out that

religious traditions are invoked to justify nationalistic claims and grievances.
Religious tradition, with its symbols and loyalties, is fundamental to the iden-
tities of both Arabs and Jews, even for those who do not define themselves
as traditional or observant. And the land they both claim and love is, after all,
considered ‘holy’ by most Jews, Christians, and Muslims.

(Landau 2003: 11)

Religion is an instrumental and/or motivating factor for both secular and reli-
gious groups among both sides of the conflict. Religion is visible in the narration
of history, claims over territory, portraying friends and enemies and identifying
the uniting and dividing elements. Religion has emerged as a centre of identity,
dignity and security. The threat to religion is treated as equal to a threat to iden-
tity. Unlike many Western states, the West Asian countries, including Israel and
Palestine, do not restrict religion as a private pursuit. Although religion had been
a critical element from the start of Zionism in 1897 and conflicts with Arabs in the
beginning of the twentieth century itself, it became more visible and influential
in the last few decades in both Israel and Palestine. The rise and dominance of
religious-oriented political parties show a shift in the nature of the conflict.
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Even though, generally, conflict resolution theory and practices tend to ignore
the role of religion in resolving conflicts, it is an inevitable element to be con-
sidered in Israel-Palestine conflict resolution. As Abu-Nimer noted, “[R]eligious
identity is one of the most powerful sources in shaping attitudes and actions in
a conflict zone” including Israel and Palestine (cited in Rosen 2012: 443). Abu-
Nimer (2004: 492) clearly explains:

As in other parts of the world, especially conflict areas, religion in the Middle
East (particularly in Islamic cultures) has never been separated from politics;
thus, if we assume that Israelis and Palestinians deal with each other (or their
conflict) on a purely secular basis, such an assumption would be mechanical
and superficial.

After a brief description of Israel-Arab conflicts in the twentieth century, this
chapter will analyse religious narrations of the history of Israel/Palestine by Chris-
tians, Jews and Muslims. It will go through debates ranging from questions about
who the original inhabitants of the land are, the biblical narration of the Promised
Land and conflicts in the ancient, medieval and modern periods for controlling the
land. The subsequent section figures out the religious significance of Jerusalem
and other parts of Israel/Palestine for Christians, Jews and Muslims. The follow-
ing section analyses the role and growth of religious parties in Israel and Palestine.
It explores how religious parties gained dominance over secular nationalist par-
ties. The difference of religious parties vis-a-vis national parties in their approach
to the conflict and peace process is analysed in order to understand the impacts
of the rise of religious parties on the conflict and peace process. The last part of
this chapter looks at how religious organisations, both political and non-political,
work for conflict resolution and peacebuilding in the region.

3.1 Formation of Israel

The origin of the Zionist movement in Europe in the nineteenth century began as
a secular movement, sometimes with “anti-religious dispositions” (Masalha 2014:
66). Prof. Gareth Lloyd Jones (2014: 116) also opines that the origin of Zionism
was as a secular movement and that its “pioneers had little time for religion”. So
Zionism was similar to other nationalist movements of the nineteenth century.
The movement was opposed by both the Orthodox and Reform wings of Judaism.
While the Orthodox wing criticised it for being anti-religious, Reform Jewry con-
sidered it as contradictory to the universalism of Judaism (Masalha 2014: 66). The
Orthodox argued that the “Jewish state could be inaugurated only by God’s own
representative. They could return only if they were led by the Messiah, who would
come in God’s good time” (Jones 2014: 117). In an interview for this study, Hillel
Schenker (2020), the co-editor of the Palestine-Israel Journal, pointed out that
“the modern Zionist movement founded by Theodore Herzl and his colleagues in
1897 was a secular Jewish rebellion against the traditional Orthodox Jewish belief
in waiting for the arrival of the Messiah to solve the Jews’ problems” (Schenker
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2020). Accordingly, instead of waiting for the Messiah, the Zionist leaders were
taking the fate of Jews, who were suffering from persecution, anti-Semitism and
frequently expulsion from their host countries, into their own hands. According to
Schenker, the reason for choosing Palestine as the destination was not a religious
reason like God’s promise, but it was due to the historical affiliation of Jewish peo-
ple with the land before the Romans. Neturei Karta, a Jewish religious movement
in Jerusalem, still believes that they should be ruled by the Palestinian Authority.
They oppose Zionism and work for a “peaceful dismantling” of Israel. According
to their belief, since the Jews should not have their own state until the coming
of the Jewish Messiah, the formation of the Israeli state is a rebellion against
God. So the Israeli Army usually arrests them. Mohammed Abudagga (2020),
First Counsellor at the Embassy of the State of Palestine in Malaysia, pointed out
that their leader, Moshe Hirsch, was an advisor of Arafat and that there also was
an ambassador from them. In another interview, Walid Shomaly (2020), executive
director of the Palestinian Center for Research and Cultural Dialogue, also pointed
out that the founders of the Zionist movement were secular and that some of them
were even atheist. Nevertheless, they were successful in using religion for their
political purposes.

The founding fathers of Zionism could successfully use religious texts and
biblical narrative for gaining legitimacy and support from international, mainly
Western countries. The anti-Semitism which took place in European countries
was very helpful to the Zionist movement to obtain the support of Western coun-
tries to establish a Zionist national home in Israel (Kramer 2008: 103). At the
same time, Gudrun Kramer has argued that the idea of an “ingathering” of Jewish
people in Eretz Israel had been suggested by people like Rabbis Yehuda Alkalai
and Zvi Hirsch Kalischer from 1830 onwards. Rather than being free from physi-
cal oppression, their aim was the spiritual redemption of the Jewish people. In that
sense, the idea of Jewish revival in Eretz Israel emerged before the rise of modern
anti-Semitism (Kramer 2008: 103). Zionism got the support of religious Jews in
the twentieth century due to incidents like the Holocaust, the formation of Israel,
and the Six-Day War of 1967 in which Zionists secured control over East Jeru-
salem. Shifting from their early stand, Orthodox Jews considered the formation
of the State of Israel as the first step for the coming of the Messiah (Jones 2014:
117). Despite being late to accept it, religious Jews in Israel are now supporting
the Zionist cause and its achievements.

During Ottoman rule, the name “Palestine” was used to refer to the whole terri-
tory between south of the vilayet of Beirut and west of the Jordan River. The name
was used by Arabs, Jews and Ottoman officials alike. In official Ottoman corre-
spondence, it was referred as Arz a-Filistin (the Land of Palestine) (Harms 2008:
58). Even before the start of Jewish immigration in 1882, a few Jews were living
in Palestine. Since there were around 400,000 Muslims, 43,000 Christians, and
15,000 Jews, more than 96% of the total population were non-Jews (Harms 2008:
60). The Sephardim and the Ashkenazim were the main two Jewish groups in
Palestine at that time. While Sephardic Jews integrated with the local culture, the
Ashkenazim consisted of mostly European Jews who came to pray as well as die.
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The Zionist slogan of “a land without a people for a people without a land”
was contradictory to reality of that period. It deliberately neglected the presence
of the indigenous population who had cultivated most of the available arable land
(Harms 2008: 63). Even before Moshes, the land was, according to biblical nar-
ration, prosperous, “flowing with milk and honey”. Gregory Harms quotes Asher
Ginzberg, a prominent Zionist leader from Eastern Europe, as saying in his essay
“Truth from the Land of Palestine”:

We abroad are used to believing that Eretz Israel is now almost totally deso-
late, a desert that is not sowed, and that anyone who wishes to purchase land
there may come and purchase as much as he desires. But in truth, this is
not the case. Throughout the country, it is difficult to find fields that are not
sowed. Only sand dunes and stony mountains that are not fit to grow anything
but fruit trees — and this is only after hard labour and great expense of clearing
and reclamation — only these are not cultivated.

(Harms 2008: 61)

The First Aliyah (1882—1903) with the immigration of 25,000 Jews was primarily
motivated by parting company with Russia rather than by any ideological reason.
About half of them would leave Palestine due to the lack of opportunities there
(Harms 2008: 61). The Second Aliyah (1904—1914) witnessed the immigration of
30,000 Jews with political motivation to establish a Jewish homeland in Palestine,
and they acquired land for the same. The land acquired by the Jewish National
Fund (JNF) was never sold or leased back to Arabs, and that policy still continues
(Isaac 2011: 67). The First World War was a turning point in Palestine’s history as
it shifted its control from Ottoman to Britain. While the Ottoman Empire joined
the Central Powers of Germany, Britain and its Allies could get the support of
Arab leaders who wanted to part company with the Ottomans for their personal
and national interest. By that time, the European idea of nationalism had started
to develop among Arab communities. For Britain, it was a golden chance to get
control over Arab states and to destabilise the Ottoman Empire. The Mandate
Palestine of 1922 had included 27,000 square kilometres of territory with 660,641
Christian and Muslim Palestinians (88.25% of the total population) and 88,000
Jews (11.75%) (Isaac 2011: 67).

Gershon Shafir calls the Zionist movement a settler colonialism. Unlike the
traditional form of colonisation, the goal of settler colonisation is “not the exploi-
tation, but the replacement of the native population” (Shafir 2017: 91). This
replacement can be by genocide, expulsion or cultural assimilation. The differ-
ence between emigrants and settlers is that, while the former join with the already
existing society, the latter found their own society. A settlers’ society is a product
of conquest, not just of immigration. The continued immigration and acquisition
of land with political purpose led to the conflicts between Arabs and Jews.

In the beginning, the Arab’s resistance did not take a nationalist or religious
form. The riots of 1921 had no such Islamic overtones. However, the gradual
Islamisation of resistance started in the late 1920s (Kramer 2008: 216). From the
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nineteenth century, religion had been playing a significant role in the anti-colonial
struggle in many parts of the Muslim world. Islamic scholars and Sufi brother-
hoods led such movements, considering them as part of Islamic jihad. As the
resistance against Jewish Immigration Islamised, Haram al-Sharif, with Al-Agsa
Mosque and the Dome of the Rock (Qubbat al-Sakhra), emerged as concrete
symbol and cause of the anti-Zionist struggle. Al-Hajj Amin al-Husaini, the Muf#i
of Jerusalem, and the Supreme Muslim Council became key players. Al-Agsa
Mosque was restored with a grand ceremony in 1928, and its work was completed
in 1929. The Nabi Musa festival was also revived as a place of religious gather-
ing. The riot between Jews and Muslims in 1929 for the Wailing Wall/Buraq Wall
is an example of the religiously motivated conflict between Jews and Muslims.
Mufti Amin al-Husaini convened a General Islamic Congress consisting of 145
participants from different Islamic countries. It was helpful in internationalising
the Palestinian issue.

Meanwhile, many militant organisations emerged in Palestine to attack Jewish
and British targets. The Green Hand (al-yad al-khadra), which was active in 1929,
was such an organisation. Izz al-Din al-Qassam also led religiously motivated
resistance against Zionist immigration. Qassam declared the fight against the Jews
and British as an individual duty of all Muslims. By 1935, he could attract many
volunteer fighters with the motto “This is jihad, victory or martyrdom”.

However, the Arab resistance to Jewish immigration was not due to enmity
towards Judaism per se. Rather than being anti-Semitism or anti-Judaism, it was
characterised by anti-Zionism. Rather than racial or religious, the Arab resistance
was due to political and economic reasons. Historically, Jews were not a central
enemy of Islam as Christians were. Jews had been welcomed to the Ottoman
Empire, whereas they had been tortured in Europe due to anti-Semitism. However,
the idea of a Zionist conspiracy could gather popularity among Arabs very fast due
to their ongoing experience. The Protocols of the Elders of Zion, an anti-Semitic
forgery, was translated into Arabic in the 1920s. Nevertheless, “anti-Semitic views
were still confined to the margins; they were not part of an elaborate racial theory,
and above all was not advocated by the political leadership” (Kramer 2008: 269).
At the same time, since Zionism spoke for the entire Jewish community, irre-
spective of their racial, political and ideological background, the dividing line
between Jews and Zionists became vague especially for local Arabs, and it led to
the assaulting of pious Jews of Hebron and Safed.

Recognising the resistance of Arabs, the British set up a commission under the
leadership of Sir Walter Shaw. It recommended Ramsay MacDonald’s Labour
government to take strict control over Jewish immigration and land acquisition.
Being unhappy over the report, MacDonald appointed another commission under
Sir John Hope-Simpson. Its report also recommended the suspension of Jew-
ish migration as a necessary condition to maintain the living standard of Arab
peasants at the current level. Based on this report, Lord Passfield, the colonial
secretary, issued the Passfield White Paper limiting Jewish immigration. While
most Arabs welcomed this White Paper as fair and just, it provoked outrage
among Zionists. Due to pressure from Jews and conservative opposition, Prime
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Minister MacDonald distanced himself from the report and sent a letter, which is
known as the Black Letter, to Chaim Weizmann, the Zionist leader, assuring him
of British support to continuing migration. Zionists could change the policies of
Britain using its lobbying power with easy access to the British policymakers.

Following the Arab revolt in 1936-1939, Britain appointed the Palestine Royal
Commission, which is known as the Peel Commission. It recommended divid-
ing Palestine into three areas: an Arab state, a Jewish state, and a territory under
British administration. However, this plan was rejected by both Arabs and Zion-
ists. Arabs rejected this plan because, according to it, they had to transfer their
fertile land to Jews. While Jews had owned only 7% of the total land in 1937, the
commission allotted one-third of the country for the Jews’ state.

The United Nations General Assembly (UNGA) adopted resolution 181 on
29 November 1947 dividing Mandated Palestine into Arab and Jewish states with
43.5% and 56.5% of total territory, respectively. Jerusalem was declared a Corpus
Separatum, which would be run by an international administration. It was unac-
ceptable to Arabs because Jews, who owned only 7% of the land, were given a
large share of it. However, this “partition map is still the only legally and interna-
tionally recognised boundary of Israel” (Isaac 2011: 68). However, by 1948 Israel
got control over 78% of the land, depopulating at least 418 villages and making
refugees of more than 750,000 Palestinians. The post-1948 settlement was carried
out by the Israeli government with a slogan of “population dispersal”’. However,
the Israeli government was concentrating the Palestinian population by narrowing
its territories (Shafir 2017: 97). The remaining Palestinian places of the West Bank
and Gaza were administrated by Jordan and Egypt, respectively.

In the war of 1967, Israel occupied more territories from the West Bank, East
Jerusalem and Gaza, and they were known as Occupied Palestinian Territories
(OPT). After three months of the war, Levi Eshkol, the Israeli prime minister,
announced its plan to build a settlement in the Occupied Territories with a plan to
“Israelize” the OPT. While the Labour party justified the settlement in the OPT
claiming its strategic significance for the security of Israel, the Likud party consid-
ered this occupation as a “God-given” right. The UN Security Council Resolution
242, which was issued on 22 November 1967, demands Israel to withdraw from
occupied territories. Nevertheless, the occupation and settlement project contin-
ues. However, Israel faces a dilemma since it wants to annex the occupied territory
but not the Palestinian population there. Prime Minister Levi Eshkol describes this
dilemma using a metaphor of “we won the war and received a nice dowry of terri-
tory, but the dowry came with a bride whom we don’t like” (cited in Shafir 2017:
11-12). The Palestinians in the occupied territory have been denied all aspects of
rights: rights as citizens, human rights and humanitarian rights. The UN General
Secretary Report of 2004 summed up the Israeli position on human rights in OPT:
“Israel denies that the International Covenant on Civil and Political Rights and the
International Covenant on Economic, Social and Cultural Rights, both of which
it has signed, are applicable to the occupied Palestinian territory” (cited in Shafir
2017: 20).
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3.2 Religious Narrations of Israel-Palestine History

The region of Israel and Palestine has a history of thousands of years. For example,
the city of Jericho in the West Bank, which dates back to 9000 BcE, is considered
as one of the oldest cities in the world. The region was populated and ruled by dif-
ferent types of people, and “they lived together, intermixed, intermarried, merged,
and grew apart” (Ferry 2008: 3). According to Todd M. Ferry (2008: 4), Canaan
is one of the first recorded names of the region. Palestine was called the land of
Canaan until 1200 Bce. Ancient Canaan had covered areas of modern Palestine,
Israel, Lebanon, South Syria, Sinai Peninsula and the western half of Jordan.

During the Bronze Age (from 3300 BcE), the area became a busy place, and
people used it as a crossroad from one region to another. So many groups other
than Canaanites started to live there. According to William F. Albright, the sto-
ries of patriarchs and prophets of Semitic religions, Abraham (Ibrahim), Isaac,
Jacob (Yaaqoob) and Joseph (Yusuf) lived during this Bronze Age (cited in Ferry
2008: 7). However, Ferry has challenged the connection of these patriarchs with
the Bronze Age and opined that there is no scientific evidence to prove that.

However, as per traditional and biblical history, Abraham migrated from the
town of Ur in Mesopotamia, which is his birthplace, to Canaan in the third millen-
nium BCE. Jacob, the father of Joseph, was born there as the son of Abraham and
Sarah. Jacob is called Israel and the father of Israelites. Joseph was separated from
his father by the plot of his brothers as a result of sibling rivalry. Joseph reached
Egypt as a house servant and then became its chief administrator. This story has
been narrated in detail in both the Qur’an (Yusuf) and the Bible (Genesis). Eventu-
ally, due to famine in Palestine, Jacob and his children emigrated to Egypt where
his son administered the treasuries. Afterwards, Israelites settled in Egypt and
increased their number. However, the Exodus period of Israelites started after the
death of Joseph and the ascension of a new Pharaoh. They were persecuted during
the reign of Ramses (known as Fir’aun in the Qur’an). Moses intended to bring
them to the land of Canaan. However, the Israelites refused to go there, afraid of
powerful Canaanites, and spent forty years in the wilderness.

3.2.1 Abraham and the Land of Canaan

According to the biblical narrative, Abraham was not indigenous to the land of
Canaan. For example, Genesis 17:8 indicates that Abraham was a foreigner in the
land when it states, “[T]he whole land of Canaan, where you now reside as a for-
eigner, [ will give as an everlasting possession to you and your descendants after
you”. Similarly, Genesis (13:12) identifies the owner of the land as Canaanites
when it states “Abram lived in the land of Canaan”. Genesis (13:7) identifies the
people of the land: “The Canaanites and Perizzites were also living in the land at
that time”.

God promised the land to Abraham and his children with the condition of
keeping God’s covenant, including circumcision. If the land were promised to
Abraham by God, the authority over it would go not only to Isaac and his children,
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i.e., Israelites, but also to Ishmael (Ismael) and his children, Arabs. It also should
be noted that Ishmael was the first child of Abraham, who was alive at the time
of this promise and circumcised on the first day of the covenant (Genesis 17:23—
26). Nevertheless, although the land was promised to him and his descendants,
Abraham was not commanded to displace the indigenous people.

In a covenant with Abram, the Lord makes a promise: “To your descendants I
give this land, from the Wadi of Egypt to the great river, the Euphrates — the land
of the Kenites, Kenizzites, Kadmonites, Hittites, Perizzites, Rephaites, Amorites,
Canaanites, Girgashites and Jebusites” (Genesis 15:18-21). Similarly, the book
of Genesis (13:14—15) states: “Look around from where you are, to the north and
south, to the east and west. All the land that you see I will give to you and your
offspring forever”.

Nevertheless, when Sarah, the wife Abraham, died in the land of Canaan, he
considered himself as a foreigner to the land and got a plot from the Hittites to
bury his wife for four hundred shekels (Genesis 23). Acknowledging the owner-
ship of the indigenous people over the Promised Land, Abraham said, “I am a
foreigner and stranger among you. Sell me some property for a burial site here so
I can bury my dead” (Genesis 23:4). For asking this land, Abraham had bowed
down in front of the people of the land many times (Genesis 23:7, 12). Finally, he
got the plot “near Mamre (which is at Hebron) in the land of Canaan” (Genesis
23:19).

3.2.2 Palestinians’ Claim of the Canaanites’ Root

Palestinian nationalists have claimed their roots in Canaanites who were the indig-
enous people of the land. They see Canaanites, Jebusites, Amorites and Philistines
as their ancestors (Masalha 2014: 59). According to this narration, even though the
land was conquered and ruled by many foreigners, including Egyptians, Israelites,
Greeks and Romans, a large number of the population were Canaanites. The Islamic/
Arab’s conquest of the land ending the rule of the Byzantine Empire was regain-
ing the authority of indigenous Arabs over the land. For asserting this Canaanites’
root, ancient Philistine festivals in Sebastia have been infused with nationalist
ideology (Breger et al. 2012: 25). In an interview for this research, Magid Shihade,
who is an assistant professor at Birzeit University, viewed Palestinian national-
ism as different from Arab or Islamic nationalism. Although there is the cultural
and linguistic linkage between Palestine and other Arab countries, Palestine as a
political entity is different from other Arab states. Accordingly, Shihade considers
the conquest of Caliph Umar also as a foreign conquest (Shihade 2020). Shihade
asserted Palestine as the land of Canaan. In his opinion, religious figures like
Abraham, Isaac and Ismael are biblical stories, not proved by history or archaeo-
logical evidence. In another interview, Raed Abubadawia, the head of the Legal
Science Department in the Arab American University, stated that the origin of
Palestinians is not only Canaanites but also Philistines and Ishmaelites. According
to him, Palestinian Jews are also Palestinians, not Israelites. Abubadawia (2020)
shared his experience in the Israeli jail when he was imprisoned for 80 days.
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During the inquiry by Israeli officers, Abubadawia said, “Even if a place is the
land of Jews in the ancient history, I have right on it. Because, my grandfather in
the past may be Christians, and their grandfathers maybe Jews”.

After underlining the ancient Canaanites roots of modern Palestinians, Harms
states:

Palestinian is a regional ethnic term for a people who have lived in the land
of Palestine for thousands of years, from Canaanite to Phoenician or Moabite
or Edomite, etc., to the same people under Roman, then Greek, then Byzan-
tine, and then Arab occupation, intermarrying with these other populations,
but continuing on just the same. The Palestinian-Arab culture of today is a
result of a later seventh-century influx of Arab tribes who brought with them
the religion of Islam, Arabic culture, language, and the intermixing of Arab
peoples with the population of Palestine.

(Harms 2008: 21)

Harms distinguishes the origin of Palestinians as an ethnic community and their
Islamic culture. According to him, while the people are indigenous to the land,
Islam arrived there in the seventh century.

According to Samih Farsoun, a Palestinian sociologist:

Palestinians are descendants of an extensive mixing of local and regional
peoples, including the Canaanites, Philistines, Hebrews, Samaritans, Hellenic
Greeks, Romans, Nabatean Arabs, tribal nomadic Arabs, some Europeans
from the Crusades, some Turks, and other minorities; after the Islamic con-
quests of the seventh century, however, they became overwhelmingly Arabs.
Thus, this mixed-stock of people has developed an Arab-Islamic culture for
at least fourteen centuries.

(Cited in Masalha 2014: 59)

Many Zionist-Jewish fundamentalists also have considered Palestinians as the
same as ancient Canaanites, Philistines, or Amalekites, while some others called
them as “Ishmaelites” (Masalha 2014: 60). The purpose of both these references is
to get the biblical authority to expel Palestinians from the land. On the one hand,
by calling the contemporary situation as a “new Canaanite era”, Gush Emunim
rabbis encourage considering Joshua’s destruction as a model for treating Pales-
tinians and following the biblical command to “blot out the memory of Amalek™.
D. Landau opines that the interpretation of Gush Emunim “which equates the
present-day Arab inhabitants of the Land with the Amalekites has seeped into cur-
rent Haredi [ultra-Orthodox] theology” (Jones 2014: 120). In biblical narration,
Philistines were presented as cultureless people. This narration is reflected even
in the modern usage of the term “Philistine” with a derogatory meaning as “a
person ignorant of, or smugly hostile to, culture”. However, outside this biblical
narration, Philistines were superior to Israelites in their cultural and technological
accomplishments such as iron smiting (Masalha 2014: 60). On the other hand,
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referring to Palestinians as Ishmaelites comes with the intent to expel them as
Abraham “expelled” Ishmael.

3.2.3 Israelites and the Land of Canaan

At the beginning of the Late Bronze Age, Egyptians under the pharaoh gained
control over Egypt and even loosely over Canaan. However, native Canaanites
were not ready to bow down to their Egyptian masters (Ferry 2008: 8). However,
at the end of the Late Bronze Age, Egypt pulled out of Canaan due to political and
economic problems. It was to fill this power vacuum that the famous kingdoms of
the Bible did battle for control.

Joshua and then David established the kingdom of Israel in Jerusalem after
defeating Goliath and the Jebusites. The book of Joshua (11:15) states: “As the
Lord commanded his servant Moses, so Moses commanded Joshua, and Joshua
did it; he left nothing undone of all that the Lord commanded Moses”. Joshua
(11:21-22) describes the ethnic cleansing by Joshua as he “destroyed the Anakites
from the hill country: from Hebron, Debir and Anab, from all the hill country of
Judah, and from all the hill country of Israel. Joshua totally destroyed them and
their towns. No Anakites were left in Israelite territory; only in Gaza, Gath and
Ashdod did any survive”. The Book of Joshua (11:23) states that Joshua “took
the whole land, fulfilling all the commands that the Lord had laid on Moses”. As
it was narrated in Joshua 15:63 and Judges 1:21, Judah was not able to drive out
the Jebusites from Jerusalem. It was under David, around 1000 Bcg, Jerusalem
came under the political control of Israelites for the first time. During his period,
Jerusalem was elevated to a centre of Israelites.

There are different opinions about the origin of the Israelites in the Canaan
region. According to William F. Albright, the Israelites reached there through mili-
tary invasion (Ferry 2008: 10). This opinion is supported by narrations recorded in
the Book of Joshua. According to another narration of peaceful infiltration, based
on the history of Judges and Samuel, Israelites were nomads from surrounding
regions and entered Canaan over a period of time through peaceful infiltration
and settled there. When Egypt’s power declined, the kingdoms of Palestine and
the Israelites started to assert themselves. To defend against the Philistines, who
dominated the region, the newly settled Israelites formed a confederacy of twelve
tribes and later a nation under the king, Saul. They were successful in conquer-
ing the Philistines and securing control over central Canaan (Ferry 2008: 11).
According to another narration, which is based on modern Marxian theory, the
rise of the Israelites is treated as a kind of peasant revolt. According to this per-
spective, Israelites were a subclass of the Canaanites, and they were united and
distinguished by their religious belief in Yahweh. Accordingly, the first Israelites
were indigenous to the Canaanites. Some Biblical scholars have argued that the
conflict between Canaanites and Israelites was not over political control or eth-
nic differences. Since Canaanites were not ready to convert to the new religion
of Israelites, the real distinction and reason for the conflict were religious, not
national (Masalha 2014: 58).
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However, according to the Biblical narrations, Israelites are not the indigenous
people of Palestine, and the Exodus from Egypt is the foundational myth of Israel.
The twelve tribes of Israel also had been formed before conquering Palestine.
According to the Bible, God’ revelation to Abraham, Moses and Joshua took place
outside the borders of Israel. For example, Moses got the Torah in the Sinai, which
is in Egypt. Considering these aspects, Kramer contends that “what, according to
Jewish tradition, is ‘holy’ about Eretz Israel? Strictly speaking, it should not be
‘Holy Land’, but rather ‘land (city, mountain) of the Holy’ — holy because God is
its owner and is present there” (Kramer 2008: 19). It is based on the notion in the
Middle East that God is the owner of the land. According to Kramer, “Jerusalem
emerged as the sole religious centre only after the Babylonian exile, when in
539 BcE the Persian king Cyrus II granted the Israelites (Jews) the right to return
to their city and rebuild the Temple, which was allegedly constructed with the aid
of the Persian state treasury” (Kramer 2008: 23).

The narration about the land in Deuteronomy 6:10-11) — “a land with large,
flourishing cities you did not build, houses filled with all kinds of good things you
did not provide, wells you did not dig, and vineyards and olive groves you did not
plant” — indicates that the Israelites were not the owners of the land and that it was
made prosperous by non-Israelite indigenous people. According to biblical nar-
ration, the land of Canaan was very prosperous and was “flowing with milk and
honey” (Exodus 3:17; Deuteronomy 6:3). Joshua (24:13) talks about development
in the land of Canaanites by its indigenous people. It says, “I gave you a land on
which you did not toil and cities you did not build; and you live in them and eat
from vineyards and olive groves that you did not plant”. Citing many proofs from
the Bible, Jones states, “It is clear that the Israelites had no exclusive claim to the
land, they simply dispossessed those who lived there before them” (Jones 2014:
120). Since Israelites came from outside and forcibly dispossessed the indigenous
population, it needed a justification: that is the divine promise (Kramer 2008:
19). However, the border of the divinely promised land is still a matter of dispute
within Israel.

In his promise to Moses, the Lord describes that boundary:

Your southern side will include some of the Desert of Zin along the border of
Edom. Your southern boundary will start in the east from the southern end of
the Dead Sea, cross south of Scorpion Pass, continue on to Zin and go south
of Kadesh Barnea. Then it will go to Hazar Addar and over to Azmon, where
it will turn, join the Wadi of Egypt and end at the Mediterranean Sea.

Your western boundary will be the coast of the Mediterranean Sea. This
will be your boundary on the west.

For your northern boundary, run a line from the Mediterranean Sea to
Mount Hor and from Mount Hor to Lebo Hamath. Then the boundary will
go to Zedad, continue to Ziphron and end at Hazar Enan. This will be your
boundary on the north.

For your eastern boundary, run a line from Hazar Enan to Shepham. The
boundary will go down from Shepham to Riblah on the east side of Ain and
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continue along the slopes east of the Sea of Galilee. Then the boundary will
go down along the Jordan and end at the Dead Sea. This will be your land,
with its boundaries on every side.

(Numbers 34:3—12)

However, in Exodus 23:31, Genesis 15:18, and Deuteronomy 1:7 and 11:24, the
boundary goes farther, and the Euphrates is treated as the eastern frontier. Accord-
ing to Exodus 23:31, the boundary is “from the Red Sea [or the Sea of Reeds] to
the Mediterranean Sea [or the Sea of the Philistines] and from the desert to the
Euphrates River”. According to Deuteronomy 11:24, “Every place where you set
your foot will be yours: Your territory will extend from the desert to Lebanon, and
from the Euphrates River to the Mediterranean Sea”. Jones opines that “to set the
Euphrates as the eastern boundary was to create a totally unrealistic and unrealiz-
able extension” (Jones 2014: 119). Although some early Zionists demanded the
land beyond Jordan as an inalienable right for Jews, the generally accepted border
is what is mentioned in Numbers: the Jordan River and the Dead Sea (Jones 2014
119). Since this boundary is set by the Lord, the partition is seen by right-wing
groups as an anathema.

For example, in a leaflet issued on 18 December 1993 and distributed in
every synagogue in the Occupied Territories, Israeli Chief Rabbi reiterated
Jews’ God-given right to the land. According to it, since the supreme law of the
land is the Law of Moses, any state’s decision that contradicts to the Law of
Moses is a rebellion against Moses, Torah and Judaism. Refusal to obey such
laws of the state is part of obeying Moses. So the conquest of whole Palestin-
ian land and expulsion of the indigenous people are justified in the name of
obeying divine diktat. Even the human rights of Palestinians are no match for
the divine imperative. The right-wing groups find not only biblical justification
but also divine mandate to exterminate Palestinians. It is the religious base for
Gush Emunim to pursue settlement in the Occupied Territories, violating the
basic human rights of Palestinians, and to reject any peace deal of the govern-
ment that agrees to divide the land into two political entities. However, Michael
Walzer opines that

right-wing Zionists who cite the biblical passages are practicing a kind of

fundamentalism that is entirely at odds with the Jewish tradition. For Judaism

... 1s not found in the text so much as in the interpretations of the text.
(Jones 2014: 121)

As per the narratives of Exodus and Deuteronomy, the divine mandate to plunder
and even to commit genocide is connected with the liberation of the Israelites from
slavery in Egypt (Deuteronomy 6:12). They command the wiping out the indig-
enous people of “the land of Canaan”. The Book of Deuteronomy calls for ethnic
cleansing though the annihilation of the indigenous inhabitants. For example,
Deuteronomy (20:16—17) commands:
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However, in the cities of the nations the Lord your God is giving you as an
inheritance, do not leave alive anything that breathes. Completely destroy
them — the Hittites, Amorites, Canaanites, Perizzites, Hivites and Jebusites —
as the Lord your God has commanded you.

According to these verses, Yahweh not just permits but also commands geno-
cide and ethnic cleansing. However, as per the modern standard of international
law and human rights, these are “war crimes” and “crimes against humanity”
(Masalha 2014: 61). Yahweh commands the flow of blood in a land that was
“flowing with milk and honey”. The books of Deuteronomy, Exodus and Joshua
present Yahweh as a racist, xenophobic, militaristic and genocidal God who
acts for the interest of only one tribe although they have misbehaved with him
many times.

However, as per the historical and archaeological evidence, such a genocidal
massacre never took place (Masalha 2014: 6). According to the Book of Judges
(1:21), the Benjamites could not drive out the Jebusites of Jerusalem.

Judges continues:

Manasseh did not drive out the people of Beth Shan or Taanach or Dor or
Ibleam or Megiddo and their surrounding settlements, for the Canaanites
were determined to live in that land. When Israel became strong, they pressed
the Canaanites into forced labour but never drove them out completely. Nor
did Ephraim drive out the Canaanites living in Gezer, but the Canaanites con-
tinued to live there among them. Neither did Zebulun drive out the Canaan-
ites living in Kitron or Nahalol, so these Canaanites lived among them, but
Zebulun did subject them to forced labour. Nor did Asher drive out those
living in Akko or Sidon or Ahlab or Akzib or Helbah or Aphek or Rehob. The
Asherites lived among the Canaanite inhabitants of the land because they
did not drive them out. Neither did Naphtali drive out those living in Beth
Shemesh or Beth Anath; but the Naphtalites too lived among the Canaanite
inhabitants of the land, and those living in Beth Shemesh and Beth Anath
became forced labourers for them. The Amorites confined the Danites to the
hill country, not allowing them to come down into the plain. And the Amorites
were determined also to hold out in Mount Heres, Aijalon and Shaalbim, but
when the power of the tribes of Joseph increased, they too were pressed into
forced labour. The boundary of the Amorites was from Scorpion Pass to Sela
and beyond.

(Judges 1:27-36)

Afterwards, as Judges (3:5-6) states, “Israelites lived among the Canaanites, Hit-
tites, Amorites, Perizzites, Hivites and Jebusites. They took their daughters in
marriage and gave their own daughters to their sons, and served their gods”. These
verses indicated that Canaanites and other indigenous people continued in their
land even after the occupation of the Israelites.
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At the same time, these biblical verses in Deuteronomy, Exodus and Joshua
continue as a proof for divine support in the war against enemies. For exam-
ple, the Book of Exodus has been used by imperial powers to get legitimacy and
supremacy over the indigenous people of Asia, Africa and America. The Book of
Joshua was used by Britain to equate Irish Catholics with Canaanites and to justify
its policies. Similarly, the Christian Zionists in the West and Israeli messianists
used to refer to these biblical texts to justify the extermination of the indigenous
inhabitants of Palestine: both Christians and Muslims. The Book of Joshua holds a
significant place in the Israeli school curriculum. It is because the founding fathers
of Zionism viewed the story of Joshua as a precedent to establish a Jewish state
in Palestine by wiping out Palestinians (Masalha 2014: 67). David Ben-Gurion,
though he was not a religious person, treated the bible as a central text to establish
the myth of secular Zionism. For Ben-Gurion, “It is not important whether the
[biblical] story is a true record of an event or not. What is of importance is that
this is what the Jews believed as far back as the period of the First Temple” (cited
in Masalha 2014: 68). Ben-Gurion considered the Israel Defense Force (IDF)
as a modern version of Yehoshua Ibn-Nun (Joshua son of Nu). Ben-Gurion and
Yitzhak Ben-Tzvi, who later became the second and longest serving president of
Israel, in their co-authored book entitled Eretz-Yisrael: Past and Present (1918),
argue that “Jewish ‘return’ to Palestine is actually a ‘repeat’ of Joshua’s conquest
of ancient Palestine” (Masalha 2014: 69). Considering this vision, it is not surpris-
ing that the Book of Joshua continues as required reading in Israeli schools.

In the Zionist narration, the 1948 War is narrated as a battle between a “Jewish
David and an Arab Goliath”. While Goliath is viewed as the giant but barbaric
character, David is seen as small but enlightened personality. The battle between
David and Goliath is used to symbolise war between unequal powers. Thus the
Zionists’ war against Palestinians is seen as a modern recurrence of the battle
between David and Goliath where David won against the indigenous Goliath and
established the Israelite kingdom in Jerusalem. Although such a narration was
dominant among even in Western academia until the late 1980s, after that many
myths about the 1948 Wars have been challenged and demolished by revisionist
Israeli historians (Masalha 2014: 70). Michael Prior, the liberation theologian,
exposes the foundational myths of modern Zionism and negates the argument
of divine support to cleanse the indigenous Palestinian population. According to
Prior, the secular nationalism in East Europe is the root cause of Zionism, and
the support given by religious Jews to the Zionist movement is a recent phenom-
enon. Additionally, the extermination and expulsion of Palestinians after the 1948
War was planned by secular Zionist leaders from the outset (cited in Masalha
2014: 100).

However, even after the political domination of the Israelites, most of the popu-
lation of the land was non-Israelite Canaanites. They kept their culture vibrant
throughout the region and continued their religious belief. It is reflected in the
Bible when it mentions Canaanites’ God other than Yahweh and prohibits Israelites
from mixing with Canaanites. Canaanites also had as powerful kingdoms beyond
the control of Israel as the Israelites had.
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The Israeli kingdom in the region was very short-lived, lasting only for seventy-
five years between 1000 to 925 BceE. Meanwhile, it was ruled by three kings:
Saul, David and Solomon. David was successful in uniting the divided Israelis by
eliminating the differences and wars among them. After Solomon, the kingdom
was divided into two: Judah and Israel.

3.2.4 The Region Under Other Empires

After the waning of the Israeli empires, the Canaan region was conquered by
the Assyrian Empire (900-609 BcE). It was succeeded by the Neo-Babylonian
Empire (612—-539 Bcg). Meanwhile one of the most tragic events in Jewish his-
tory happened in 586 Bcg, when Judah unsuccessfully revolted against Babylon.
In response, Babylon destroyed the Temple to Yahweh built by King Solomon
and sacked Jerusalem. It also resulted in the collapse of the Judah kingdom and
the beginning of Jewish history in the Exile. So the total period of the Jewish
state within Palestine was for four centuries (1000—586 BcE). The Neo-Babylonian
Empire was followed by the Persian Empire (539-332 BcE), which allowed exiled
Israelites to return to Judah and to rebuild the Temple to Yahweh. The modern
name “Jews” is developed in this context as it is used with respect to those who
returned to Judah (Ferry 2008: 15).

Alexander the Great seized and annexed Syria, Gaza and Jerusalem in 332 BCE.
During the time of Alexander and the following Seleucid (Seleucuses) Empire,
Greek culture was promoted and even imposed as part of Hellenization (making
more Greek). Antiochus IV Epiphanes, one of the Seleucid kings, tried to ban all
elements of Judaism. However, in 164 BcE, Judas Maccabeus of the Jewish Has-
monean clan reclaimed Jerusalem though a successful revolt against the Seleucid
Empire. During the Hasmonean era (140—116 BcE), there were renewed attempts
to convert all the inhabitants of Jerusalem to Judaism and to destroy all pagan
places of worship. Whoever resisted were expelled.

Rome took control over the Palestinian region (67 BcE-330 cE) when Pompey con-
quered it between 67 and 63 BCE. During the time of Jesus, Palestine was under the
control of Rome. The Romanization and Hellenization of Jewish culture along with
the poor treatment of Jews resulted in the first Jewish war against Rome (66—74 cE).
However, its end was very tragic for Jews. In addition to Jerusalem being sacked,
the Jewish Temple, which was built during the Persian period, was destroyed. The
Western Wall, also known as the Wailing Wall, is believed by Jews to be part of the
destroyed temple. The outcome of the last attempt to re-establish the Jewish State in
Palestine through waging war against Rome (132—135 ck) also was similarly tragic
and resulted in the annihilation of two-thirds of the Jewish population of Judaea. As
a result, Jews were scattered throughout Europe, and it can be treated as the starting
of the Jewish diaspora. After that, Jews have not made such an attempt until mid-of
the twentieth century. According to Ferry (2008: 19), Roman Judaea was renamed
in 139 cE as Palaestina, which is said to be the root of the modern name of Palestine.

After the Byzantine Empire took power, Christianity became the official Roman
religion and was promoted by emperors. The power centre shifted from Rome to
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Byzantium around 330 ck. It promoted Jerusalem as the centre of Christianity,
followed by Rome. Christian monuments were built throughout Jerusalem. The
Jews of the empire were persecuted by rulers for the crucifixion of Jesus, although
some rulers gave autonomy to Jews.

3.2.5 Palestine Under Muslim Empires

Palestine came under Islamic rule during the reign of Caliph Umar as completion
of the Caliph Abu-Bakr’ expedition. The Caliph got control over Jordan, Southern
Syria and Palestine, excluding Jerusalem, by 635 cE and over Jerusalem (at that
time it was known as Aelia, a Roman name of Jerusalem) by 637 ce. The Caliph
Umar came to Palestine and gave assurance to Patriarch Sophronius about the
security of Christians. (The full text of the agreement is given in Appendix III.) It
assured the physical and religious security of Christians and talked against force-
ful conversion and damaging church and property.
As for Jewish entry to Jerusalem, Kramer (2008: 24) opines:

From the defeat of the Bar Kokhba revolt in A.D. 135 until the Muslim con-
quest in 636-38, that is, for half a millennium, Jews were banished from
Jerusalem and its vicinity (though it is doubtful whether the ban was always
enforced). . . .

That Jews were readmitted to Jerusalem after the Muslim conquest, there-
fore, marked an important moment. Another positive sign was the purification
of the Temple Mount, which according to both Muslim and Jewish sources,
had degenerated under Byzantine rule into a heap of rubble and refuse.

After that, Arabic became the dominant language, and many Arab groups from
Syria, Hijaz, Najd and Yemen inhabited there. Islam continued as the prominent
religion of the land for nearly fourteen centuries, except for a short period of
Crusaders, until the formation of Israel.

The Crusades (1095-1291), led by rulers of European Christian countries, with
the sanction of the Latin Church, for gaining control over Jerusalem were sig-
nificant historical events in medieval times. Alexius Comnenus, the Byzantine
emperor, was unnerved by the rapid expansion of the Seljuk Empire. Eventually,
he contacted Urban II, the pope in Rome, for help. The pope considered it as a
chance not only to rescue Christians in the East and to open Palestine and the road
for pilgrimage but also to establish his authority over entire Christian Churches
(Harms 2008: 36). He inspired the Christian rulers and people of Europe with a
range of motivations, from religious to racial, to regain the Holy Land from the
“wicked race” of Muslims. Azzam Abu Saud (2015: 95) opines that the main
objective of crusaders was economic colonisation. The control over Palestine and
other Eastern countries was seen as a solution to social and economic problems
of Europe, which arose due to the lack of raw materials and due to differences
between the kings and knights and between the pope and the kings. However, they
inflamed the religious feeling of Europe for this purpose. So the Crusades can be
considered as a prominent example of political religion.
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The First Crusade was successful in securing control of the Holy City, and
crusaders took Jerusalem in a six-week siege in 1099. However, the results of suc-
ceeding Crusades were just the opposite. The Second Crusade (1147-1149) failed
to take control of Damascus. Meanwhile, Saladin regained the control of Muslims
over Jerusalem in 1187. Provoked by losing control over Jerusalem, the Third
Crusade occurred during 1189-1192 under the political leadership of the French
King Philip IT and England’s Richard I (Richard the Lionhearted) and the spiritual
leadership of Pope Gregory VIII. However, this attempt also was defeated and
resulted in a peace treaty between Richard and Saladin. Even though many rulers
initiated further Crusades, they all failed to regain control of the Holy Land. The
crusade of King Louis IX of France is considered as the last attempt in this series.

However, even though it failed on the battlefield, Europe drew some other ben-
efits out of these Crusades. They brought the scientific and cultural achievements
of the Islamic civilisation into Europe. This new impulse eventually resulted in the
renaissance in Europe (Harms 2008: 38). However, for Muslims, the cost of two
hundred years of battles had outweighed the victory.

Meanwhile, the region witnessed another bloody attack with the destruction
of many cities and the genocide of the population. This time the onslaught
was by Mongols under the leadership of Genghis Khan. After Genghis Khan,
Hulegu, his grandson, extended the conquests. Regarding their attack on Bag-
dad, Harms (2008: 39) states that “estimates vary, but it is safe to say that a
million people were slaughtered during the siege (though Christians and Jews
were spared)”. However, the Mongol was stopped by Mamluks from Egypt
while moving on Jerusalem. Then the Mamluks gained control over Palestine
and continued until 1517. The Ottomans defeated the Mamluks in the Battle of
Marj Dabiq and got control over Palestine in 1516. The Ottomans’ rule lasted
for four centuries.

Meanwhile, Napoleon tried to invade Palestine after the occupation of Egypt.
However, this attempt was in vain as it failed to enter into the city thanks to its
fortifications and the valour of its leader Ahmed Pasha. In 1838, Muhammad Ali,
the governor of Egypt, extended his rule over Palestine, as his son Ibraheem Pasha
succeeded in conquering Arish, Gaza, Jaffa, Nablus and Jerusalem. However, the
unpopular policies of Muhammad Ali and of his governor and son Ibrahim Pasha
resulted in popular revolts and in the end of Muhammad Ali’s rule. Afterwards,
the Ottomans regained their control over Palestine.

A significant shift in Palestinian history occurred after 1917 when Britain
occupied it and provided political support for the Jewish immigration to the land.
Palestine continued as a British Mandate until 1948 and eventually divided into
two states: Israel and Palestine.

3.3 Significance of Jerusalem

The word “Jerusalem” has been equated in folk etymology to (Jeru)Salem, which
means the city of peace (shalom in Hebrew and salam in Arabic) (Kramer 2008:
22). Earlier, its name was Jebus (Eisheh 2012: 151). Jerusalem is a sacred place
for all three Abrahamic religions: Christianity, Islam and Judaism. They have
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overlapping claims over many sites in the city, including the Temple Mount/Al-
Haram al-Sharif.

For Muslims, Al-Haram al-Sharif is the most significant place in the night
journey of the Prophet Muhammad from Masjid al-Haram of Makkah to Masjid
al-Agsa of Jerusalem (/sra’a) and his ascent from there to heaven and unto the
presence of God (Mi araj). Describing Isra’a, the Qur’an says, “Glory be to the
One Who took His servant Muhammad by night from the Sacred Mosque (of
Makkah) to the Farthest Mosque (of Jerusalem) whose surroundings We have
blessed” (Qur’an 17:1). Accordingly, the ‘surroundings’ of the Al-Agsa Mosque
are also treated by Muslims as sacred and blessed places. It is argued that “God
chose al-Agsa for Muhammad’s ascension to heaven in order to tie between this
blessed land and the Prophet, since he is the heir of this land from earlier prophets”
(Litvak 1998: 153). According to Islamic tradition, during his night journey, the
Prophet Muhammad visited the tomb of the Prophet Ibrahim at Hebron and per-
formed two prostrations (raq ‘as) (Eisheh 2012: 153). This narration strengthens
the connection of the Prophet Muhammad with previous prophets like Ibrahim
(Abraham) and Isa (Jesus). Additionally, the Al-Aqsa Mosque was the first gibla
(direction of the prayer) of Muslims. Furthermore, it is one of three mosques
to which Muslims are required to pilgrimage to get special reward than other
mosques. The other two mosques with extra rewards are Masjid al-Haram of
Makkah and Masjid al-Nabawi of Madeena. According to Islamic tradition, the
reward of one prayer in the Masjid al-Agsa is worth a hundred thousand prayers
elsewhere, except Makkah and Madeena.

Muslims gives special status to Buraq Wall, which is also known as the Western
Wall, since the Angel Gabriel tied Buraq al-sharif, a magical horse of the Prophet
Muhammad which he used for his Isra’a and Mi’araj, to the entrance of the Al-
Agsa Mosque where the wall is located. Additionally, “the grounds (plaza) of the
Western Wall are wagf property (consecrated by the 14th-century Mughrabi pil-
grim Abu Midyan al-Ghawt)” (Reiter 2010: 246). Quabbt al-Sakhra, Dome of the
Rock, is believed by Muslims as the location from where the Prophet ascended to
heaven. Moreover, Jerusalem contains thousands of Islamic monuments, institu-
tions and holy sites. The prophets of Christians and Jewish history, like Ibrahim
(Abraham), Isaac, Yaaqub (Jacob), Musa (Moses), Dawood (David), Sulayman
(Solomon) and Isa (Jesus), are respected in the Islamic tradition as well. So their
memories in the land are sacred places for Muslims too.

Jerusalem was under Islamic rule for fourteen hundred years after the Prophet
Muhammad, except for ninety years of Crusaders’ rule. During the period of the
Umayyad caliphs, the Islamic character of the city was enhanced as they con-
structed the Dome of the Rock and the Aqsa Mosque. After ending the Crusaders’
control, the Ayyubids and Mamluks also carried out such construction in the city.
The literature on fada’il al-quds (the merits of Jerusalem) spread in the Muslim
world during the time of Crusades.

The Second Intifada (known as al-Agsa Intifada) which occurred after Israeli
Defense Minister Ariel Sharon’s visit to Al-Haram al-Sharif on 28 September
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2000 illustrates the religious significance and sensitivity of the place. The slogan
“Al-Agsa Is in Danger” was successful in mobilising people for the cause.
Reiter (2010: 247) notes:

Today the Muslim world is engaged in an intensive discursive and symbolic
political ritual surrounding Al-Aqsa and Al-Quds, expressed through spe-
cial gatherings. Under the heading ‘Al-Quds Day’ or ‘Al-Agsa Week’, many
mosques throughout the world offer special sermons, hereby infusing the
public discourse with an array of writings and speeches.

Palestinian Mufti Ikrima Sabri wrote in 2000, “There is no room for compromise
on our right to Jerusalem because our presence there is a decision of God, not a
human decision” (cited in Reiter 2010: 248). Apart from its religious significance,
Palestinians also claim their link with Jerusalem for five thousand years as it was
under the control of Jebusites and Canaanites who were considered as ancestors
of Palestinians.

For Jews, Mount Moriah, which is located in Jerusalem, is a sacred place since
it is a site of the near sacrifice of Isaac. However, during the time of Abraham and
Isaac, the mountain was not under their control and was seen as a wilderness area.
According to the biblical narrative, Israelites got control over Jerusalem when
King David occupied it, defeating the Jebusites over three thousand years ago. The
first Jewish Temple was built there during the time of Solomon, the son of David.
Eisheh quotes A. E. Breen,

David captured the ‘castle of Zion” in 1048 BCE . . . . [T]he foundations of
the temple were laid thirty-seven years afterwards on the site of Ortnan’s
threshing-floor on Mount Moriah, and Jerusalem thus became the sacred, as
well as the civil, capital of the Jewish nation. Zion, therefore, may be said
to represent the temporal, and Moriah the spiritual supremacy of the chosen
people of God.

(Eisheh 2012: 151)

The movement of Zionism was named after one of the names of Jerusalem, Zion,
with a motivation for “return to Zion”. Kramer (2008: 22) points out that “Jerusa-
lem has held special rank within Eretz Israel since at least the period of the Second
Temple, as evident from hundreds of references in the Hebrew Bible that served
as a source of inspiration for later generations”. Although after the destruction of
the Jewish Temple in 70 ce and the Jewish Kingdom, most of the Jews were liv-
ing outside of Eretz Israel, Jerusalem continued as a symbol of the Jewish people
and their spiritual destination. They lived “turning to the land” and built their
synagogues oriented towards Jerusalem. Based on narration in Daniel (6:10-11),
Jews believed that Jerusalem was the direction of prayer even in in the days of the
Second Temple. After the destruction of the temple, Rabbis taught: “Those who
are in the land of Israel turn toward Jerusalem. Those who are outside the land
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turn toward the Land of Israel” (Yarden 2011: 21). The attachment to Jerusalem is
described in Psalm 137:1-6:

By the rivers of Babylon, we sat and wept when we remembered Zion. There
on the poplars we hung our harps, for there our captors asked us for songs,
our tormentors demanded songs of joy; they said, ‘Sing us one of the songs
of Zion!” How can we sing the songs of the Lord while in a foreign land? If
I forget you, Jerusalem, may my right hand forget its skill. May my tongue
cling to the roof of my mouth if I do not remember you, if I do not consider
Jerusalem my highest joy.

The Western Wall is believed to be part of the temple, which was destroyed in
the first century. However, according to Kramer, “the notion of the Wailing Wall
as a focal point of holiness was only popularised in literary and pictorial form in
the nineteenth and twentieth centuries” (Kramer 2008: 25). Interestingly, it was
Suleiman the Magnificent who allowed Jews to open a prayer room at the Wailing
Wall in the 1530s (Kramer 2008: 25).

Israeli Prime Minister Binyamin Netanyahu stated that “Jerusalem is the eternal
capital of the Jewish people, a city reunified so as never again to be divided”. He
also said, “Jerusalem was always ours and will always be ours” (cited in Eisheh
2012: 153).

At the same time, there are different opinions within Israel regarding control
over the Temple Mount. While some religious-nationalist propose to “ascend the
mount”, normative Judaism prohibits going onto the Temple Mount. The entry of
Jews and Gentiles to the Temple Mount was forbidden by halakha for hundreds
of years (Taub and Hollander 2012: 286). Criticising the new trend for ascending
the mound, Rabbi Abraham Isaac Hacohen Kook states:

Temple Mount is the site of the Temple and its importance is spiritual at its
foundation. The status should not be altered for practical reasons of sover-
eignty. Thus, physical distancing on account of lack of spiritual preparedness,
i.e., the prohibition to enter the Temple Mount, is in fact a drawing closer in
terms of holiness and fear of the Lord.

(Taub and Hollander 2012: 278)

He also said, “[E]ntry to the Mount, based on considerations of expressing sov-
ereignty, contradicts the metaphysical essence of the Mount’s sanctity and even
offends it” (Taub and Hollander 2012: 287).

On the other hand, many nationalist and settler rabbis consider the possession
of the Temple Mount as a significant step for the messianic process, and, for that,
mere ownership of the land is not sufficient. The Jewish presence is also neces-
sary. Some others go further and argue that in addition to a Jewish presence, the
expulsion of Arabs from the Temple Mount is “the jewel in the process of redemp-
tion” (Breger et al. 2012: 22-23). Taub and Hollander opine that the new ideology
of demanding entry to the Temple for achieving sovereignty over it is an act of
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realpolitik. And such an aspiration is “a significant component for religious-Zion-
ist rabbis faithful to this ideology, even if it collides with conventional halakha”
(Taub and Hollander 2012: 28).

Christians also consider Jerusalem as a Holy Land because of the active pres-
ence of Jesus, biblical patriarchs, other prophets, the apostles, and Christian
martyrs in the land. However, it was the Roman Empire which developed and
popularised Jerusalem as a “Holy Land” (terra sancta) from the fourth century
after the conscious efforts of Emperor Constantine (Kramer 2008: 27-28). Byz-
antine dignitaries and wealthy patrons from Europe funded and built numerous
churches and monasteries in Jerusalem and Bethlehem. However, Rome contin-
ued as the centre of the Christian consciousness until the Crusade of the twelfth
century. Later, Jerusalem developed as “a permanent part of European conscious-
ness and linguistic usage” only during the period of Crusades. Before that, there
were different views on Jerusalem, and some held even a negative attitude towards
it, as it is reflected in the Gospels except Gospel of John, since it was a place where
Jesus was crucified.

Just like Jews, Christians also promoted an idea of sacredness by excluding
other communities. While Jews expelled the indigenous people like Canaanites,
Christians targeted Muslims and Jews. After the conquest of Jerusalem in 1099,
the crusaders transformed the Dome of the Rock into a Christian church and al-
Agsa Mosque into Solomon’s Temple.

In short, Jerusalem is one of the most significant places for all Abrahamic reli-
gions. In the words of Eisheh (2012: 152):

For Jews, the Temple was on the Temple Mount, and its western wall is
currently beneath the mosque in Jerusalem (Al-Haram al-Sharif/Al-Agsa
Mosque). For Muslims, Jerusalem is part of Paradise. For Christians, it is the
town where Jesus was crucified and buried.

Thus, as Rosen opined, “Jerusalem remains a, if not the, focal point of extreme
contention in the Middle East conflict” (Rosen 2012: 441). Its final status cannot
be postponed to “later” as was done in the Oslo Accords. Describing the current
situation of Jerusalem, Rosen states that just as it is a sacred city to three Abraha-
mic religions, it is:

also a city divided by its faiths. Muslims, Christians and Jews rarely enter
each other’s neighbourhoods, let alone each other’s homes, and know very
little about each other’s religion. Not only do they rarely meet socially, there
is no compulsory school curriculum offering courses to acquaint pupils with
the basic tenets and practices of other religions.

(Rosen 2012: 440)

The names of quarters of the Old City also have been identified in religious terms.
This inter-religious separation further reflects and increases the ignorance and fear
of each other.
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For resolving the issue of Jerusalem, different suggestions have been made.
Reiter (2010) suggests making a temporary — not permanent — arrangements with
Waqf’s control over Al-Haram Al-Sharif/Temple Mount, allowing entry of non-
Muslim visitors in the designated time, and Israeli control over the Western Wall.
King Hussein of Jordan suggests that the sovereignty over the compound should
be left to God while management is done by others. Bill Clinton, the American
president, suggested during the Camp David peace summit of 2000 to allot the
top of the Temple Mount to Muslims and the land below to Jews. Now, though
Israel claims sovereignty over Al-Haram Al-Sharif, the day-to-day activities are
controlled by Muslim Waqf (Breger et al. 2012: 21).

3.4 Holiness of Other Parts of Palestine

Apart from Jerusalem, other parts of Palestine and Israel also hold a religious
significance for Christians, Muslims and Jews alike. Since religion is the central
component of culture in Israel and Palestine, religious holy sites are part of the
cultural legacy of each state. So Eisheh (2012: 132) claims:

The Dome of the Rock and the Al-Agsa Mosque are holy sites for all Muslims,
but for me as a Palestinian, they are above all a cultural legacy. I attach more
importance to their protection than to the protection of other Muslim holy
sites because they represent a part of my people’s history.

This logic can be applied to other religious places of both Israel and Palestine.
The religious sites of each country deserve protection as part of cultural heritage
by national and international laws. However, since the holiness of certain places
is more subjective than objective, they have been politically used and misused.

Some Islamic groups and scholars have claimed the entire Palestine land as
“wagqf land”. For example, article 11 of the Hamas Charter of 1988 puts forth
this claim and argues that no one has the authority to concede it or any part of
it. According to its narration, after getting control over Palestine, Caliph Umar
decided to keep it as a wagf for the whole Muslim community without distributing
it among the victorious soldiers. However, Meir Litvak opines:

The depiction of Palestine as a wagf constitutes an ‘invention of tradition’,
since it has no legal basis in the shari’a. Lands conquered by the Muslims
were considered Dar al-Islam (the abode of Islam), that is a place where
sovereignty belongs to the Muslims, and therefore the shari’a prevails, but
not as wagf. In addition, Palestine contained state (miri), private (mulk) lands
as well as religious endowments (awgaf’). Legally, therefore, the entire land
could not be a wagf.

(Litvak 1998: 153)

Many Islamic scholars had prohibited selling Palestinian land in the 1930s to
prevent Zionist acquisition of the land. Their decrees were based on the religious
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significance of all of Palestine along with realistic consideration of preventing the
Zionists’ dominance in the region. Accordingly, “land of Palestine was not just
holy to Muslims, it was entrusted to them by God as an endowment and for this
reason was non-negotiable. The sale of land to Jews was both sin and high treason,
illegitimate in terms of both religion and politics” (Kramer 2008: 250-251). A
decree signed by 249 Islamic scholars from 1935 states:

These holy lands are the first Qibla (direction of prayer), the third mosque,
the destination of the Isra ‘a and the Mi araj (the Prophet Muhammad’s night-
time journey to the Al-Aqsa Mosque as per the Qur’an [17:1] and his ascent
to Heaven) of your Prophet, and the earth that is drenched with the blood of
righteous Muslim warriors and the prophets, holy men, martyrs and righ-
teous forefathers, and every step of these lands embodies all the glorified
holy endowment deeds that survived over the generations, and they are what
determine the Islamic nature of the Land, for there is no God but Allah and
Muhammad is his Messenger. The Holy Land, which embodies all of the
above is the deposit (amana) of Allah and his Messenger and entails a duty
for all Muslims. Therefore, the sale of any piece to the Zionists is a betrayal of
Allah and his Messenger and all Muslims, and its (significance) is extinguish-
ment of the light that shines from the Holy Land, and (in addition, such a sale)
promotes the expulsion of Muslims from their lands.

(Cited in Reiter 2010: 244)

The Islamic World Congress in 1931 and the Conference of Arab Youth in 1932
also characterised the entire Palestine land as the holy land and selling of any part
of it as treason. Religious reference and language were a useful method to warn
against selling out the Palestinian land to Zionist immigrants. So religious preach-
ers called the land sale as a sin and treason.

Identifying the Zionist intention of land acquisition and pointing to the con-
sequences of selling land, Mohammed Suleiman al-Qadiri al-Chishti and Indian
scholar and leading member of Jam’ iyyat Ulama-i Hind (Association of
Indian Ulama) stated:

Those Muslims who today sell the holy land of Palestine to the Jews or who
provide assistance to this abominable deed, although they know that the Jews
only buy the land in order to drive the Muslims out of this holy land and to
erect the Temple in place of Al-Agsa Mosque, and to found a Jewish state,
stand before God as enemies of Islam who have abandoned themselves to
unbelief . . . . Their punishment is none other than the fires of hell.

(Cited in Kramer 2008: 252)

Muslim reformer Rashid Rida (1865-1935) condemned the land sale to Jews or
British as a betrayal of God and his Prophet but without terming it as wagf land
(Kramer 2008: 251). Comparing selling any piece of Palestine land with the sell-
ing of the Aqsa Mosque, Rida warned about its consequences in this and in the
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hereafter worlds. In the context of the Camp David peace talks of 2000, Sheikh
Ikrima Sabri, the Palestinian Grand Muffti, also issued a fatwa prohibiting accep-
tance “of compensation in exchange for land conquered by the Zionists” (Reiter
2010: 243). According to Kramer (2008: 251), it is a “is a mirror image of the
Zionist understanding of Eretz Israel as Jewish land, based on divine promise and
requiring the ‘redemption’ of this land”. However, it should be noted that, while
the intention of these fatwas was to protect the life and property of Palestinians,
the Zionist argument of “promised land” was to expel the indigenous people of the
land. While some Islamic scholars and groups consider the entire Palestine land
as waqf land which cannot be sold or exchanged to others, most of the scholars
do not subscribe to this position and consider it as mere Dar al-Islam (Abode of
Islam), which should be under Islamic rule permitting other religious communities
to live there with protection.

From the Jewish perspective, Messianic Zionism underlines both the “territo-
rial wholeness™ and “holiness” of Greater Israel. According to its spiritual leader,
Rabbi Tzvi Yehuda Kook, “the Land was chosen before the people” (cited in
Masalha 2014: 73). According to Gush Emunim, a radical right-wing in Israel, “no
part of the Land is more important or holier than any other part. The entire Land
is sacred” (Reiter 2010: 241). Since the formation of Israel in 1948 and the occu-
pation of new territories in 1967, which are seen as “part of the divine process of
messianic redemption”, according to Neo-Zionists, no government has the author-
ity to give back any piece of land to the Palestinians (Masalha 2014: 74). Rabbi
Tzvi Yehuda Kook holds a similar opinion and argues that “the Land of Israel is a
single organic unity infused with holiness and linked to the People of Israel, and
therefore, no one has the right to concede any part of it because it does not belong
to any single group” (cited in Reiter 2010: 242). The Messianic Zionists refer to
the biblical verse that talks about “everlasting possession” of the land promised
to the descendants of Abraham (Genesis 17:8) and the prohibition of selling the
land (Leviticus 25:23). However, the same verse (Leviticus 25:23) has identified
Israelites “as foreigners and strangers” to the land.

Accordingly, for Jews, “it is even a religious duty to settle in all parts of the
land” (Reiter 2010: 239). Following the way of Joshua, for many Jewish groups,
just settlement is not enough; the expulsion of other communities is also part of
religious duty. At the same time, some, like Rabbi Haim Druckman, opine that
mere sovereignty over the land, rather than actual settlement, is enough to fulfil
the command for settlement. At the same time, Rabbi Ovadia Yosef holds a dif-
ferent position and opines that the commandment of settlement is not needed to
be fulfilled where Jews’ power is weak and other communities cannot be expelled
from their homes (cited in Reiter 2010: 242). According to Reiter (2010: 240),
the interpretation of divine command to settle the land has depended on historical
context and changes according to political development.

For Messianics, since Jews are “divinely chosen people”, the indigenous peo-
ple of the land are illegitimate tenants and obstacles in the process of messianic
redemption. The human rights of Palestinians are not equal to the divine order
to settle the land. According to Dov Lior, the rabbi of Kiryat Arba, “a thousand
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non-Jewish lives are not worth a Jew’s fingernail” (cited in Masalha 2014: 106).
During the funeral prayer of Baruch Goldstein, who shot twenty-nine Muslim
worshippers at in Hebron Mosque, Rabbi Jacob Perrin also stated that “one mil-
lion Arabs are not worth a Jewish fingernail” (cited in Masalha 2014: 115). Rabbi
Mordechai Eliyahu issued a religious decree allowing even picking the olives of
Arabs. For those who consider the banning of non-Jews from the conquered land
as a biblical duty, such a “ban could range from their expulsion to the killing of
their children, the elderly, and even their animals” (Kramer 2008: 21). However,
condemning the massacre of Hebron Mosque, Jonathan Sacks, the British Chief
Rabbi, declared that “violence is evil. Violence committed in the name of God
is doubly evil. Violence against those engaged in worshipping God is unspeak-
ably evil” (cited in Masalha 2014: 115). According to Prof. Uriel Simon (Meimad
political party), causing harm to non-Jews is forbidden since it contradicts the
teaching of the Torah.

Political power and government have a significant role in politicising and reviv-
ing holy sites. In the case of Israel, the Ministry of Religion plays a crucial role in
deciding the holiness of a site. This, as Aviad Hacohen (2012) pointed out, could
bring an “inflation” of holy sites since the ministry desires to incorporate as many
places as possible. Hacohen also underlines the need for restraint in identifying
new holy sites. Breger et al. (2012: 25) also have pointed to the proliferation of
sacred sites in both Israel and Palestine, “used by partisans to buttress their own
national narrative”. According to them, “Israelis have ‘discovered’ numerous holy
sites” to legitimate Jewish presence there. Additionally, citing Funk and Said,
Reiter opines that the modern concept of “sovereignty” has influenced the con-
temporary religious discourse on the conflict and commentators on both Muslim
shari’a and Jewish halacha/halakha (Jewish rules and practices) (Reiter 2010:
239).

In Palestine, the pilgrimage to the shrine of the Prophet Musa was revived
for political, along with spiritual purposes. Since the Prophet Musa is one the
most important prophets in Islamic tradition as he is one among five Ulu al-"azm
Anbiya (The Prophets of Strong Will), Muslims, especially Sufis, celebrate the
annual pilgrimage to his shrine, which is located in the Judean Desert east of
Jerusalem. This annual pilgrimage is an important event of the last seven hun-
dred years (Zilberman 2012: 198). Various political and social agendas used to be
reflected in such pilgrimages and festivals. Since the anti-British and anti-Zionist
resistance was formed and inspired through the pilgrimage to the shrine of Nabi
Musa in the 1930s, the British government banned large pilgrimages in the site.
However, it was revived by King Hussein of Jordan, who then controlled the
West Bank, in 1987 and later by the Ministry of wagf of the Palestinian National
Authority (PNA) after the Oslo Accords.

Since both Islam and Judaism claim the tradition of Abraham and other patri-
archs, there are conflicting and overlapping claims over sites with their memories.
For example, Israel has added historical sites in the Occupied Territories such
as the Tomb of the Hebrew Patriarchs in Hebron and the Mosque of Bilal ibn-
Rabah (Rachel’s Tomb) near Bethlehem to Jewish historical sites. According to
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UNESCO (United Nations Educational, Scientific and Cultural Organization)
executive board’s declaration on 21 October 2010, these sites are “an integral part
of the Occupied Palestinian Territories”, and so the Israeli action is “a violation of
international law” (cited in Breger et al. 2012: 38-39). Since the religious sites and
holy places are also part of the cultural heritage of a nation, these sites deserve to
be preserved under international laws on cultural heritage.

3.5 Religion and Politics

Religious identity, tradition, institutions, scholars, and parties have influence in
the politics and policies of both Israel and Palestine. Although the politicisation
of religion is not a new phenomenon, the influence of religiously rooted political
parties has been increasing in the last few decades in both countries. According
to Litvak:

The Arab-Israeli conflict has gone through several phases, each adding a dif-
ferent dimension to it. It began as a conflict between two national movements —
Zionism and Palestinian nationalism — which claimed possession of one land,
but since the 1936 Palestinian rebellion it came to encompass the various
Arab states. From the 1950s it was perceived as a struggle between Israel
and pan-Arab nationalism, which regarded Israel as a bridgehead of western
imperialism, designed to splinter Arab territorial integrity and prevent Arab
unity.

(Litvak 1998: 148)

Reiter (2010: 229) narrates:

The political discourse on both sides of the Israeli-Palestinian conflict is
infused with religious symbols and values that incorporate the sanctity of the
land, the religious commandment to control and settle it, the holy sites, and
the war, terrorism, and sacrifice undertaken for the sake of these religious
ideals.

After the 1967 War, both sides of the conflict witnessed the increasing involve-
ment of religion in politics. The defeat of secular Arab nationalist leaders enhanced
the position of the Islamists in the region. The formation of the Organization of
Islamic Conference (OIC) in 1969 also marked the revival of the religious spirit
in the region. Even Nasser, who was the leading proponent of the Arab national-
ism, joined the OIC and marked a departure from earlier policies (Haddad 1992:
268). Additionally, firing in the Al-Aqsa Mosque in 1969 enhanced the religious
concern over Jerusalem. Moreover, the Lebanese civil war, which started in 1975,
was a serious blow to Arab nationalism. The Christian militias of Lebanon col-
luded with Israel against Palestinians and Lebanese Muslims (Haddad 1992: 269).
It undermined the Arab unity based on idea of secularism and socialism. Similarly,
the 1967 War increased the religious spirit in Israel also. Many Rabbis claimed
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the divine sanction for the conquered territories. Chief Rabbi Nissim declared that
since the land was promised by the Almighty, it was forbidden for any Jews to
return any part of the conquered land (Jerusalem Post, 16 August 1967 as cited
in Koch 1969: 51). Similarly, Yigal Allon, Israeli minister of labour, emphasised
the religious significance of the Golan Heights (Jerusalem Post, 16 August 1967
as cited in Koch 1969: 51). Although Israel is more Westernised than Palestinian
society, the religious dimension is close to its surface (Landau 2003: 11). The role
of religiously motivated groups in the politics of Israel has been more powerful
than in Palestine.

This section analyses the role of religion in the politics of Palestine and Israel.
Then it will compare the religious influence in the politics and society of both
countries.

3.5.1 Islam and Politics in Palestine

In Palestine, Islam has been one of the central elements of national identity from
the 1920s. However, the political dominance of Islamist parties is a recent phenom-
enon started only after the Second Intifada. According to Mohsen, the recent rise of
religious groups within Palestine “happened after the retreat of secular Palestinian
Factions which were caused by the collapse of the USSR, and the defeat of the PLO”
(Mohsen 2020). The Islamic revolution in Iran in 1979 convinced the Islamists
that the strong commitment to Islam can defeat even the most powerful enemy
and topple the mightiest oppressor. After the Israeli invasion of Lebanon in 1982
and massacre at Sabra and Shatila, Hezbollah became more popular because, as
the crisis grew, many Islamists viewed Hezbollah as the only group which could
confront the Israeli forces (Haddad 1992: 269). The First Intifada and failure of the
Oslo Accords to create a Palestine state further strengthened the religious groups.
Hamas succeeded in mobilizing people along religious lines and in presenting the
Israel-Palestine conflict as a religious issue (Abu-Nimer 2004: 492). In the 2006
election to the Palestinian Legislative Council, Hamas, which is an offshoot of Mus-
lim Brotherhood, secured 56% of the Council seats with 42.9% of the votes. The
increasing presence of Islamist parties in Palestine, as well as in other West Asian
states, “represents a change from past patterns” (Litvak 1998: 149).

Nationalist Parties and Religion

Whereas Gaza is under the control of Hamas, the West Bank is dominated by
Fatah, which is considered by many as a secular party. However, Hillel Frisch
suggests that the formation of the Al-Agsa Martyrs’ Brigades (Kata’ib Shuhada
al-Agsa), as a fighting arm of Fatah, is an indication that “the very organisation
that bore the banner of Palestinian nationalism itself is conforming to the winds of
change” (Frisch 2005: 392). The military wing of Fatah was given this title after
the Second Intifada. However, Al-Aqsa Martyrs split off from Fatah when Ahmad
Sa’adat, the Secretary-General of the Popular Front for the Liberation of Palestine
(PFLP), was arrested by the Palestinian Authority for assassinating Rechavam
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Ze’evi, the right-wing Israeli cabinet minister as a retaliation of the killing of Abu
Ali Mustafa, the general secretary of PFLP. Originally, PFLP was a movement
with a combined ideology of Arab nationalism and Marxist-Leninism. However,
following the Second Intifada, it also shifted to religious language, such as jihad
(Bloom 2004: 78).

According to Frisch, the name of Fatah itself is religiously inspired. To under-
line the religious nature of Fatah, Frisch quotes Ziyad Abu Amer saying, “There
is no doubt whatsoever that the founding elements emerged from the womb of the
Muslim Brotherhood” (Frisch 2005: 394). Just like Hamas, many of the founding
leaders of Fatah also were affiliated with the Muslim Brotherhood. One purpose of
the creation of Fatah in 1954 was to implement the Brotherhood’s plan for creating
a virtuous Islamic society in Palestine. They believed in the necessity of such a
virtuous society to resist Israeli occupation. So many Palestinians consider Fatah
also as an Islamic organisation (Dunning 2015: 289). Accordingly, neither Fatah
nor PLO use the term “secular” in their public discourses (Frisch 2005: 396). Its
leader Yasser Arafat also was a religious person. Fatah never tried to secularise
Palestinian society as Hamas tries to Islamise it.

Beverley Milton-Edwards (1996: 211) opines:

For the majority of Palestinians, Islam or their Muslimness is a key pillar in
their lives and their identity. Whether Hamas or Islamic Jihad like it or not,
nationalist leaders like Yasser Arafat are Muslims and express identity and
political positions through this perspective . . . . [T]he symbols of Islam,
even in the political arena, are the property of all Muslims whether they are
nationalist or not.

Slogans of a religious nature, like “Haibar, Haibar, YaYahud, Jaish Muhammad
saYaud” (Haibar, Haibar, oh Jews recall, the army of Muhammad will return),
were used by even the secular political movement. This popular slogan reminds
Jews about the Prophet Muhammad’s victory over the Jewish tribe of Haibar in
628 cE. According to Litvak (1998), the religious symbols and idioms were used
even in the past to mobilise people for the nationalist cause by political elites with
a secular approach and aim.

However, differentiating Fatah from Hamas, Frisch states: “Fatah’s basic con-
ception of Islam and things Islamic was nationalist . . . . Never in Fatah ideology
was Islam construed as the normative and legal basis for Palestinian society in
the way that Islamic movements such as Hamas perceived it in” (Frisch 2005:
396). According to Frisch, the difference between the Islamic aspect of Hamas
and Fatah is that while Fatah uses religion as a means for the nationalist end, for
Hamas the Islamic normative order is an end.

The approach of Fatah towards conflict with Israel is also different from that
of Hamas. While the Fatah sees it as a nationalist conflict between Palestinian
nationalism and Zionism, for Hamas “it is first and foremost a ‘war of religion and
faith’ between Islam and Judaism and between Muslims and Jews” (Litvak 1998:
149). While PLO differentiates between Zionists and Jews, Hamas in its initial
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years did not see any significant difference between them, though it changed this
approach later. Hamas considers the conflict also as a clash between Islamic and
Western civilisation. The Zionist immigration and State of Israel are viewed as
a part of the Western attack on Islam and as a continuation of the Crusades and
imperialism. The present conflict with Israel is also seen as a continuation of the
enmity of Jews towards Islam during the Prophet Muhammad’s time. The state-
ment of Hamas, “The Palestinian cause is not about land and soil, but it is about
faith and belief”, reflects its inspired religious attitude towards conflict with Israel.

Hamas
FORMATION AND IDEOLOGY

Hamas, an acronym of Harakat al-Mugawama al-Islamiyya (Islamic Resistance
Movement), was formed in 1987 at the beginning of the First Intifada. Before that,
Sheikh Ahmed Yassin, along with other Hamas leaders like Abd al-Aziz al-Rantisi
and Mahmoud al-Zahar, had established a/-Mujamma al-Islami (The Islamic Cen-
ter) in 1973 to enhance the activities of the Muslim Brotherhood in Palestine. For
the increasing religiosity of Palestinians, al-Mujamma al-Islami, along with its
social and charitable networks, initially focused on the construction of mosques.
Consequently, the number of mosques increased in both the West Bank and Gaza
from four hundred to seven hundred and fifty and from two hundred to six hun-
dred, respectively, between 1967 and 1987 (Dunning 2015: 290). After the First
Intifada, Hamas continued the activities of Islamic education, daawa and com-
munity development.

Until the First Intifada and the formation of Hamas, the Muslim Brethren had
focused on Islamic education and community development and kept politics and
conflict with Israel at a distance. Trying to justify the inaction of the Brethren
against Israel in its initial decades until the First Intifada, a Hamas spokesper-
son stated: “The older generation was both affected by defeat and excessively
influenced by Western ideologies, undermining its ability to wage a proper jihad
against Israel. In contrast, the new generation, ‘the generation of takbir (chanting
Allah Akbar) and stones’ has been imbued with firm Islamic consciousness” (cited
in Litvak 1998: 158). Until the First Intifada, Israeli authorities had not prevented
the Brotherhood’s activities in Palestine. It was part of Israel’s strategy of divide
and rule by facilitating an opposition to the PLO of Yasser Arafat (Bloom 2004:
75). Subscribing to this conspiracy theory, Arafat stated, “We must remember that
these organisations were created by Israel, which also distributes arms to them”
(cited in Bloom 2004: 76). Schenker (2020) also pointed out that the formation
and development of Hamas were encouraged by Israel to create a counter-force
and weaken Fatah.

According to Dunning, a motivation of the Brotherhood to create Hamas as its
wing in Palestine was the emergence of the Palestinian Islamic Jihad in the 1980s
(Dunning 2015: 291). The Palestinian Islamic Jihad was founded in 1979-1980
by Fathi Shikaki, Abd al-Aziz Odah and Bashir Musa with the inspiration of the
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Islamic Revolution in Iran. The formation of Hamas was necessary to prove the
resistance credentials of the Brotherhood and to compete with the Islamic Jihad
for popular support in the context of the First Intifada. The active participation in
the Intifada boosted its acceptance among Palestinians.

The Iranian revolution of 1979, the Soviet invasion of Afghanistan, the emer-
gence of oil-rich countries like Saudi Arabia to the leading position of Muslim
states with a religious agenda, the decline of secular states like Egypt and the fail-
ure of the Arab states to achieve Palestinian statehood even after many wars were
reasons for the popularity of Hamas. After the collapse of the USSR and defeat of
Saddam Hussein, a figure of Pan-Arabism, in the first Gulf War, many secular and
left-leaning people turned to Islamism (Dunning 2015: 290). In this sense, Hamas
was “a local manifestation of the regional trend towards Islamisms (plural), albeit
under unique circumstances, namely Israeli occupation” (Dunning 2015: 290).
Like most other Muslim brethren movements, Hamas also was inspired by the ide-
ology of Hasan al-Banna, the founder of the Muslim Brotherhood (Litvak 1998:
149). Moreover, the Muslim Brotherhood and its scholar Yusuf al-Qaradawi still
influence the policies of Hamas.

The slogans such as “Qur’an is our constitution” and “Islam is the solution”
were common characteristics of Islamist opposition throughout the Muslim world.
They considered the resistance to oppression and struggle for justice as the funda-
mental teachings of the Qur’an. For example, Mousa Abu Marzougq, the Deputy
Head of the Hamas political bureau, states: “Islam is a self-engine . . . against
oppression and occupation, and against all the features that oppress people and
offend them . . . . Islam is a strong engine for people to refuse oppression, occu-
pation, discrimination and so on” (cited in Dunning 2015: 284). It indicates the
Islamist ideology of Hamas. Article 1 of the Charter of Hamas declares Islam as
its source of inspiration and guidance. Article 2 connects Hamas with the Muslim
Brotherhood and describes it as an extension of the Brotherhood.

However, although Hamas was an offshoot of the Muslim Brotherhood, it does
not have a Pan-Islamist agenda. Instead, its focus is on the state and society of
Palestine. The “‘Islamic essence’ of the Palestinian cause (Islamiyat al-qadiyya
al-Filastiniyya) and Palestinian-Israeli conflict” are the central agendas of Hamas
(Litvak 1998: 149). Klein describes this orientation of Hamas as a shift from
“Islamising Palestine” to “Palestinianizing Islam” (cited in Dunning 2015: 287).
Talking about the universalism of Islam and localism of liberation of Palestine,
Mousa Abu Marzougq stated that “there is no problem between the national element
and the religious element because patriotism is part of Islam” (cited in Dunning
2015: 291). Even when Hamas was working in a foreign land, it did not interfere
with the internal issues of that country and limited its focus for the Palestinian
cause. According to Dunning (2015: 287), “political and ideological ideas are
not hermetically sealed entities”, but they are affected by the social and political
conditions of their geographies.

Hamas considered Sheikh Izz al-Din al-Qassam (1882-1935), a celebrated
fighter in the 1930s against the British Mandate rule and Zionist immigration, as
a role model for its activities. Echoing the legacy of al-Qassam, the armed wing
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of Hamas was named as Kata'ib al-Shahid al-Izz al-Din al-Qassam (the Qassam
Martyrs Brigades).

APPROACH TO ISRAEL, CONFLICT AND CONFLICT RESOLUTION

In its initial years, as is reflected in its charter (1988), Hamas, like the Palestinian
Islamic Jihad, opposed any negotiation with Israel. Then Hamas, in its communi-
que of 1993, declared the military jihad as the only option to solve the Palestinian
issue. It criticised negotiation as a Western agenda and as “child’s play”. Accord-
ing to Hamas’s Charter, Israel understands only the language of force. Arabs are
not so weak as to run after peace. The concession of Palestine can only increase
the arrogance of Israel. The recognition of Israel means the disunity and decline of
Arabs. The Charter also rejected the argument of the military weakness of Arabs
against Israel, which enjoys the support of the USA. According to it, such a call
for concession ignores the potency of the Arab and Islamic world to mobilise
its resources. Muslims can defeat Israel as they had defeated the Crusaders and
Mongolians in the past (Litvak 1998: 154). However, it is interesting to note that
the view of Hamas, which considers military jihad as the only option, resembles
the National Covenant of PLO, which considered armed struggle as the sole strat-
egy to liberate Palestine land. The only difference is that, unlike Fatah, Hamas
used religious terminologies.

Strengthening the Islamic essence of the conflict, Hamas (Article 11 of its Char-
ter) considers the entire Palestine as wagf'land. Since the entire Palestine is wagf’
land, Hamas argues, “neither the Palestinians nor the Arabs, neither the present
generation nor any generation in the future, have the right to give up even an inch
of land or to accept an alien entity in Palestine” (Litvak 1998: 155). According
to Hamas’s Charter: “The land of Palestine is an Islamic wagf endowed to all
Muslim generations until the day of resurrection. It is not right to give up it or
any part of it”. Consequently, “[G]iving up even a bit of the land means giving
up part of religion” (Litvak 1998: 155). So, according to the Charter, the solution
of the conflict is the establishment of an Islamic state for the entire Palestinian
land. However, although this narration of the land as wagqfis shared by many other
Islamist organisations of the land, it is a recent phenomenon. When Islamist writ-
ers like Hasan al-Banna described Palestine as “the heart of the Arab world and
the knot of the Muslim peoples”, they did not use sanctifying terminologies like
waqfland (Litvak 1998: 154).

Hamas continued this policy at the beginning of the 1990s. Hamas criticised
the Israeli-Palestinian Declaration of Principles (DoP) of Oslo for it approved the
occupation of Israel in Palestine’s land, recognised the State of Israel and negoti-
ated the issue of Jerusalem (Milton-Edwards 1996: 209). As Dr. Azmi Bishara of
Birzeit University described, for Hamas the Oslo accord “is a cup of poison so
there is no need to sing songs of praise” (cited in Milton-Edwards 1996: 209). Sec-
ular Marxist groups like PFLP and DFLP also adopted similar policies in rejecting
the Oslo Accords. Nevertheless, according to Khanfar (2020), a Palestinian diplo-
mat and interviewee of this study, the Oslo Accords in the beginning was a good
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initiative. However, while the Palestinians executed all their duties, Israel did not.
If Israel also did their part, the Accords would have resulted in a better outcome.
Khanfar (2020) justified the concession given by PLO and argued that since PLO
was under the pressure of the international community, it had no option other
than being ready for the 1967 border (22% of the total land). Although the treaty
brought Islamists and Secular-Marxists closer, it created tension between Hamas
and the ruling Palestinian National Authority (PNA) led by Fatah. Following sign-
ing the Oslo Accords, despite its opposition, Hamas announced its intention to
avoid fighting between Palestinians as much as it could. Fatah and Hamas agreed
to avoid conflict with each other, to avoid internal conflict and to ensure national
unity (Milton-Edwards 1996: 212).

After the signing of the Taba agreement between Israel and the PNA, Hamas
was forced to reconsider its position. It realised that it could not achieve its ideal
goal of a state for the entire land and that most Palestinians, who are tired of fight-
ing with Israel, prefer a compromise with Israel at least for a short period (Litvak
1998: 159). So, even if it calls for a prolonged war, it would be accepted only by
its hard-core supporters, not by the majority of Palestinians. Afterwards, the poli-
cies of Hamas, with the guidance of pragmatists, were different from its original
Charter and declared agendas.

According to Paul Scham and Osama Abu-Irshaid (2009: 4):

The charter is an unapologetically hard-line document that vividly promises
destruction to Israel. The charter’s language and tone contrasts [sic] with many
of the notably softer individual statements made by Hamas’s leaders both
before and after the issuance of the charter, in which they indicate a greater
possibility of compromise. Indeed, judging from the organization’s lack of
reference to the charter and from the statements since made by Hamas’s lead-
ers, the charter does not appear to be a major influence on Hamas’s actions.

Consequently, Hamas adopted a new approach towards Israel as Sheikh Yassin
opened the possibilities of Hudna (truce) with Israel. By Hudna, Hamas offers
a long-term ceasefire with Israel (Tuastad 2010a). According to Dag Tuastad
(2010a), there was no substantial difference between the purpose and details of
Hudna and those of the Camp David talks of the PLO in 2000.

Comparing the position of Hamas on Oslo and Hudna, the interviewees of this
study shared different perspectives. According to Abubadawia (2020), the differ-
ence between Oslo and Hudna is mainly in its name. Criticizing Hamas, Mohsen
(2020) observed that the Hudna offer of Hamas is worse than the Oslo Accords.
According to Khanfar (2020), the shift of Hamas to a more political movement
was the reason for the change in its policy from rejecting Oslo to offering Hudna
to Israel. For the same reason, Hamas changed its earlier approach that consid-
ered negotiation as a “child play” and jihad as the only option (Khanfar 2020).
Schenker (2020) noted that in 1993, Hamas had considered the Oslo Accords and
the recognition of the existence of Israel as being against their basic ideology.
Nevertheless, in order not to be left out of any potential political process, Hamas
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modified their views, in the context of their 50-year Hudna proposal, which essen-
tially accepts the existence of the State of Israel, though not accepting that as a
final end of the game goal. According to Schenker (2020), the idea of Hudna is
clearly a shift in the ideological position of Hamas. According to him, the reason
was fear of being left out of at least a share of political power. Schenker observed
that the Hudna offer of Hamas was an outcome of the realization that the balance
of power between Israel and the Palestinians is such that no amount of military
preparation can change that balance. Therefore, according to Schenker, while the
Hudna is not defined by Hamas or perceived by Israel as a genuine demand for
permanent peace, it is recognition of the nature of the power balance between the
two peoples and a readiness to accept an arrangement which involves long-term
coexistence. In the perspective of Nadia Harhash, a Palestinian writer, Hamas has
more reliable justification in changing its speech towards Israel when experienc-
ing life in Gaza. Over a decade of a complete seize and closure, more than three
wars, complete abandonment by the rest of the Palestinian people and land, it
can be only logical that they try to make talks\arrangements\whatever with Israel
(Harhash 2020). In the opinion of Abu-Nimer, there are two reasons for Hamas to
reject Oslo and accept Hudna. First of all, Oslo was initiated by Fatah and Hamas
was not invited to take part. The second reason is that Hamas is not ready for a
gradual solution, and it sees withdrawal as a precondition for it.

Nevertheless, Scham and Abu-Irshaid identify four differences between Hudna
and the agreements of the PLO. First, Hudna does not recognise the legitimacy
of Israel while the agreements of the PLO do. Second, unlike agreements signed
by the PLO, Hudna is for a specific period and not a permanent settlement. Third,
while the PLO is ready to renounce the Palestinians’ claim over about 78% of
historic Palestine, the Hudna of Hamas does not abandon its claim over the rest
of the land forever. Fourth, Hudna acknowledges the possibility of gaining the
ability among Palestinians for the fight against Israel in the future (Scham and
Abu-Irshaid 2009: 11). In a memorandum sent to European diplomats in 1999,
Hamas put forth the following conditions for Hudna: (1) withdrawal of Israeli
forces from Gaza and the West Bank; (2) evacuation of illegal Jewish settlement in
Gaza and the West Bank; (3) release of all Palestinian prisoners from the custody
of Israel; and (4) recognition of Palestinians’ right to self-determination. Describ-
ing the Hudna policy of Hamas, Tuastad (2010a) states, “Where Arafat had an
olive branch in one hand and a gun in the other, Hamas has the Hudna and the
Qassam rocket”.

However, the Hebron massacre, in which Israeli settler Baruch Goldstein killed
Palestinians at the Ibrahimi mosque, strengthened Hamas’s view of conflict as
a religious one. For this massacre, Goldstein was celebrated as a hero by many
Israelis. Afterwards, Hamas considered settlers and Israeli civilians as a legitimate
target of attack and started the phenomena of suicide bombing. The shift in the
attitude of Hamas is evident in its statement:

Compelled by its loyalty to the spilt blood of Hebron’s recent martyrs, the
Qassam Brigades decided to avenge this blood . . . .
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It has always been Hamas policy to attempt to direct military operations
against Zionist military targets . . . . The Qassam Brigades have always tried
to avoid civilian casualties . . . .

But the outrageous criminal actions of the Zionists against Palestinians . . .
forced the Qassam Brigades to treat the Zionists in the same manner. Treating
like with like is a universal principle.

(Cited in Milton-Edwards 1996: 219)

In the second half of the 1990s, the popularity of Hamas increased due to many
factors. The disappointment of the people for obtaining statehood even after the
Oslo Accords, unemployment and corruption were the reasons that shifted popular
support from Fatah to Hamas. It brought the popularity of Yasser Arafat down
from 65% in 1996 to 47% in 2000 and support for Fatah from 37% in 2000 to 29%
in the following year (Ishay 2011: 79). The more exceptional ability of Hamas to
offer basic human services to needy people “without distinction of religious belief
or political affiliation” was a critical factor in enlarging its popular base among
Palestinians. So, even in the 1990s the Islamists had social and moral dominance
over Fatah, though their political influence was marginal until the Second Intifada
(Dunning 2015: 292). In 2001, the Islamist groups were the second largest emer-
gency food supplier in Palestine after UNRWA (UN Relief and Works Agency for
Palestine Refugees in the Near East) (Dunning 2015: 292). According to Ishay,
“Against the national and secular aspiration of the Palestinians once personified
by the PLO and Arafat, Hamas posited a viable Islamist Caesarist alternative,
which gained momentum with the charismatic religious figure Sheikh Ahmad
Yassin” (Ishay 2011: 80). Following the Second Intifada, Hamas emerged as a
powerful political party, and its popularity doubled and eclipsed Fatah for the first
time by 2004 (Dunning 2015: 292). It finally translated into the victory of Hamas
in municipal and later legislative elections.

However, the participation of Hamas in the electoral process indicates a change
in its approach towards Israel and the Oslo accord. Because the election was con-
ducted as per the agreement of the Oslo Accords. So participation in the election
implicitly means the acceptance of the treaty. Additionally, it also necessarily
requires Hamas political compromises and engagement with the international
community, including Israel (Scham and Abu-Irshaid 2009: 12). Thus, even when
as a movement Hamas maintains its ideological position, as a government it
needs to maintain a flexible and pragmatic line. Khanfar (2020) stated that Hamas
changed its position after coming to power through the election. Once it enters to
power, Hamas has to accept all agreements signed by the PLO including the Oslo
Accords. Nevertheless, according to Abubadawia (2020), participation in the elec-
tion does not mean acceptance of Oslo. The reason is that, regardless of how these
institutions were formed, Hamas considers them as institutions for Palestinians.
Its perspective about enemies also has changed in the 2000s. It narrowed down
the list of enemies from Jews to Zionists. Scham and Abu-Irshaid (2009) suggests
the hostility of Hamas against Jews in its early period was due to confusion over
dealing with the Jews. Gradually, Hamas reached a clear position of being hostile
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only against Zionists. Additionally, the Charter of Hamas, Article 31, itself states
the Islamic view of coexistence of Christians, Jews and Muslims peacefully and
safely.

Furthermore, many statements by leaders of Hamas accept the Jewish pres-
ence in Palestine (Scham and Abu-Irshaid 2009: 6). In the early period of Hamas,
Sheikh Yassin had proposed the equality and citizenship for people of all faiths in
historical Palestine with a condition of allowing refugees to return home. It also
indicates that Hamas’s enmity to Jews, even its initial stage, was not just because
of the theological difference. Scham and Abu-Irshaid also opine that “Hamas is
not hostile to Jews because of religion. Rather, Hamas’s view toward Israel is
based on a fundamental belief that Israel has occupied land that is inherently
Palestinian and Islamic” (Scham and Abu-Irshaid 2009: 2). Now, Hamas presents
itself as proponents of a moderate brand of Islamism and centrism (wasatiyya)
(Tuastad 2010b: 35).

Hamas has gradually changed its approach to the State of Israel also. Accord-
ing to Scham and Abu-Irshaid, Hamas’s approach to Israel can be classified into
different stages. First, it refused any kind of political resolution. In the second
stage, it denied considering any settlement that affects the rights of Palestinians.
In the third stage, it announced its readiness for a truce but without recognising
Israel. Scham and Abu-Irshaid observe, “Hamas has progressed from a traditional
ideologically consistent and rigid position to one in which it is taking account of
the political reality and dealing with it, without an ideological acknowledgement”
(Scham and Abu-Irshaid 2009: 8). In an interview published in The Washington
Post, Ismael Haniyeh, the leader of Hamas and then the prime minister of Pal-
estine, stated that Hamas could not be expected to recognise Israel until Israel
recognised the rights of Palestine (Scham and Abu-Irshaid 2009: 14). By this,
Haniyyeh shifted the focus of the debates into non-recognition of Palestinians’
rights by Israel. It implicitly means Hamas’s willingness to coexist with Israel.

As Scham and Abu-Irshaid (2009: 4) pointed out, though Hamas will not be
ready to recognise Israel in the conventional sense, it is ready — and already
has sent signals many times — to coexist with Israel in their defined boundaries.
Although without explicitly recognising Israel, Hamas indicated its acceptance of
the two-state solution. Hamas’s leaders have made many statements expressing
its willingness to accept a Palestinian state along the Greenline with Jerusalem
as its capital and with guaranteeing rights of refugees to return. Even though
Hamas presents it as part of its agenda of “phased liberation”, it should be seen
as an ideological shift to coexist with Israel rather than a tactic for the destruc-
tion of Israel in the future (Scham and Abu-Irshaid 2009: 6). Since neither Hamas
nor Israel is going to disappear in the near future, it necessary and also possible
for both to think of such coexistence. Pointing to the norms of the Middle East,
which use implicit and nuanced language to indicate changes in position largely
to avoid public humiliation, Scham and Abu-Irshaid criticise the attempt of the
“Quartet” countries (which oversee Palestinian-Israeli negotiations and consist of
the European Union, Russia, the United States and the United Nations) to pres-
surise Hamas to recognise Israel in explicit and unambiguous language in order
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to remove international sanctions on it (Scham and Abu-Irshaid 2009: 14). Simi-
larly, Sara Roy writes, “Hamas not only remains open to power-sharing, but also
has a history of nonviolent accommodation and political participation, ideologi-
cal reflexivity and transformation, and political pragmatism that the West should
welcome” (cited in Shafir 2017: 136).

Regarding the shift in the policies of Hamas, the interviewees of this research
provided different perspectives. Abudagga (2020) opined that Hamas had changed
a lot in the last decade and that now it is more ready to compromise with Israel
than Fatah. According to Khanfar (2020), Hamas has changed its position as a
resistance movement to a political movement. Khanfar pointed to the change in
the leadership of Hamas as one reason for this shift in the orientation. Abdul Aziz
Ranteesi and Ahmed Yassin, who led the movement in the past, were not inter-
ested in politics, and resistance was their main concern. Explaining the change in
the position of Hamas, Shomaly (2020) noted there had been two currents within
Palestine: pragmatic and radical. The position of Hamas depends upon which
group is dominating. When Hamas was a resistant movement, it was radical, and
when it came to office, it became pragmatic. Recently, the pragmatic approach
within Hamas has become powerful. According to Shomaly, such change happens
everywhere. According to Shihade (2020), since Hamas is a political organization,
its position will change according to change in the political context.

3.5.2 Religious Parties in Israel

As mentioned in the previous section, the Zionist movement, even though it started
as a nationalist movement, had used religious texts and narration for its purpose
from its very beginning. It promoted religious symbols for national identity. Grad-
ually, this connection between religion and politics became strengthened. In the
words of Nur Masalha:

Since its establishment, Israel has undergone a slow but constant process of
clericalisation and orthodoxisation, with leading Labour Zionists and found-
ing fathers of the state (notably David Ben-Gurion) seeking an alliance with
religious Zionism — thus cementing the alliance between the sword and the
Torah, between the secular establishment of Zionism and the Zionist religious
parties.

(Masalha 2014: 70-71)

The 1967 War enhanced the influence of the religious right-wing groups in the
Israeli politics. Schenker (2020) observed the growth of religious groups within
Israel as an outcome of the post-1967 victory euphoria. While secular Jews consid-
ered it the achievement of the Israeli army, the national religious Jews considered
it a God-given miracle, which had been predicted by Rabbi Tzvi Yehuda Cook,
head of the Merkaz Harav yeshiva a little before the war broke out. The 1967 War
motivated the Jewish Defense League in the United States Rabbi Meir Kahane to
term Palestine a cancer that should be surgically removed. Rabbi Abraham Isaac
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Ha-Cohen Kook recalled the divine command to exterminate Amalek, who were
identified as the Palestinian Christians and Muslims (Liebman and Don-Yihya
1983: 200-204). Pat Robertson, a Christian fundamentalist, preached through his
Star of Hope television station that the 1967 War is a divine sign of ending the
Christian power and growing Jewish power. He also pointed to the loss of USA in
Vietnam to substantiate his argument. He urged listeners to pray for the destruc-
tion of the Al-Aqsa Mosque to facilitate building a Jewish temple there and to
hasten the second coming of the Christ (Haddad 1992: 272). Islamists viewed
this statement of Robertson as an indication that not only Jews but also Christians
wanted the destruction of the Islamic holy places. The perception was strength-
ened by the Al-Agsa fire in 1969.

Masalha identifies two distinct strands of Jewish fundamentalism in Israel. One
is of Jewish-Zionist fundamentalists, which is known as a nationalist-religious
or messianic camp. Another strand is represented by the ultra-orthodox rabbis
and non-Zionist religious parties of the Haredim (Masalha 2014: 71). The mes-
sianic camp is based on four components: (1) a belief in the sanctity of the land
of Greater Israel, (2) building temples on the sites of Muslims shrines in occupied
East Jerusalem, (3) the desire to create a theocratic state based on halacha and (4)
the intention to establish Jewish sovereignty over greater Israel (Masalha 2014:
74). They were inspired by the results of the 1967 War and conquest of Jerusalem.
The support of the Shas movement and of different Hasidic and Ultra-Orthodox
groups have further strengthened the settlement ideology of religious Zionism
(Reiter 2010: 228).

The students of Rabbi Tzvi Yehuda Cook went on to found Gush Emunim (Bloc
of Faithful, a movement of settlers), in 1974 following the shock of the 1973 Yom
Kippur War, which created in their view a sense of urgency for the need to settle
the West Bank, which they considered being the centre of the origins of the Jewish
people. They also wanted to compensate for having played second fiddle to the
secular founders of the state via the kibbutzim, the army and all the pre-state
institutions (Schenker 2020). It has emerged as a powerful political force since
the 1970s. Gush Emunim, along with the secular ultranationalist party Tehiya,
rejected any territorial concession and criticised Israeli Prime Minister Menachem
Begin’s decision to return Sinai to the Egyptians (Ishay 2011: 72). They con-
sidered returning any part of Greater Israel as a form of betrayal. Additionally,
many religious fundamentalist groups in Israel with a vision of a theocratic state
based on the Jewish religious law, halakha, reject the idea of universal liberal and
humanistic values.

Gush Emunim has a significant role in turning Israeli politics to the religious
right wing. The coming of the Likud Party and Menachem Begin to power in
Israel after the election of 1977 further strengthened the religious aspect of the
conflict. By claiming the ownership of the entire Palestine land with reference to
the divine dispensation and by naming the occupied territory with biblical names
such as Judea and Samaria, Begin reinforced the religious dimension of the con-
flict (Haddad 1992: 269). While until 1977, religious Zionists allied with the
labour Settlement Movement, since then they have moved to the right and joined
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with the Likud governments (Shafir 2017: 115). By 1980s, even secular parties
like the Labour party, and leaders, like Shimon Peres, were undergoing a process
of orthodoxisation. His pictures of going to Wailing Wall after getting elected as
prime minister were reported in the media.

This shift in politics was also reflected in the attitude of people about them-
selves and others. According to a survey of the late 1990s, the majority of Israeli
Jews (68%) believed that Jews are chosen people, while only 20% reject this
ethnocentric belief (Masalha 2014: 70—72). According to a survey of the Guttman
Institute in 2008, 51% of the Israeli population consider themselves as secular and
30% as traditional. However, according to another survey of the Central Bureau
of Statistics, 83% of Israelis consider themselves as “at least minimally observant
in the religious sense” (Reiter 2010: 249). However, the proportion of religious
Zionists in politics and the military is more than their share in the population
(Reiter 2010: 251). For example, the representation of religious Zionists among
infantry officers has risen from 2.5% in 1990 to 31.4% in 2017, three times more
than their share in the national population (Shafir 2017: 114).

Additionally, military rabbis have a growing influence on military commanders
as the commanders consult with them both formally and informally on topics such
as the deployment of troops in OPT and the integration of women into combat and
field units. Moreover, deviating from the democratic norms of civilian control
over the military, Rabbis are asked to rule in cases of conflict between military
commands and religious commandments (Shafir 2017: 116). Since the 1967 War,
a special arrangement, called the yeshivat hesder, has been established to attract
more religious Zionists to the military. Accordingly, thirteen months of military
service are alternated with three years of religious study (Shafir 2017: 113). After
a poor performance in the 1973 War, the Israeli military’s chief of staff, Lieuten-
ant General Motta Gur, hailed the greater participation of religious Zionists in
the military service. In 1988, Rabbi Yigal Levinstein and Rabbi Eli Sadan estab-
lished the first premilitary preparatory yeshiva to strengthen the faith of teenagers
in “gap year” between finishing high school and joining military service (Shafir
2017: 113). Out of forty-four preparatory schools in Israel (in 2017), eighteen are
religious schools (Shafir 2017: 114).

Pointing to the triumph of religious Zionism in Israel, Shafir states:

In 2016, the heads of Mossad, and the police, and the governments’ legal
adviser — all appointed governmental positions and gatekeepers to the judi-
cial system — are religious Zionists. This presents a consolidation of power
that is highly telling of religious Zionists’ political sway in Israel social and
political life.

(Shafir 2017: 115)

Religious Zionists also focus “to penetrate to the media”. For this purpose, it
recruits “best to the media”, and its schools offer about thirty courses related to
media, movie and TV (Shafir 2017: 114). Now it has control over Israeli media to
advance their pro-settlement agenda. According to Shafir, military service, media
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and national politics are three significant spheres where religious Zionists concen-
trate and are in control (Shafir 2017: 112).

3.5.3 Role of Religion in Politics and Society: A Comparison
Between Israel and Palestine

Compared to Palestine, religious parties were powerful in Israel from a very early
period. While the active participation of religious groups in Palestinian politics
started only after the First Intifada, it had started in Israel from its very establish-
ment. Nevertheless, in the 1950s and 1960s, the representation of religious parties
in the Knesset was less than twenty (Ishay 2011: 79). However, gradually, the rep-
resentation of religious parties became more than thirty, and their support became
essential to form a government.

Most interviewees observed the more powerful role of religion in Israeli poli-
tics than in Palestine. Khanfar (2020) observed that the political role of religious
groups in Israel is more powerful than in Palestine. The reason is that, while reli-
gious groups in Israel were part of the government for many decades and the
Likud party is the strongest party, Hamas in Palestine is not that as powerful or
as popular. According to Ayat Nassar Abahra, a conflict resolution and public
relations consultant from Ramallah, the role of religious groups in Israel is more
powerful than in Palestine. In her opinion, the Palestine Authority oppresses reli-
gious movements within Palestine, whereas the religious groups get the support
of the system in Israel (Abahra 2020). She suggests that Palestine also should
follow Israel in allowing religious groups, not for making conflict but to resolve
it. In a comparison between Likud and Hamas, Abahra said that, while Likud gets
international recognition and support, Hamas is not getting that.

In contrast to these perspectives, Harhash (2020) opines that almost every
political movement in Israel and Palestine is religiously influenced. In Harhash’s
opinion, Netanyahu is no different from Haniyyeh, and Abbas is no different from
Rivlin. All use religion to gain political scores. According to her, Hamas is similar
to the Likud party, whereas Gush Emunim is similar to the Islamic State of Iraq
and Syria (ISIS). At the same time, Abubadawia (2020) opines that it is not fair
to compare Hamas and the Likud party because Hamas is a religious party and
Likud is a right-wing party. Moreover, according to Abubadawia (2020), Likud
wants to control the entire land and does not want a peace treaty. In the opinion
of Shihade (2020), although Hamas is a religious organisation, the entire system
of Israel is rooted in the religion. So, according to him, religion in Israel is more
powerful than Palestine.

While religion plays a significant role in the Palestinian society, religious influ-
ence in politics is stronger in Israel than in Palestine. According to Abudagga
(2020), while religion influences the foreign policy of Israel, its role in Palestine is
more limited to their daily life. Nevertheless, he stated that religion plays a crucial
role in Palestine when the issue is related to Jerusalem (Abudagga 2020). Abu-
dagga opined that, while the idea of the State of Israel itself is based on religion,
the Palestinian state is not based on religious identity. Although there are some
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religious parties in Palestine, they are not the majority. According to Abudagga,
even the Islamic states of Iran and Saudi Arabia, which are theocratic states, do
not discriminate against religious minorities similar to Israel. In Israel, religious
identity is the crucial aspect of citizenship. According to Abahra, Palestinian soci-
ety is religious, but its politics is secular. In her view, holding only a secular idea
is weakening Palestinians (Abahra 2020). In contrast to that, Khan (2020) argued
that state should be secular and that society should be religious. In the views of
Shomaly (2020), while Palestine is more religious at the grassroots level, Israel is
more religious at the political and high levels. In short, while the influence of reli-
gion in society is stronger in Palestine, its influence in politics is stronger in Israel.

3.6 Religion in Conflict Resolution
3.6.1 Significance of Religion in the Israel-Palestine Conflict Resolution

As explained in the introductory chapter, religion is often treated as a source of
conflict and often isolated from the policies and analyses of conflict resolution.
The general tendency is, as Rosen pointed out, to conclude “religion, having so
often inspired, legitimated and exacerbated deadly conflicts, cannot be expected
to contribute to their peaceful transformation” (Rosen 2012: 439).

At the same time, many scholars and interviewees rejected this generalization
and argued that the impact of the growing role of religious groups on conflict
resolution depends upon the perspectives of the groups. For example, Abu-Nimer
(2020) opined that the impacts of the growing influence of religious leaders on
conflict resolution depend upon their approach to the conflict. For example, the
engagement of peace-loving religious leaders will be constructive in the conflict
resolution. Abahra (2020) also suggested that the impact of religious groups on the
conflict resolution process is dependent on their perspectives. For example, accord-
ing to her, the ideology of Likud and the early policy of Hamas were obstacles to
the conflict resolution. In the opinion of Thomas Clough Daffern, if religions are
implemented in their correct forms, they are advantages for the conflict resolution
process. According to him, if Muslims study the Qur’an well, they will not support
suicide bombing (Daffern 2020). Similarly, since Judaism suggests that all human
beings are the children of God, a true Jew will not discriminate or oppress follow-
ers of other religions (Daffern 2020). At the same time, Daffern argued that the
Zionist movement is now in the hands of fanatics and that Netanyahu represents
this fanatic wing. Abubadawia observes that out of four schools of Islamic juris-
prudence, Maliki and Hanbali are at the extreme levels and Shafi and Hanafi are
considered as at the middle. Since the Palestinians mostly follow Shafi or Hanafi,
they adopt a moderate approach. According to Abubadawia, therefore, the grow-
ing religiosity in Palestine will not be a barrier to conflict resolution. According
to him, although Hamas is a religious party, it adopts a moderate approach. More-
over, the popularity of Hamas in Palestine is due not to its religious aspect but to
the failure and corruption of other parties. So religious parties in Palestine are not
an obstacle to the peace treaty (Abubadawia 2020).
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Religion is an inevitable and useful variable in the Israel-Palestine peace
process. Many interviewees have pointed to the positive potential of religion
in the Israel-Palestine conflict resolution. For example, Kadayifci-Orellana
(2020) advocated for the more active involvement of religious scholars and
institutions in the peace process between Israel and Palestine. According to
her, one reason for the failure of the Oslo Accords was the absence of reli-
gious groups in its process. She reasoned that since the conflict is very much
connected with religion, though it is a political conflict, religious leaders and
groups must be included. According to her, even those groups which oppose
the peace treaty should also be included (Kadayifci-Orellana 2020). Explain-
ing the failure of the past negotiations between Israel and Palestine, Thomas
Clough Daffern (2020) also said that “the elephant in the room is the west-
ern root of conflict resolution” (Daffern 2020). Daffern also has emphasised
the positive role of religion in international conflict resolution. According to
him, politics is connected with religion in many countries, and so it affects
their political perspectives (Daffern 2020). According to Daffern, the influ-
ence of religious groups in politics is visible even in the so-called secular
countries. For example, Christian and Jewish groups have an influential role in
the foreign policy of the USA. At the same time, Harhash (2020) observed that,
although ideally the foreign and security policies of Muslim countries should
be decided by political leaders based on national interest without having the
influence of religious scholars, in practice religious influence and norms rule
over behaviours and decisions. Abudagga shared a similar opinion and stated
that, although foreign policy should not be based on religious principles, in
reality, religion has an influence on foreign policies (Abudagga 2020). “So,
it does not matter what we name the system, it is always religiously domi-
nated. Somehow it is easier to control people’s minds through their normative
and religious sentiments” (Harhash 2020). Harhash supported and welcomed
the contribution of religious actors in the peaceful resolution of the conflicts.
Nations have been driven towards more religious sentiments and ideologies in
recent decades. If it is used for the welfare of the people, religion can play bet-
ter roles. According to Abudagga (2020), since many religious leaders in the
world want to use religion to promote peace, they can play a big role in inter-
national conflict resolution. Moreover, Eastern religions promote many values
similar to the values of international humanitarian law. Religious principles
like forgiveness, mercy, compassion and justice are related to international
law in general, and international humanitarian laws. So all these principles are
relevant in international conflict resolution. Abudagga pointed out that, even
though Zionists use religion for occupation, many Jewish religious groups
oppose it (Abudagga 2020). According to Abahra (2020), religion can play
both constructive and destructive roles in the conflict. She observed that all
religions have similar principles and unifying languages. According to her,
religion can contribute to reconciliation not only at the domestic level but
also in international conflicts if both parties believe in the role of religion in
conflict resolution.
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As Landau correctly points out:

Even though the Israeli-Palestinian conflict is primarily a political dispute
between two nations over a common homeland, it has religious aspects that
need to be addressed in any effective peacemaking strategy. The peace agenda
cannot be the monopoly of secular nationalist leaders, for such an approach
guarantees that fervent religious believers on all sides will feel excluded and
threatened by the diplomatic process. Religious militants need to be addressed
in their own symbolic language; otherwise, they will continue to sabotage any
peacebuilding efforts.

(Landau 2003: 5)

Landau warns that restricting religions to churches, mosques and synagogues
forfeits the opportunity to “inject a spiritual dimension” to the peace process.
A political peace without considering people’s feelings, attitudes and symbolic
images will not be long-lasting (Landau 2003: 14). According to Landau, the Oslo
Accords partially failed because it was a secular plan by secular leaders imposed
on the Holy Land, where the majority of people are religious followers (Landau
2003: 13). Since the peace process is considered as an arena of the secular left, reli-
gious people in Israel link it to the sphere of secularism and feel even threatened
by the peace process (Landau 2003: 21). Accordingly, political peace conferences
and discussions have to be strengthened “by symbolic or ritualised gestures of
rectification and reconciliation, grounded in the wisdom of the different religious
traditions” (Landau 2003: 47). Landau writes it with the experience of twenty-five
years of living in Jerusalem as a peacemaker and co-director of the Open House
Center for Jewish-Arab Coexistence, Ramle, Israel, from 1991 to 2003.

Mollov (2011) also emphasises the potentiality of religion to facilitate con-
structive mutual accommodations. Given the centrality of religion in the region,
Mollov underlines its potentiality “to serve as an exacerbating as well as a moder-
ating influence on the attitudes of parties involved in intense inter-ethnic conflict”
(Mollov 2011: 289). Since political agreements do not integrate the religious
dimension, a large segment of both the Israeli and Palestinian population has been
alienated (Landau 2003; Abu-Nimer 2004: 492). According to Mollov, inter-reli-
gious dialogue can bring together those peoples from both sides who were missing
from and resistant to ongoing political dialogue (Mollov 2011: 297). Incorporat-
ing the religious dimension can “provide the lacking mass legitimacy for elite
agreement” (Abu-Nimer 2004: 493; Landau 2003). Gopin (2002) also has argued
for including religious actors in the Israel-Palestine peace process. According to
Gopin, peacemakers have to “tap the resources of both Judaism and Islam” to
achieve a successful resolution.

Religion is a central part of the culture and the history of Israel and Palestine.
The boundary between religion and society is very vague. While the biblical nar-
ration of the land and divine promise are the inspirations for Jewish movements,
the narration of the Qur’an and hadith about Masjid al-Aqsa is a source of pride
for Palestinian Muslims. Even the “secular” parties mobilise people and justify
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their positions based on religious texts and tradition. Another reason is that inter-
faith dialogue can provide equal status to both parties. Mollov (2011: 295) cites
social psychologist Yehuda Amir to argue that inter-religious dialogue can provide
equal status to both parties, which is missing at the political level but essential
for a successful negotiation. At inter-religious dialogues, Jews and Muslims can
negotiate as equals despite political asymmetry.

Many scholars have advocated for the more active involvement of religion in
the peace process because of its central role in the conflict. Their logic is, “If
religion is involved in the conflict, then it might also be fundamental for peace”
(Kibble 2003: 331). The very phrase “Holy Land” itself indicates the involve-
ment of religion in the conflict. Any agreement on the future of Jerusalem and the
Temple Mount/Haram Al-Sharif obviously requires religious legitimacy and sup-
port of the religious authority of all sides. During the Camp David talks in 2000,
Yasser Arafat rejected Clinton’s suggestion to divide the site on Al-Haram Al-
Sharif/Temple Mount vertically. He stressed that the issue of Al-Haram Al-Sharif
is an Islamic issue, not just a Palestinian one. Thus Palestinian political leaders
cannot give up any part of it without religious legitimacy. It illustrates the need
for involving religious leaders in any negotiation on Jerusalem (Rosen 2012: 447).
Based on demographic data of an increasing religiously oriented population and
the growth rate of religious groups and their influence on politics, Reiter (2010:
257) concludes that as long as conflict resolution is postponed, the potential of
religion to influence the peace process also will increase.

Landau cites the opinion of Rabbi Michael Melchior, saying that “Religious
leaders still have more credibility with the public than do the politicians” (Landau
2003: 21). Supporting this argument, Landau cites an incident in which religious
leaders could control an outrage, where even the prime minister failed to do so,
against an act of a Russian immigrant Jew depicting the Prophet Muhammad as
a pig. In the interview, Abahra (2020) observed that Palestinian religious leaders
are closer to people than political leaders are. So their involvement is necessary
for conflict resolution. In the opinion of Abu-Nimer (2020), religion has a very
significant influence in society. At the same time, Abu-Nimer warned about the
manipulation of religious leaders by political leaders. Despite this political manip-
ulation, Imams still wield influence within society.

Moreover, all Abrahamic religions — Christianity, Islam and Judaism — propose
and share many fundamental values encouraging conflict resolution. The sanctity
of human life and the inalienability of human dignity are fundamental values of all
three religions (Rosen 2012: 448). In the words of Abahra (2020), “the language
of religion is a unifying language, more than the English language”. The second
chapter analysed in detail the Islamic principles for conflict resolution. Howard
Kaminsky (2018) has identified fundamental principles and aspects of traditional
Jewish interpersonal conflict resolution. He outlines those commandments which
are relevant in conflict resolution, such as to love one’s neighbour, the prohibition
against hatred, the prohibition against physical violence, and the prohibition of
verbal abuses, including saying hurtful things or embarrassing and cursing oth-
ers. Similarly, the Jewish tradition of conflict resolution also teaches values like
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(1) judging other people on the scale of merit and avoiding negative interpersonal
biases; (2) Tokhahah (reproof) which requires a person who feels another person
has committed an improper action against him to go to that person and to discuss
the issue with him (here the burden of reproof is on the victim); (3) prohibition of
taking revenge (Nekamah) and bearing a grudge (Netirah); and (4) the obligation
on an offender for asking forgiveness and on the victim for granting it.

Ophir Yarden (2011: 22) pointed out three Jewish universalistic values which
are at the heart of religious-based conflict resolution:

1) the common humanity of all descendants of Adam and Eve; 2) the respon-
sibility to behave as those created in God’s image; (3) the commonality of all
who worship the same, one, God — albeit in different ways.

Yarden (2011: 22) adds two more values, particularly in the context of Israel:

1) the notion that one is commanded to be sensitive to neighbours who are
unlike oneself ‘for you were strangers in the Land of Egypt’;(2) the obliga-
tion to care for one’s non-Jewish neighbours in the same way as one cares
for one’s Jewish neighbours, mipnei darkei shalom, for the sake of the paths
of peace.

Talking about commonality among Christianity, Islam and Judaism, David G.
Kibble states:

Whether one is a Jew living in Jerusalem or Jacksonville, a Christian living
in Bethlehem or Birmingham or a Muslim living in Ramallah or Riyadh, all
worship the same God. One may call him Adonai, or God, or Allah, but all
worship the one God. The God whom each worships is the God who created
the universe, as taught by the Torah, the New Testament, and the Qur’an.
Some find it difficult to accept that each religion worships the same God.
(Kibble 2003: 331)

The challenge is to overcome the insecurity and recurring trauma that “triumph
over universal values of commonality and mutual dignity leading to the demoni-
sation of the other and to the conflict” (Rosen 2012: 448). While for Jews, this
trauma is the outcome of the experience of persecution, anti-Semitism and the
Holocaust, Muslims are traumatised by A/-Nakba, the catastrophe of 1948, which
resulted in millions of refugees. According to Landau (2003: 13), these wounds
and traumas need spiritual, not just political remedies.

In short, religion becomes a must-be-considered institution due to various rea-
sons like the fact that religion is part of the culture and tradition of these countries;
religion and religious sites are part of the conflict; religion and politics are inter-
related in Israel and Palestine; religious legitimacy is crucial for getting public
support for conflict resolution in both Israel and Palestine; and all three Abraha-
mic religions teach moral values that helpful for conflict resolution.
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Nevertheless, religious institutions and leaders have been often ignored in the
peace process. There has been very little attempt to make these influential leaders
and religious values part of the solution rather than the problem. Despite clear
evidence of the role of religion in society, politics and conflict, the peace process
continued as a secular process, and religion dimensions were neglected in both for-
mal and informal dialogues. None of the agreements between the Israel-Palestine
leaders refers to the religious dimension of the conflict (Abu-Nimer 2004: 492). In
an interview, Abu-Nimer observed that although the influence of religious groups
has been growing, they are still ignored and have no significant role in the formal
conflict resolution process. Kadayifci-Orellana (2020) also shared similar con-
cerns and noted that even though religious leaders have an influence on society,
political leaders still tend to ignore their role, and the peace process remains at the
political level. Regarding the Alexandria process of religious leaders, Kadayifci-
Orellana observed that although the political leaders of both Israel and Palestine
did not oppose it, they did not promote it.

This ignorance can be the outcome of various reasons like prejudice about reli-
gion as a source of conflict and the intention to keep it away from the public
sphere. Rosen narrates an experience of Rabbi David Rosen in a meeting with
President Hosni Mubarak in 1997. When it was suggested to bring religious lead-
ers together to bring peace in the region, Mubarak’s immediate response was
“religious leaders; you should keep far away from them! That is a very dangerous
idea!” (Rosen 2012: 444). However, after the Second Intifada, religious leaders
and groups have been actively involved in the peace process. The discourse after
the 9/11 attack also has underlined the necessity of considering religion seriously.

One issue in interfaith dialogue is to determine who has the legitimate right and
authority to talk. Although the chiefrabbis of Israel are state-appointed authorities,
their power as spiritual authorities is contested (Breger et al. 2012: 35). Similarly,
the minister of Wagfand the Chief Mufti in Palestine can also be identified as state
officials. Therefore, Breger, Reiter and Hammer doubt a kind of obligation from
these religious leaders to “check-in” with political leaders before taking a political
stance. The influence of religious leaders over political leaders is also a matter of
concern. Additionally, the support of political leaders is necessary to coordinate
the meeting and agendas of religious leaders. The Alexandria process of religious
leaders was hosted by Egypt’s President Mubarak. Moreover, if Israel denies, for
example, the entry of religious leaders to Israel, it also will make the meeting and
further actions of religious leaders difficult. In short, religious leaders operate
under numerous constraints.

Another issue is to face the challenges of right-wing extremist groups in both
Israel and Palestine. For example, some religious Zionists reject any agreement
with Palestine considering there is divine order to settle in the entire Palestine
land. So, even when the Israeli government removes settlers from the OPT, such
right-wing rabbis ask soldiers to disobey the evacuation order (Shafir 2017: 117).
Rabin, who was a critic of religious settlers and signed the Oslo Accords and
agreed to withdraw Israeli force from Gaza and Jericho, had to pay with his life for
it. Rabin was assassinated on 4 November 1995, just after one week of signing the
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agreement, by a sympathizer of the religious settlement movement. The settlers
who are not ready to withdraw from the OPT are the major obstacle to reaching
a solution. The assassination of Rabin and the massacre of Arab worshippers at
the Mosque of Abraham in Hebron by a settler in Qiryat Arba demonstrate the
willingness of religious Zionist settlers to go to any extent to prevent an agree-
ment. The victory of the right-wing Likud party, which opposed Oslo and is led
by Netanyahu, shows the acceptance of right-wing religious Zionists’ narration in
Israeli society.

Similarly, Hamas faces challenges from people who consider military jihad
as the only option to save Palestine. Although Hamas also was against treaties in
its initial stage, it had no support of the majority of Palestinians in the 1990s. In
first elections to the Palestinian National Authority after the Oslo agreement, the
supremacy of Arafat was assured. Additionally, comparing the positions of Hamas
and Gush Emunim on Oslo, Shafir states that

the role played by Gush Emunim and Hamas are vastly different: the former
set up the major roadblock to peacemaking through its colonization proj-
ect, while the latter reacted to the Israeli refusal to remove Gosh Emunim’s
colonies.

(Shafir 2017: 121)

Since there is a clash between moderates and extremists in both Israel and
Palestine, the popularisation of moderate interpretations of rabbis and sheikhs can
contribute to getting religious legitimacy among the public for conflict resolution.
Yarden (2011: 23) points out that the clash is often between extremists and mod-
erates rather than between religious groups. Moderate religious leaders have the
potential to challenge the extremist interpretation by removing the emotionally
charged elements from religious values. Moderate religious narration, rather than
secular narration, is the best way to counter extremist perspectives.

3.6.2 Religiously Motivated Peace Process: Some Examples

Some inter-religious and religiously motivated peace processes have already
taken place in both Israel and Palestine both at the grassroots and the elite levels.

Grassroots-Level Peace Processes

Rabbis for Human Rights (RHR) is a grassroots organisation, established in
1988 as a response to the grave human right violation by Israeli military forces
during the First Intifada. Though RHR is a small group, it includes rabbis from
different streams of Judaism such as conservative, orthodox, reformist and con-
structionist (Abu-Nimer 2004: 507). Working with the Jewish moral principle of
“every human being is created in the divine image”, RHR opposed the demoli-
tion of Palestinian houses and sieges of villages by Israeli authority. Similarly,
Menachem Froman, the rabbi of the West Bank, is active in interfaith dialogue
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for many years (Rosen 2012: 449). Shalom Hartman Institute, founded by Rabbi
David Hartman, has hosted theological conferences including all three Abrahamic
religions. In the last two decades, many interfaith dialogue groups, like Peace
Now, Seeds of Peace, PeaceXPeace and Israeli Interfaith Encounter Association
(IEA), have been formed to interconnect different religious communities and to
facilitate the peace process.

Yvonne Margaretha Wang has studied eight such religious organisations from
three Abrahamic religions working for peace in the Holy Land. According to
Wang, while Israelis see interfaith dialogue as a method to understand each other,
Palestinians see it as a way to fight political injustice (Wang 2014: 71). It is due to
the fear of Palestinians that the cooperation and talks without addressing injustice
will normalise and preserve the unjust status quo.

Similarly, Sabeel is a Christian organisation founded by Naim Ateek in 1990
based on the Palestinian version of Liberation Theology. According to Sabeel’s
Liberation Theology, Jesus lived under occupation; thus, following in the foot-
steps of Jesus, Sabeel works to empower Palestinians, especially Christians, to
stand against the occupation. Naim Ateek emphasises the significance of devel-
oping a new Liberation Theology since Western Zionists have supported settlers
(Wang 2014: 75). Thus Sabeel counters both Jewish and Christian Zionism. While
Sabeel promotes interfaith dialogue and cooperation among Christians and Jews,
it opposes dialogue with Jews unless the occupation ends. However, Aziz Abu
Sarah, a Palestinian peace activist, has questioned the emphasis on justice arguing
that such an anti-normalization attitude would lead to rejection of any coopera-
tion and continuation of occupation and injustice (Wang 2014: 72). According to
Shomaly (2020), although there were some religious peace groups in Israel, like
Rabbis for Peace, now they are not influential.

High-Level Peace Processes

The Alexandria Summit of religious leaders, held on 21-22 January 2002 in Alex-
andria, Egypt, is an example of a peace negotiation of religious leaders at the
elite level. It was the first ever such high-level meeting of leaders of all faiths of
the Holy Land (Rosen 2012: 451). It was hosted by Sheikh Mohammed Sayyed
El Tantawi, the head of Al-Azhar, and convened by Dr. George Carey, the then
Archbishop of Canterbury. It was held with the support of political leaders like
President Mubarak, Prime Minister Sharon and Chairman Arafat. Seventeen reli-
gious dignitaries, representing Christianity, Islam and Judaism, participated in the
meeting.

The Muslim delegation included leaders like Sheikh Mohammed Sayyed al-
Tantawi, Sheikh Talal al-Sidr, the minister of religious affairs of the Palestinian
Authority, Sheikh Abdulsalem Abu-Shkedem, Muf#i of the Palestinian Armed
Forces, Sheikh Taisir al-Tamimi, Chief Justice of the Palestinian shari’a courts
and Sheikh Taweel, Mufti of Bethlehem. Sheikh Sidr was of the opinion that “we
people of religion cannot wait for the politicians — it is our duty to do all we
can to end the bloodshed” (Landau 2003: 16). The Jewish delegation included
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Rabbi Yitzchak Ralbag, chief rabbi of Maalot Daphna and Rabbi David Brodman,
chief rabbi of Savyon. Rabbi David Rosen, former chief rabbi of Ireland and an
active person in the interfaith dialogue around the world including the Middle
East, also took part in it. Surprisingly, Rabbi Menachem Froman, the founder
Gush Emunim, the radical settler movement, also signed the Alexandria Dec-
laration (Rosen 2012: 453). Representing different denominations in the Holy
Land, the Christian delegation included His Beatitude Michel Sabbah, the Latin
Patriarch, Archbishop Aristarchos, secretary-general of the Greek Orthodox Patri-
archate, Archbishop Chinchinian, of the Armenian Patriarch, Archbishop Boutros
Mualem, the Melkite archbishop, and the Rt. Rev. Riah Abu El-Assal, the Angli-
can bishop of Jerusalem (Rosen 2012: 453).
Rosen identifies four lessons of the Alexandria meeting:

First, its feasibility was dependent on the help of an outside third party, the
Archbishop of Canterbury and his team, who worked intensively to build
bridges of trust through his authority and sensitivity. Second, a prominent
external Muslim presence, the Sheikh Al-Azhar, was needed to provide a
wider Muslim imprimatur and a canopy of peace under which the Palestinian
Muslims could feel comfortable. Third, it was essential that the wider politi-
cal echelons involved demonstrated a willingness to engage in, and provide
continued backing for, the process. Finally, the main players needed to be
supported and sustained with empathy and firmness when they succumbed to
the human condition by faltering in the face of a harsh reality.

(Rosen 2012: 458)

The leaders issued a joint declaration, the First Alexandria Declaration of the
Religious Leaders of the Holy Land, denouncing violence and expressing the
commitment to work for peace in the region. (Refer the Appendix IV for the full
text of the Alexandria Declaration.) It condemned the violent abuse of religion
and the killing of innocent people. It underlined the holiness of Jerusalem and
acknowledged the rights of all three faiths to worship there: “The Holy Land
is holy to all three of our faiths”. For advancing the initiative of the meeting, it
established the Permanent Committee for the Implementation of the Alexandria
Declaration (PCIAD).

Since it was in the context of violent Al-Aqgsa/Second Intifada, the time of the
meeting and of the Declaration was very important. However, due to the violent
political atmosphere, the meeting could not result in significant achievements. Abu-
Nimer (2020) observed that, although the Alexandria Summit was a significant
development during the Second Intifada, a similar effort has not been continued
after that. Nevertheless, it paved a base for many inter-religious meetings in the
following years. For example, the World Congress of Imams and Rabbis for Peace
took place in Brussels, Seville and Paris in 2005, 2006 and 2008, respectively. The
First Congress also created the Permanent Committee for Jewish-Muslim Dialogue.
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Rabbi Ron Kronish wrote:

We can only hope that the Alexandria Declaration will be the new beginning
of an era in which religions — and religious leaders — will play a much more
constructive role in peacebuilding than in the past in the Middle East, and
that it will send positive signals about the role of religion in promoting peace
throughout the respective societies in the region.

(Cited in Landau 2003: 19)

Similarly, the Council of Religious Institutions of the Holy Land (CRIHL), con-
sisting of religious institutions, was created by the religious leaders of Israel and
Palestine. Various institutions like that of the Palestinian Ministry of Wagf, the
shari’a court of Palestine, the Chief Rabbinate of Israel and the heads of churches
in the Holy Land were part of it. It declared its objective:

As religious leaders of different faiths, who share the conviction in the one
Creator, Lord of the Universe; we believe that the essence of religion is to
worship God and respect the life and dignity of all human beings, regardless
of religion, nationality and gender.

We accordingly commit ourselves to use our positions and good offices, to
advance these sacred values, to prevent religion from being used as a source
of conflict, and to promote mutual respect, a just and comprehensive peace
and reconciliation between people of all faiths in the Holy Land and world-
wide.

(Cited in Wang 2014: 77)

CRIHL’s mission is to help political dialogue between Israel and Palestine, pro-
viding religious perspectives on issues related to religion.

Similarly, the Holy Sites Initiative (HSI) was set up to facilitate cooperation
among Christian, Jewish and Muslim communities at holy sites, especially in
Jerusalem. The Draft Declaration of HSI begins:

We, religious leaders from the Jewish, Christian and Muslim communities in
the Middle East and beyond, have come together in mutual respect to declare
our commitment to seek peace and pursue it, in accordance with the call of
our respective faith traditions, and to prevent religion from being used as a
source of conflict. We express our fervent desire to see peace prevail in the
Holy Land and particularly in the city of Jerusalem, to which our respective
Traditions are bound, each in its own unique way. Jerusalem is a city of spe-
cial significance for each of the Abrahamic monotheistic religions, containing
within it holy sites of sacred religious attachment, dedicated to prayer and
worship.

(Cited in Rosen 2012: 470)
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Indigenous Methods of Conflict Resolution and Hudna

Mneesha Gellman and Mandi Vuinovich (2008) have emphasised the need for
utilising indigenous conflict resolution methods like su/ha in the context of the
Israeli-Palestine conflict. (Refer to Chapter 2 for details on sulha.) It is a ritual-
ised process of peacemaking and restorative justice in order to regain the dignity
and honour of both parties. This method has been already practised by different
groups, like Muslims, Christians and Druze Arabs to resolve their conflicts (Gell-
man and Vuinovich 2008: 130). Acknowledging the significance of the political
dialogue, Gellman and Vuinovich state: “We do not advocate an unrealistic project
of sulha being used instead of Camp David negotiations, but we do look to indig-
enous Arab conflict resolution processes such as su/ha to rehumanise the dialogue.
Sulha is capable of restoring honour and pride in communities too fearful and
oppressed to negotiate as equals” (Gellman and Vuinovich 2008: 143). Accord-
ing to Landau (2003: 36), many grassroots-level peacemakers, like Gabi Mayer,
a Jew, and Elias Jabbour, a Christian Arab, use the method of sulha to resolve
Israelites and Palestinians. Jabbour envisions a National Su/ha Day and promotes
engagements and relationships at the grassroots level between Jews and Arabs to
bring peace from bottom up.

Hamas has been publicly offering Hudna (truce) between Israel and Palestine
ever since Sheikh Ahmed Yassin proposed it in 1994 (refer to Chapter 2 for details
on Hudna). However, according to Tuastad, Hudna was part of Hamas’s ideas
from its very formation (Tuastad 2010b: 12). Supporting this argument, Tuastad
refers to a secret meeting in 1988 between Mahmod Zahar, a founder of Hamas
and Shimon Peres, the Israeli leader. However, Israel rejected Hamas’s offer.

Hudna is a temporary and partial solution for a limited period, usually up to
ten years, not a final peace agreement. Thus it is a means to attain a goal — that
is, to have sulh — not the goal in itself. Hudna searches for a solution for issues
where agreement is possible and postpones those issues where agreement seems
unlikely in the current situation (Tuastad 2010a: 2). For example, Hamas is ready
to accept to postpone the issue of refugees though it emphasises acceptance, in
principle, of the rights of refugees to return in future. The omission of the right
of return, without demanding or giving up, makes Hudna different from a perma-
nent peace agreement. Without solving the refugee issue, Hamas cannot recognise
the State of Israel, but it can offer a ceasefire. According to Abudagga (2020),
Hudna can only manage the conflicts, not settle them. According to him, con-
flict settlement should be based on international humanitarian laws. At the same
time, Abubadawia (2020) opined that the Israel-Palestine conflicts need conflict
management rather than conflict resolution. In his opinion, Islam has a big role in
conflict management.

As Tuastad has stated:

Hamas’s ideas of a Hudna are not very complicated. They basically comprise
a suggestion of having a Palestinian state in exchange for an extended cease-
fire. After the ceasefire, if there is trust and people are happy, then there will
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be peace. If not, there will not be peace. According to Hamas, this would be
up to the next generation to decide.
(Tuastad 2010b: 5)

Osama Hamdan, the spokesperson for Hamas in Damascus, also states that “in ten
years, if there is trust and people are happy, then there will be peace. If not, there
will not be peace. It will be up to the next generation to decide” (cited in Tuastad
2010b: 42). According to Tuastad, Hamas’s idea of Hudna has similarities with
Israel’s Likud party’s position on a peace agreement in that Benyamin Netanyahu
has called for “an economic peace”. Both emphasise a focus on areas where agree-
ment is possible and avoidance of an intention to end the conflict with a quick fix
(Tuastad 2010a: 3).

There are two competing interpretations over the purpose of Hamas’s Hudna.
While some consider Hamas’s offer as a tactic to get time for a future military
attack and conquer all the land of Palestine, others see it as an Islamic way of
conflict resolution to achieve permanent/long-term peace in the future (Tuastad
2010b: 5). These competing interpretations were reflected even in the interviews
for this research. On the one side, according to Shihade (2020), since Hamas is
not ready for a two-state solution, Hudna is just a tactic to deal with the current
situation. According to Shomaly (2020), the Hudna offer of Hamas is, in a way, a
tactic. According to him, the Islamist movement will never give up the dream of
establishing a Palestinians state and wiping out Israel. Therefore, Israel does not
believe Hamas’s offer. Hamas is ready to sign a peace treaty but not to recognise
Israel. On the other side, Kadayifci-Orellana (2020) observed that since most of
the people on both sides want peace, the demand for Hudna seems to be a genuine
demand for peace. Khanfar (2020) claimed that “since the Palestinian govern-
ment works in international condition and norms, it will be ready for a peaceful
relationship with Israel even if it becomes powerful. So, Hudna is not a tactic to
prepare for future war”. Abahra (2020) also stated that, since the condition of Gaza
is worse, Hamas’s offer of Hudna is a genuine demand for peace in the region.
According to her, Hamas will not take Hudna as a tactic for military preparation
unless they can assure the support of its supporters within Palestine and the sup-
port of the major powers at the international level. Tuastad also opined: “A Hudna
has the potential of being something more than simply a tool to reach a goal. In
Arab and Islamic tradition, a Hudna constitute a phase: first the ceasefire, Hudna,
then the sulh, reconciliation. The most common outcome of the Hudna phase is a
final peace agreement” (Tuastad 2010b: 41).

The claim that the Islamic side can violate Hudna when it becomes strong
enough to wage war is not supported by most Islamic jurists (refer to Chapter 2
for more details). It is religious duty to abide by Hudna until the end of the speci-
fied period or until the opposite side violates the treaty first. For Hamas, Hudna is
a binding treaty since the violation of its agreement is prohibited by the Qur’an,
hadith and Islamic jurisprudence. Ahmed Yousef of Hamas, for example, describes
Hudna as “recognised in Islamic jurisprudence as a binding and legitimate con-
tract” (Tuastad 2010b: 11).
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In his entry in Encyclopaedia of Islam, Khadduri states:

Hudna in Islamic law is thus equivalent to ‘international treaty’ in modern ter-
minology. Its object is to suspend the legal effects of hostilities and to provide
the prerequisite conditions for peace between Muslims and non-Muslims,
without the latter’s territory becoming part of the Dar al-Islam. The Qur’an
provided for the Muslims not only the possibility of entering into a peace
agreement with the enemy, but also the obligation to observe the terms of the
agreement to the end of its specified period.

(Cited in Tuastad 2010b: 11)

Tuastad (2010a) has suggested discussing Hudna with Hamas to strengthen the
position of the doves within Hamas and to treat Hamas as a part of the solution
rather than the problem.

3.7 Conclusion

Although the fundamental causes of the Isracl-Palestine conflict are nationalism,
territory and sovereignty, religion also has a significant role in legitimising conflict
and conflict resolution. For example, Zionism, which started as a secular move-
ment, used biblical texts to legitimise its cause and to mobilise people to support it.
Since Palestinian land holds significant status in all Abrahamic religions, members
of those faiths refer to holy texts to establish their claim on the land. However, the
biblical verses indicate that the Palestinian territory was the land of the Canaanites
and that Abraham and the Israelites were foreigners to it. Palestine contains many
places with religious significance for all Abrahamic religions. Since there is a clash
of interest over these territories, it has been easier for religious and political parties
to mobilise people. Such a link between religion and politics has been stronger in
Israel than in Palestine. Religious right-wing groups were powerful in Israeli poli-
tics long before they were in Palestine. Nevertheless, both Israel and Palestine have
witnessed the rise of religious groups in the last three decades.

Although the role of religion in politics and society has been increasing, the
religious perspective of conflict resolution has been overlooked in academic lit-
erature. The high-level peace talks also ignore the role of religion and religious
groups in the reconciliation. However, some grassroots, religiously motivated
organisations are at work to build peace between Israel and Palestine. Since the
Islamic perspective of conflict resolution is significant in gaining legitimacy for a
peace treaty among the religious Palestinian people, it is vital to know the perspec-
tives of Islamic scholars on the conflict and conflict resolution. The next chapter
analyses the fatwas of Islamic scholars on reconciliation with Israel.
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4 Islamic Theological Debates on
Conflict Resolution and Peace
Treaties with Israel

Introduction

Islamic scholars and groups within and outside Palestine possess diverse opin-
ions about the conflict resolution with Israel. The difference is visible in their
approaches to puzzles like whether conflict resolution with Israel is necessary,
allowed or prohibited by Islam. If it is allowed, then what are the conditions for
it? What should be the time limit for it? What is the meaning of justice and peace
in the context of this conflict? What are the challenges for implementing the ideal
mode of peace and justice? While some scholars have considered the peace treaty
as a surrender to Zionism and giving up the Palestinian land forever, others are
of the view that it as a significant step towards bringing peace in the region. This
chapter analyses different Islamic perspectives, from both within and outside
Palestine, on the conflict resolution with Israel.

4.1 Theological Debates After the Camp David Agreement

The Camp David agreement, which was signed between Egypt and Israel on
26 March 1979 at the White House, provoked huge debates in both political and
religious circles. The treaty was criticised by many Arab leaders who argued that
it was a treaty whereby nothing was gained from the side of Israel. The then
crown prince of Saudi Arabia Fahd bin Abd al-Aziz, for example, observed that
the Egyptian President Sadat was satisfied with less than the minimum require-
ment for a just peace (Reiter 2011: 95). The take of Fahd, however, was indicative
of that his opposition to the treaty was not due to an unwillingness to recognise
the State of Israel or a two-state solution; instead, he was also ready for a peace
treaty if it was a just one. This readiness was also reflected in the eight-point plan
which Saudi Arabia had presented for a comprehensive peace between Israel and
Arab and which was later known as the Arab Peace Initiative.

The Ba’athist regime of Syria also had criticised Sadat. Though a secular Arab
nationalist regime, it used religious language to oppose the treaty. Tishreen, the
government newspaper, republished a farwa of 1970 by the heads of the Al-Azhar
institution in Egypt opposing any reconciliation with Israel (Reiter 2011: 96). Al-
Azhar had issued fatwas in 1956 and 1970 opposing the peace treaty with Israel
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since it allowed the usurping force to continue its act of stealing and recognised
its rights on the stolen property (Al-Azhar 1956: 683).

Hasan Ma’mun, the Grand Mufti of Egypt, had given a fatwa in 1956, leaving
the door open for a reconciliation with Israel. According to him, Israel had con-
quered the Islamic land. If the agreement with Israel legitimised its occupation
on Muslims’ land, then such a treaty was not allowed by Islam. For Ma’mun, the
reason for not allowing the reconciliation with Israel was that such a treaty would
only benefit Israel and do nothing for Muslims. At the same time, he allowed
an agreement if it was useful to restore the stolen land. Thus the validity of the
agreement depended upon whether or not it benefited the Muslim community. He
recognised the Rhodes Agreements (1949 Armistice Agreements) between Arab
states and Israel in 1949 as a valid truce, although they were signed under the
pressure of superpowers. Nevertheless, since Israel had violated the truce through
its continuing aggression against neighbours, according to him, that truce was no
longer valid. In short, Ma’mun permitted an agreement only if it could benefit
Muslims and get back their occupied territory.

The government of Egypt on its part tried to get political support and religious
legitimacy for its action. Its newspapers published a series of supportive articles by
political and religious experts. On 13 April 1979, the same day in which Zishreen
published the fatwa of Al-Azhar, Al-Ahram, an Egyptian newspaper, published
an article of Mohammad Hassan al-Touhami, who was the secretary-general of
the Organization of the Islamic Conference from 1974 to 1975 (Reiter 2011: 96).
According to Touhami, Egypt’s treaty with Israel was a just peace, not a surrender
because, through the treaty, Jerusalem, which was captured by Israel in 1967, will
be returned to Arab’s hands. So Egypt preferred a non-military way to restore
Jerusalem. He referred to the Qur’anic text to argue that if the enemy inclined to
peace, Muslims also should have accepted it and trusted in Allah. After Egypt was
suspended from the Islamic Conference in Fez, Touhami condemned the decision
in an interview with Al-Ahram and argued that the participants of the Conference
were blind to the truth (Reiter 2011: 98). The religious narration was very use-
ful for both the supporters and the critics of the peace treaty with Israel. While
the Syrian newspaper published religious fatwas to criticise the Egyptian gov-
ernment, the Egyptian newspaper published religious justification for the treaty.
The position of Touhami as the head of OIC, which is a Pan-Islamic movement
representing fifty-seven Muslim states, was influential in getting legitimacy in the
Islamic world.

A series of articles was published in A/-Ahram by the heads of Al-Azhar and
the minister of religious endowments, justifying the peace treaty from the perspec-
tive of shari’a. The heads of Al-Azhar issued a public statement on 10 May 1979,
in response to the suspension of Egypt from the Conference of Muslim Foreign
Ministers. The statement of Al-Azhar argued that the treaty did not violate shari’a
and that it was from the position of strength rather than a surrender as it was con-
cluded after the victory in the 1973 War. By justifying the treaty from the position
of strength, Al-Azhar also negated the argument that a peace treaty was allowed
only when Muslims were weak. According to Al-Azhar, the Hudaybiyya treaty
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also was signed when Muslims were in a position of strength. The allegation of
Reiter (2011: 97) that this claim was a fallacy and that the “state of the Prophet’s
army was inferior to that of the people of Mecca” appears to be invalid because
the Prophet and his companions had already gained victory over the people of
Makkah in the direct wars before this treaty. For example, in the first war at Badar,
the Prophet, along with his 313 companions, had achieved clear victory over the
Quraysh who were around one thousand people. In this war, while fourteen Mus-
lims died, seventy people died from the Quraysh side. Additionally, the strength
of Muslims was increasing year by year since more people had been converting
to Islam.

According to the statement of Al-Azhar in 1979, the peace treaty would be
allowed only if it benefitted the Muslim community. The fatwa of 1970, though it
opposed the peace agreement, had stressed that a peace treaty was allowed only
when it was beneficial to the Muslim community. However, the public statement
of 1979 added that since Egypt was a Muslim country and a stronghold of Islam,
the head of the state was authorised to analyse and decide whether or not a particu-
lar treaty was beneficial to Islam. The benefit in the Camp David Accords was the
return of the Islamic lands to its owners. The public statement called the rulers of
Muslim states to join hands with Egypt in this treaty. It also compared the treaty
with the treaty of Hudaybiyya by the Prophet Muhammad.

On 18 May 1979, Sheikh Abd al-Mun’im al-Nimr, the then minister of religious
endowment in Egypt, published an article in Al-Ahram. It argued that the basic
relationship between Muslims and non-Muslim countries was peace. Additionally,
the Prophet Muhammad had respected the provisions of the Hudaybiyya until the
other side violated it. Al-Ahram published another statement by Jad al-Haq Ali
Jad al-Haq, the Mufti of Egypt and head of Al-Azhar, on 14 June 1979 support-
ing the peace treaty. Jad al-Haq also published long fatwas countering extremists’
argument against the peace treaty. For example, Abd al-Salam Faraj had published
a booklet entitled The Neglected Duty, criticising the government of Egypt and
comparing it with Tartars (Mongols). Jad al-Haq, in his fatwas, countered the
arguments of Faraj. According to Reiter, fatwas of religious scholars have a sig-
nificant role in gaining mass legitimacy for a peace treaty. In his words:

Formal backing though a fatwa by Islamic sage was not required from a
constitutional perspective. Nonetheless, as it turns out, precisely because of
attacks from radical Islamic circles, an Islamic ruling in support of the ruler’s
actions has great importance. Islamic law is an accepted cultural code in Mus-
lim Arab societies. Therefore, in order to contend with radical entities, the
ruler needs to ‘speak in their language’ — the language of religious law.
(Reiter 2011: 172)

The fatwa of Jad al-Haq provided an alternative religious view based on Islamic
texts, the Qur’an and hadith, countering the prominent religious narration of that
time which opposed any peace agreement with or recognition of Israel. (Refer to
Appendix V for the full text of the fatwa of Jad al-Hagq.) In his fatwa, Jad al-Haq
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stated that Islam was a religion of peace and that war was not allowed unless there
was a necessary condition. According to him, the treaty was valid in the views
of shari’a. He pointed out that the Qur’anic chapter al-Fath (chapter 48), which
was revealed soon after the Hudaybiyya treaty, presented the agreement as a clear
victory. He also quoted the Qur’anic verses, “So if they refrain from fighting
you and offer you peace, then Allah does not permit you to harm them” (Qur’an
4:90) and “If the enemy inclines to peace, make peace with them” (Qur’an 8:61).
In support of his argument, he also referred to Qurtubi: “[I]f a peace treaty can
serve the interest of Muslims or can prevent harm on them, Muslims can initiate
a peace treaty” (Qurtubi in his interpretation of the Qur’anic verse 8:61). In the
explanation of the Qur’anic verses 4:89 and 4:90, Qurtubi says that it is a proof
for a peace treaty with enemies if there are benefits to Muslims. Jad al-Haq also
quoted Fath al-Bari of Ibn-Hajar Asqlani, which is a renowned commentary on
hadith text Sahih al-Bukhari. He cited the hadith collection and commentary of
Shaukani to argue that the reconciliation with enemies was allowed even with
some harm to Muslims if there was a need or necessity of it to prevent greater
harm to them. Additionally, Jad al-Haq stated that the Prophet Muhammad and
his companions had made peace treaties with enemies and that they did not vio-
late them until the other side violated. Despite the concern of many companions,
the Prophet Muhammad signed the Hudaybiyya treaty for the sake of community
interest. Caliph Umar had made an agreement with the people of Ilia (Jerusalem).

According to Jad ul-Haqq, Islamic jurists had a consensus that a country’s
leader could make a peace agreement with enemies if it served community inter-
est. The reconciliation was also a form of jihad because it was helpful to prevent
the harm of enemies. Supporting his argument, Jad al-Haq referred to the texts of
four Sunni schools of jurisprudence and to Shia jurisprudence. He permitted the
treaty for both definite and indefinite periods. But for the time-specified treaty, it
was compulsory to respect it until the end of the specified period unless enemies
breached it. At the same time, for the indefinite treaty, the leader of the country
could act based on community interest. However, Jad al-Haq put forward the
following conditions for the legitimacy of a treaty. First, there should not be any
provision that violated the fundamental principles of Islam. Second, the treaty
should be clear in its provisions to avoid cheating. Third, since Islam emphasised
the significance of the satisfaction, the treaty should not be an outcome of threat.
If a treaty was signed fulfilling these conditions, it was mandatory for Muslims
to abide by it.

According to Jad al-Haq, the treaty facilitated economic cooperation among
parties as it happened after the Prophet’s agreement with the Jews of Madeena.
Jad al-Haq pointed out that, according to Islam, the people-to-people relationship
should also be peaceful unless a war became necessary for self-defence. The war
also should be limited to reduce harm. The Qur’an has taught ways for coopera-
tion with others and for safeguarding the lieves, property and dignity of Muslims.
So the leader of the Muslim state had a religious duty to protect the citizens.
Accordingly, Egypt’s ruler realised that the goal and security of people could be
achieved only by a peace treaty, not by war, and thus he made an agreement with
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Israel. By this agreement, he was fulfilling his responsibility to protect the citi-
zens. In Islam, war is not a goal, only a means to achieve a goal. If the goal can be
achieved in a peaceful way, that should be preferred.

Responding to the allegation that Egypt disrupted the unity of Arab states, Jad
al-Haq said that the reality was different. Since the international environment
had changed, the Arab states had agreed to a peaceful solution. However, since
other Arab countries were not ready to initiate the peace process, Egypt was
doing it. Jad al-Haq stated that it was the duty of other Arab countries to support
Sadat for his initiative, which he did for the betterment of entire Muslim and
Arab community. He cited hadiths like, “A believer to another believer is like a
building, one part supports the other”, to request other Muslim leaders to sup-
port Sadat and to refrain from accusing him. Here, he used the Islamic principle
of ummah to get the support of the entire Muslim community in the reconcilia-
tion with Israel. According to him, religious scholars also had the duty to give
fatwas according to the teaching of the Qur’an and hadith. He warned against
those who gave religious opinions without reflecting the teaching of Allah and
the Prophet for appeasing political leaders. Jad al-Haq requested Islamic schol-
ars to advise their rulers not to hate other Muslims. By this, he was responding
to other Islamic countries’ decision to expel Egypt from the OIC. He ended his
fatwa with an optimistic statement similar to the Qur’anic verse 48:1, saying
that “the treaty with Israel will be a victory through which we will regain our
land and honour, and the sacred Quds will return to the Muslim camp and peace”
(ul-Haq 1979: 3633).

The fatwa of Jad al-Haq emphasised many principles: (1) Islam is a religion of
peace, and the basic relation between Muslims and non-Muslims is that of peace,
not war. (2) War is not a goal of Islam, and it is allowed only when it is inevitable
for self-defence. Even in that case, it should be limited to preventing harm. (3)
The Qur’an, hadith and practice of the Prophet and his companions, and jurispru-
dential texts legitimise the peace treaty with enemies if it serves the interests of
Muslims. (4) The Hudaybiyya treaty and the agreement with the Jews of Madeena
are precedents of the treaty with enemies. (5) It is the religious duty of rulers to
ensure the safety of citizens. If it is possible through a peace treaty, that must be
preferred. (6) Since Egypt made an agreement with Israel after getting back the
territory captured in the 1967 War, it did not disturb the honour of the country or of
Muslims. (7) The peace treaty was the better way to achieve the goal from Israel.
(8) If a treaty is signed, it is mandatory to abide by it until the enemy violates it.

Reiter (2011: 112—117) points out some significant arguments of Jad al-Hagq.
First, it is the obligation of Muslim leaders to respond positively to an enemy’s
peace offer, even if Muslims have military superiority. Second, a pact of non-
belligerence with non-Muslims is permissible if it is beneficial for Muslims.
Third, Hudaybiyya is a precedent to justify such a peace treaty with non-believers.
Fourth, there is an obligation of Muslim rulers to restore the Muslim territory
and its residents if it is conquered by the enemy. Through the treaty with Israel,
Egypt could restore its Sinai Peninsula. According to Jad al-Haq, the treaty did
not legitimise the control of Israel on other territories which were conquered in
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the 1967 War. The return of the territory to Egypt was the first step in getting all
the territories back. Other states also could follow Egypt’s way to restore their ter-
ritories. Fifth, the existence of Israel is an established fact, and even the previous
agreements between Arab states and Israel had recognised it. For example, the
Rhodes Agreements of 1949 was a Hudna between these two entities. Sixth, being
part of the “people of the book”, Jews have a special status in Islam. Seventh, the
agreement with Israel was signed from the position of strength.

Despite the fatwa of Jad al-Haq, the dominant opinion during that period was
against such a treaty with Israel. One reason for this opposition was the occupa-
tion of Islamic land by Israel. According to Wahab al-Zuhayli, the Syrian scholar,
shari’a did not allow the recognition of Israel as a political entity because it had
stolen Islamic land (Al-Zuhayli 1981: 16). Similarly, Zafer Al-Qasimi (1982:
230-231) also said that the Muslim world should be in the state of war with Israel
and its allies due to its occupation. In 1989, many scholars from different coun-
tries, who were mainly affiliated with the political Islam, issued a joint statement
prohibiting the concession of any part of Palestine to Zionists. Thsan al-Hindi
(1994) opined that it was forbidden to sign a peace treaty with Israel since it had
robbed Islamic land, violated the honour of Muslim women and defied Islamic
holy places. Al-Hindi reasoned that the Qur’an (60:8-9) had prohibited befriend-
ing someone who had banished them from their home. Additionally, signing the
argument with Israel would legitimise Israel’s control over the occupied land.

4.2 Debates After the Oslo Accords

Similarly, the Oslo Accords between Israel and the Palestine Liberation Organi-
zation triggered theological debates on Islamic perspectives on such a treaty. For
example, while Sheikh Abd al-Aziz Ibn-Baz, the Grand Mufti of Saudi Arabia,
supported the Accords, Yusuf al-Qaradawi, who was a member of the Muslim
Brotherhood based in Qatar, opposed it.

Responding to a query of Abdullah al-Rifa’i, the editor-in-chief of the Jeddah-
based newspaper al-Muslimun, Ibn-Baz stated that the treaty was both permissible
and a matter of necessity (Al-Muslimun, 1994 as cited in Khalil 2011: 136).
Ibn-Baz was Mufti of Saudi Arabia with the rank of a minister from 1975 to his
death in 1999. He ruled that Islam allowed both indefinite (mutlaga) and definite
(mu’aqqata) peace agreements if rulers saw benefit in them. (Refer to Appendix
VI for the full text of this fatwa of Ibn-Baz.) Ibn-Baz also referred to the Qur’anic
verse (8:61) to state that an agreement could be accepted if the enemy offered it.
He also pointed to the Prophet Muhammad’s agreement with Makkah. The Prophet
had concluded a treaty for ten years with the people of Makkah and permanent
treaties with many other Arab tribes. However, according to Ibn-Baz, since the
necessity and the benefit for the community are the basis for the legitimacy of the
indefinite treaty, such a treaty for an unfixed period could be broken when rulers
saw them as no longer serving the community interest. Ibn-Baz cited Ibn-Qayyim
and Ibn-Taymiyyah to support his argument. Ibn-Baz (1996: 8) advised Palestin-
ians to cooperate supporting the treaty to avoid bloodshed.
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Seventeen days after Ibn-Baz’s fatwa, Qaradawi published his response in the
Kuwait-based al-Mujtama on 10 January 1995. (Refer to Appendix VII for this
fatwa of Qaradawi.) Qaradawi agreed that if the enemy inclined towards peace,
the call for peace should not be rejected, even if there was the possibility of cheat-
ing. However, according to him, the negotiation, after stealing the land by the
sword, for legitimising the control over the captured territory is not an inclina-
tion towards peace (Qaradawi 1995). According to him, inclination towards peace
should appear in the action of the enemy. Accordingly, since Israel continued its
occupation, it did not really incline towards peace. Thus the Qur’anic verse (8:61)
was not applicable.

One and half months after Qaradawi’s response, Ibn-Baz published his
counter-arguments in a/-Mujtama on 28 February 1995. (Refer to Appendix VIII
for this fatwa of Ibn-Baz.) In this response, ibn-Baz (1995) argued that the Prophet
Muhammad made the Hudaybiyya peace treaty though he and his followers had
been expelled from their home and land. He reasoned that to be expelled from
the home was not a barrier for reaching a peace treaty if it benefited the Muslims.
According to Ibn-Baz, there was no objection to have a peace treaty with Israel
if it could serve the interest of Palestinians for obtaining security in their land
and for practising religion. Negating the argument of Qaradawi, [bn-Baz said
that Quraysh had seized the property of Muhajirs, who migrated from Makkah
to Madeena. These Muhajirs were expelled from their home. Despite this, the
Prophet reconciled with the Quraysh in Hudaybiyya, considering the interest of
the Muslims. Opposing the argument of Qaradawi, who was of the view that one
could not reconcile with another person who occupied his house and continued
the occupation, Ibn-Baz said that it was not wrong to have an agreement to restore
at least part of the house. Ibn-Baz reasoned that even someone who could not get
back everything should not forsake everything. If a robbed person can settle for
one or two rooms, that is better than remaining homeless. However, according to
Ibn-Baz, this settlement with part of the land was allowed only if the Muslim side
was inferior in the military power. If the robbed was stronger than the thief, all
theft property should be restored.

According to ibn-Baz (1996), reconciliation did not necessitate friendship with
Israel. Similarly, the diplomatic and trade relationship was also not a necessary
outcome of the reconciliation. At the same time, if rulers of the Muslim states
considered the trade relationship with Israel as beneficial to Muslims, they were
allowed to make such agreements. In another fatwa, Ibn-Baz said that the agree-
ment between PLO and Israel did not compel other states to follow the same.
According to him, every state should make policy based on its own interest. If
making a treaty with Israel was beneficial to the Muslims of a particular country,
that country could do so by exchanging ambassadors, trade and other transactions.
This statement legitimises the nation-state system and division of the Islamic com-
munity into different political units.

According to Ibn-Baz, the peace treaties did not surrender the Palestinian land
forever. The reason is that, if the treaty is for a specified period, the terms of
the agreement are valid only for that period unless they are renewed later. If the
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agreement is for an unspecified period, according to Ibn-Baz, the Muslim rul-
ers could withdraw from it when they become stronger enough to recapture the
occupied land. Ibn-Baz (1995) connected the legitimacy of a peace treaty with
the military superiority or inferiority of Muslims. He allowed a peace treaty when
Muslims were weak and insisted on fighting for justice if they were powerful.
Since Palestinians were militarily weak, the better option for them was to sign the
peace treaty. This argument of Ibn-Baz contradicts the arguments of Jad al-Haq
and Qaradawi, who allowed a peace treaty when the Muslim side was superior and
considered the Hudaybiyya treaty as coming from a position of strength.

For Ibn-Baz, the fundamental principle for allowing a peace treaty is for it to be
in the interest of the Muslim community of the state and to be in accordance with
shari’a. The problem in the argument of Ibn-Baz is that he allowed such reconcili-
ation when the Muslim side was weak. It contradicts the Qur’anic verse, which
commands acceptance of the offer of the enemies if they are ready for peace,
and the practice of the Prophet Muhammad, who reconciled with both powerful
and weaker parties. Ibn-Baz’s justification of the peace treaty was different from
that of Jad al-Haq. The reason is that, for Jad al-Haq, war was to be waged only
when it was necessary, and reconciliation was allowed at any time, irrespective of
whether the Muslim side was superior or inferior, as long as it served the interest
of Muslims. On the other hand, Ibn-Baz allowed reconciliation with the enemy
only when the Muslim side was militarily weak. Reiter (2011: 134) states that Ibn-
Baz had given contradictory fatwas: one allowing normalisation of relations with
Israel, and the other allowing only temporary agreement until the Muslim side
became military powerful. Reiter (2011) identifies three approaches of Ibn-Baz to
Israel: prior to the Oslo Accords, at the time of the Oslo process and at the time
of its collapse. Prior to the Oslo process, during the First Intifada, he ruled that
Palestinians were obliged to wage war against Israel. In 1989, he called Muslims
all over the world to help Palestinians in their struggle against Israel. However,
after signing the Oslo agreement, Ibn-Baz became a prominent supporter of the
treaty. According to Reiter, this difference in the farwa was the outcome of differ-
ent political circumstances. Khalil (2011: 136) observes this shift in the approach
as an outcome of the acquiring of the greater sense of pragmatism in the new
position as the Grand Muffti.

Qaradawi published a lengthy response to the argument of Ibn-Baz in the next
issue of al-Mujtama on 14 March 1995. He requested Ibn-Baz to consult with the
political experts to know the true intention of Israel before issuing a fatwa. Point-
ing to the Israeli plans to establish new settlements, Qaradawi restated that Israel
had not inclined towards peace. Qaradawi was of the opinion that the positions of
Muslims and Arabs on the issues of Jerusalem and Palestine were very fragile. He
also warned the possible loss of the city (Khaleel 2019: 14).

Qaradawi pointed out that the opinion Ibn-Baz to fight when Muslims were mil-
itarily superior and to make a treaty when they were inferior would make Muslims
morally bankrupt opportunists. At the same time, what Qaradawi proposed was
a defensive war against the oppressor. For him, a fight against the peaceful state
was not justifiable, whether Muslims were powerful or weak (Khalil 2011: 38).
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So Khalil opines that the position of Ibn-Baz was more aggressive than that of
Qaradawi.

In another fatwa broadcasted on Al-Jazeera, Qaradawi stated that the agreement
with Israel was not mere Hudna because the agreement implied the recognition of
Israel as a state. It is a recognition of the religious and constitutional authority of
Israel over the occupied territory. Then Muslims will not have the right to ask the
territory back. According to Qaradawi, giving up the claim over the Palestinian
territory was not permitted in Islam. However, it shows his readiness for a truce
without officially recognising the State of Israel. Moreover, in his request to Arab
leaders before the Arab League Summit of 2007 in Riyad, Qaradawi asked them
to not recognise the State of Israel until a real Palestinian state was established
(Reiter 2011: 124). This indicates his readiness for a two-state solution and for
recognising Israel.

Even when scholars like Qaradawi criticised the conflict resolution and peace
treaties with Israel, their reason was not the religious difference or Jewishness of
Israel but its occupation of Palestinian land. So, according to them, a treaty that
allowed the continuation of the occupation could not be seen as a peace treaty.
They criticised the willingness of some Palestinian leaders and scholars to agree
to a treaty that was based on the 1967 border. The proposed 1967 border allowed
Israel to continue control over more than 77% of the total Palestinian land.

Additionally, the major reason for the difference between Ibn-Baz and Qaradawi
was their different interpretation of whether Israel had really inclined towards
peace. Both Ibn-Baz and Qaradawi, just like many other supporters and opponents
of the peace treaty, were not ready to accept the control of Israel over the occupied
territory for a permanent period. Although Ibn-Baz allowed indefinite (mutlaga)
treaties, it does not mean that he was ready to surrender the claim for the Palestine
land while Muslim leaders were obliged to respect the time-specified treaties until
the end of the fixed time, Ibn-Baz allowed withdrawal from indefinite treaties
when the rulers viewed them as not beneficial to Muslims.

Most of the Islamic scholars, be they supporters or opponents of a peace treaty,
agreed that the occupation of Israel was an injustice to Palestinians and so must
be prevented according to Islamic shari’a. The difference among these scholars is
about the tactics and strategies for achieving justice to Palestinians and peace in
the region. On the one hand, the critics of the conflict resolution oppose any treaty
that normalises and legitimises the control of Israel on the occupied territories.
On the other hand, the supporters consider the peace treaty as a necessary and
only available option to achieve peace in the region, considering the weakness of
Palestinians and Arabs to recapture the occupied territory.

4.3 Hudaybiyya Treaty and Israel-Palestine Conflict Resolution

The supporters of the reconciliation with Israel pointed to the Hudaybiyya agree-
ment of the Prophet Muhammad as a precedent. The Hudaybiyya was a primary
reference of the fatwas of Jad al-Haq and Ibn-Baz. Similarly, Yasser Arafat and the
PLO also often pointed to the similarity between the Oslo Accords with Israel and
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the Hudaybiyya treaty. Yasser Arafat, in his speech at a mosque in Johannesburg in
May 1994, compared the Oslo Accords with the Hudaybiyya treaty. The occasion
was his visit to South Africa as a guest of Nelson Mandela shortly after signing
the Cairo agreement. The comparison with the Hudaybiyya treaty was to justify
his position in the Oslo Accords.

The supporters of the reconciliation with Israel referred to the Hudaybiyya
treaty to argue that (1) a treaty with an enemy is permissible. (2) It is allowed
for Muslim leaders to offer some relaxation to enemies if it serves the interest
of Muslims by preventing bigger harm. (3) The Prophet signed the Hudaybiyya
for bringing peace in the region although complete justice was not achieved; a
treaty with Israel also can create similar outcome. (4) If a treaty is signed, it must
be respected until enemies violate it. (5) Similar to the Israel-Palestine case, the
Quraysh, with whom the Prophet Muhammad signed the Hudaybiyya agreement,
had expelled Muslims from their home and captured their property. Yet the Prophet
had signed the treaty considering it as the best way for reconciliation and peace.
(6) As it happened after the Hudaybiyya treaty, it is expected that if Muslims are
ready for some concession and reconciliation, they will get the support of Allah
in future. The Qur’an and hadith promote forgiveness and reconciliation with oth-
ers and offer a reward from Allah. The interaction after the Hudaybiyya treaty
was helpful in having better communication between Muslims and Quraysh and
finally resulting in the conversion of Quraysh to Islam. Similarly, it is expected
that an agreement with Israel can lead to better communication and understanding
between Israelites and Palestinians.

While those who support peace refer to the Hudaybiyya treaty as a precedent,
the critics of the peace treaty differentiate between the Hudaybiyya treaty and the
agreement with Israel on several grounds. Many critics, like the pamphlet of the
al-Jamia al-Islamiyah, pointed out that the authority of who signed the agreement,
as well as the purpose and duration of the agreement, distinguished the Huday-
biyya from agreements like Oslo (Bartal 2016: 211-212). First, the treaty with
Israel was signed by Yasser Arafat or Mahmoud Abbas, whereas the Hudaybiyya
treaty was signed by the Prophet, who acted with the guidance of Allah. Second,
the purpose of the Hudaybiyya treaty and the Madrid Conference was different.
While the Hudaybiyya agreement was to enable the Prophet to come to Makkah
and pray there in the following year, the purpose of the Madrid Conference is to
legitimise the authority of Jews on the stolen land. Third, the duration of the agree-
ment was also different. While the Hudaybiyya agreement was for a temporary
period, the treaty with Israel was for an unlimited period. The critics argued that
a treaty with the unjust condition or external pressure could not be signed for an
unlimited period.

Similarly, Nawaf Ha’il Takuri, a senior member of Hamas, identified at least
ten differences between the two agreements. According to him, while Makkah
during the time of the Hudaybiyya was a part of Dar al-Harb, not Dar al-Islam,
Palestine was part of Dar al-Islam. The Quraysh of Makkah did not enter there
as thieves or aggressors, whereas Jews came from outside Palestine and occupied
it. Additionally, while the Hudaybiyya treaty was a temporary ten-year treaty, the
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treaty signed with Israel was a permanent one. In the Hudaybiyya treaty, Quraysh
had recognised the state of the Prophet and permitted him to return to Kaaba. On
the other hand, through the Oslo Accords, the Jews got what the Prophet achieved:
recognition by Islamic countries and an opening of their market. At the same
time, the State of Palestine was not recognised, and the right of refugees to return
was not accepted by Israel. Similarly, after the Hudaybiyya, many tribes who had
allied with the Prophet Muhamad could make free trade that had been restricted
to them by the Quraysh before the treaty due to their alliance with the Prophet.
After the Oslo Accords, Israel got this benefit. Israel could open the market in the
Arab world that had been restricted before it. Above all, the Hudaybiyya treaty
was signed by the Prophet Muhammad, who had a mandate from Allah. On the
other hand, the agreement with Jews was signed by a group of people who lacked
legitimacy as an authority (cited in Reiter 2011: 74).

Sheikh Ahmad Kuftaro, the former Mufti of Syria, also rejected the comparison
between the Hudaybiyya agreement and the treaty with Israel for two reasons.
First, the Hudaybiyya treaty was a Hudna (truce) for a temporary period, while the
treaty with Israel was a permanent normalisation of the Israeli occupation. Such a
normalisation of the occupation was prohibited by Islam, whereas the Hudna was
permitted. Second, while the Hudaybiyya treaty was signed by the leader of the
ummah and had strengthened their unity, the individual agreement of Arab states
with Israel weakened their power and strengthened the Zionists (cited in Reiter
2011: 77).

Some radical thinkers like Muhammad Kheir Heikal, Muhammad Afifi and
Iyad Hilal consider the Hudaybiyya treaty as a farsighted strategy of the Prophet
Muhammad to focus his force on another front and postpone the conflict with
Quraysh until Muslims became more powerful (Reiter 2011: 68—69). Heikal
(1996: 1708) is an advocate of the single Islamic state for the entire world through
Jjihad. His radical ideas were later practised by al-Qaida (Reiter 2011: 55). Afifi
(1988: 251) also considered the political borders as against the principle of Islam.
Hilal (1991: 15) also considered the political rule of Islam for the entire world as
an Islamic goal. According to Hilal, Muslims should act according to shari’a, not
international laws (Hilal 1991: 23). Surprisingly, Reiter considers the opinions of
these radicals, rather than those of the religious scholars, as a significant refer-
ence to check if the precedence of the Hudaybiyya treaty was sincere support for
a peace treaty with Israel. According to Reiter, Arafat’s reference to the Huday-
biyya was “deliberately ambiguous”. At the same time, the reference to it by Jad
al-Haq was “as a precedent that mandates peace, conciliation and a commitment
to honour agreement” (Reiter 2011: 73—74). However, as Reiter stated, “[T]his is a
minority opinion among contemporary commenters. The overwhelming majority
of Muslim thinkers who address this question regard the Hudaybiyya agreement
as expressing a sincere desire for peace” (Reiter 2011: 69). Due to this radical
interpretation, some see the comparison between the Hudaybiyya treaty and the
agreement with Israel with pessimism. For example, after listening to Arafat’s
speech at Johannesburg, Likud members of Knesset pressurised Rabin to cancel
the Oslo Accords. It was seen as the strategy of Arafat to get time to prepare for a
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war to liberate Jerusalem. Nevertheless, most of the Islamic scholars viewed the
Hudaybiyya agreement as a genuine attempt to bring peace in the region.

4.4 “Incline to Peace”

The Qur’anic command, “If the enemy inclines to peace, make peace with them”
(Qur’an 8:61), is another key aspect of the debate. Those who supported the
peace treaty, like Touhami, Jad al-Haq and Ibn-Baz, pointed out that it was the
duty of Muslim rulers to accept the enemy’s offer for a peace treaty if it served
Muslims’ interest and to trust in Allah. Critics of the treaty, like Qaradawi, opined
that although it was mandatory to make a peace agreement if the enemy inclined
to it, such an inclination should be reflected in action. According to Qaradawi,
since Israel continued and expanded its occupation, it had not been inclined to
peace yet. He opined that negotiation for legitimising the control over the captured
territory, which was stolen by the sword, was not an inclination towards peace (al-
Qaradawi 1995). Muhammad Sayyid Tantawi, who was Sheikh of Al-Azhar from
1996 till his death in 2010, also wrote to prepare a terrifying force to fight against
those enemies who breach their agreements with Muslims. At the same time, if
enemies inclined towards peace, Muslims should acquiesce if it served the interest
of Muslims (cited in Polka 2018: 12).

The Arab Peace Initiative of 2002, which was ratified by the Arab League in
March 2007, also emphasised the term “incline to peace”. It requested Israel “to
re-examine her policy and incline towards peace”. The peace initiative and two-
state solution got the legitimacy of the Arab League when the summit of Arab
foreign ministers approved the Arab Peace Initiative on 28 March 2002. It pro-
posed to end the conflict and to normalise the relationship with Israel if Israel
withdrew to the 1967 border, agreed to establish a Palestinian state with East
Jerusalem as the capital, and agreed on a solution to the refugee issue based on
UN Resolution 194. Analysing the language of the Arab Peace Initiative, Ilai Alon
(2007) points out that the phrase “incline towards peace” plays a significant role
in the Islamic perspectives of war and peace.

It was during the last months of this study that Bahrain and United Arab Emir-
ates (UAE) signed an agreement of full diplomatic relationship with Israel on 15
September 2020. The Forum for Promoting Peace in Muslim Societies (FPPMS)
and its President Abdullah Bin-Bayyah, who is also the chairman of the UAE
Fatwa Council, issued a statement supporting the agreement. Praising the agree-
ment, Ibn-Bayyah stated that it was another milestone in the track record of the
UAE government to support Arab and Islamic causes. According to him, it was
part of the UAE’s support of the Palestinians’ cause. He views the agreement as
a step to prevent Israeli expansion to the Palestinian territory. According to it, the
peace agreement is a significant step in bringing peace to the region. The Fatwa
Council added that international treaties and relations are the rightful authority of
sovereign rulers (Emirates News Agency 2020). At the same time, opposing the
position of the FPPMS on reconciliation with Israel, American Muslim activist
Aisha Al-Adawiya has resigned from the Forum. Similarly, Hamza Yusuf, who
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is the Vice President of the FPPMS and the head of Zaytuna College in Califor-
nia, also has not endorsed the statement of the FPPMS supporting the agreement
(Middle East Monitor 2020). The reconciliation of Bahrain and UAE can be a
significant turning point in the approach of the Gulf countries to Israel.

4.5 Religious Discourse Within Palestine

Historically, before the formation of Israel, Al-Hajj Amin al-Husaini, the Mufti
of Jerusalem, had issued a fatwa prohibiting the selling of the Palestinian land
to Jews. It was due to both strategic and religious reasons. Strategically, the
Mufti considered selling out the Palestinian land to outsiders would weaken
the Muslims’ power and lead to Zionists’ dominance in the region. Religiously,
some scholars considered the entire Palestinian land as the wagf, in which peo-
ple have no authority to sell it to outsiders. Article 11 of the Hamas Charter of
1988 also has claimed the wagf status of the entire Palestine land. Accordingly,
the Palestinian land “was entrusted to them by God as an endowment and for this
reason was non-negotiable. The sale of land to Jews was both sin and high trea-
son, illegitimate in terms of both religion and politics” (Kramer 2008: 250-251).
The Islamic World Congress in 1931, the Conference of Arab Youth in 1932 and
a decree signed by 249 Islamic scholars from 1935 also termed the selling of
any part of Palestine as treason. The religious decree of 1935 shared the concern
over the possibility of the demolition of mosques and other Islamic institutions
if the land came under Zionist control. In a similar line, Jerusalem’s Grand Mufti
Sheikh Mohammed Hussein has issued a fatwa prohibiting selling the Palestin-
ian land to Jerusalem (Tawil 2018). In 2000, Palestinian Muf#i Ikrima Sabri
wrote that there was no room for compromise in the rights of Palestinians on
Jerusalem (cited in Reiter 2010: 248). Sabri prohibits accepting compensation
in exchange for the occupied Palestinian territories (Reiter 2010: 243). If the
selling of the land to Zionists is prohibited, allowing them to rule over the land
is necessarily prohibited. Abahra (2020) pointed out that all religious groups
within Palestine agree on the creation of a Palestinian state with Jerusalem as its
capital and the return of refugees.

Nevertheless, in the modern period, there are diverse opinions among Palestin-
ian scholars about reconciliation with Israel with the 1967 border or any other
border. The religious debates outside Palestine often echoed within Palestine as
well. Without recognising these diverse perspectives, Shaul Bartal (2016) presents
a pamphlet of the al-Jamia al-Islamiyah, which was published in the context of
the Madrid Conference, as the sole Islamic perspective on the peace treaty with
Israel. It must be noted that those who opposed a peace treaty during that time,
like Hamas, changed their approach later. When the Madrid Conference started in
October 1991, the Hamas and Islamic Jihad have also issued proclamations and
pamphlets calling the Conference “the land sale conference”. Ahmed Yassin, who
later offered Hudna, had expressed his anger over the Conference. For Sheikh
Kamal Khatib, the Madrid Conference was a repetition of the Granada Conference
of 1491, which surrendered the city to Christians (Stendel 1992: 414). Ra’ed Salah
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also considered the Madrid Conference as the selling of the motherland (Stendel
1992: 414).

Regarding the influence of the religious groups in Palestinian society and in
conflict resolution with Israel, the interviewees shared different perspectives.
Describing the religious perspectives of Palestinians, Abudagga (2020) stated that
about all of the Palestinian Muslims were Ahlu Sunna (Sunnis). Although some
small religious groups like Shia emerged in the last few years, they are still a
minority. In the opinion of Khanfar (2020), although there are many Sufi scholars,
they are not active in politics.

Exaggerating the role of the Mufti of Jerusalem, Tawil (2018) compares him
with the Supreme Court judge of the USA. In Tawil’s opinion, the legal opinion
or religious decree of the Mufti on a peace treaty with Israel has a binding effect
on President Abbas. However, unlike the supreme leader of Iran, the Mufti of Jeru-
salem has no such constitutional power in Palestine. According to Abubadawia
(2020), religious leaders do not have a big influence in Palestine because, accord-
ing to him, unlike the Gulf states, Palestinians don’t need a religious guide to take
political action because they do not see any difference between Islamic politics
and human-made politics except a few issues like respecting treaties. So, in the
opinion of Abubadawia, there are no big religious actors or institutions in Pales-
tine, and very few people care about religious authority. Abahra (2020) noted that
major religious institutions do not get involved in political issues like conflict
resolution. Nevertheless, religious fatwas have an influential role in the society.

According to Shomaly (2020), the main religious institute in Palestine is the
Ministry of Awqaf. Its position on conflict resolution with Israel is based on the
decision of the Palestinian Authority. The Muslim Scholars Council is another
institute. According to Shomaly (2020), their position is also similar to that of
the Palestinian Authority. Nevertheless, Shomaly noted that Hamas is more influ-
ential than the Scholars Council (Shomaly 2020). Most of the interviewees of
this study observed Hamas as the most powerful group in Palestine to shape the
religious perspectives of Palestinians. According to Khanfar (2020), the scholars
of Hamas are the most politically influential religious group in Palestine. Sosebee
(2020) also pointed to Hamas as only a religious group within Palestine. At the
same time, according to Abu-Nimer (2020: 16), Hamas is a political movement,
not a religious movement. Nevertheless, they use religion for their political pur-
poses. For example, in the past, they argued that Palestine was wagf for their
political purposes.

4.5.1 Hamas

Since Hamas is an offshoot of the Muslim Brotherhood, its theological position is
aligned with that of Qaradawi. It can be due to the influence either of Qaradawi on
Hamas, or vice versa, or of each on the other. Both Hamas and Qaradawi support
each other in different ways. While Qaradawi provides philosophical support to
Hamas and supports its ideology and activities at the international level, Hamas
defends criticism made by the Palestinian Authority against Qaradawi (Bartal
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2015: 586). Bartal (2015: 586) pointed out that both Hamas and Qaradawi have
tried to cut down the popularity and stance of the Palestinian Authority.

Qaradawi’s fatwas sometimes create controversy and debates between Hamas
and the Palestinian Authority. His fatwa prohibiting the visit of outsiders to
Jerusalem and the Al-Agsa Mosque was controversial. After Ali Jumua, the
Egyptian Grand Mufti, and Sheikh Habib Ali Jifri, a renowned Yemeni scholar,
visited Jerusalem in 2012, Qaradawi declared that the visiting of Jerusalem by
outsiders harms the Palestinians’ struggle for the Al-Aqsa Mosque. According to
Qaradawi, the visit of Jerusalem by outsiders is prohibited as long as it is under
the control of Israel, and the visitor needs a visa issued by Israel. While Hamas
supported the fatwa, the Palestinian Authority, Muhammad Ahmad Hussain, the
Palestinian Grand Mufti, and Palestinian Authority Religious Endowments Min-
ister Mahmud al-Habash opposed the Qaradawi ruling (Bartal 2015: 588-589).
Mahmud al-Habash accused Qaradawi of helping Israel to make Jerusalem only
for Jews.

Although the media often illustrate Hamas as a fundamentalist group simi-
lar to the Taliban, Hamas is different from the Taliban and Al-Qaida in many
ways (Kadayifci-Orellana 2007: 216). While the Taliban denies the merit of
Western ideas and development, Hamas accepts Western political values. Hamas
has accepted democracy as a way of choosing the political leader. According to
Hamas, democracy is not a Western idea but an Islamic way of governance. On the
other hand, “the will of the people” and democracy have been rejected by Sayyid
Qutub because he considers all sovereignty as belonging to God (Nusse 1998: 57).
Hamas also keeps a more tolerant attitude towards non-Muslims within Palestine
than that of the fundamentalist groups. Additionally, although it perceives inter-
national organisations as a tool of the USA for serving its and Israel’s interests,
Hamas does not deny the significance of international dialogue and organisations.
In its introductory memorandum, Hamas declares that it will respect the resolu-
tions of international organisations unless they contradict the legitimate right of
Palestinians to their homeland (Kadayifci-Orellana 2007: 231). It has also called
for a new international organisation to protect the oppressed and to work for jus-
tice. Nevertheless, according to Kadayifci-Orellana (2007: 215), Hamas, just like
Islamic Jihad, considers jihad as a form of self-defence. Accordingly, the war of
liberation is the only way to emancipate Palestine from the occupation. Addi-
tionally, Hamas combines the anti-secular and anti-colonial perspectives of the
Islamists of other countries with the anti-Zionist perspective.

The status of Hamas’s members as the people of religion is a source of its legiti-
macy among Palestinians. The leaders of Hamas, even before its formation, were
active in building religious institutions and mosques and in promoting people to
be more pious in their individual lives. Hamas believed that performing prayers
at mosques and practising rituals can enhance the moral and spiritual power to
fight against the Israeli occupation. Hamas considered the liberation of Palestine
as a religious problem rather than a nationalist one. However, the activities of the
Hamas were for the Palestinian cause rather than for the entire Muslim ummah.
Until the Second Intifada, the popular support to Hamas was very weak compared
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to the Fatah. Although Hamas became popular after the Intifada and got elected in
2006, it moderated its approach to Israel.

Most of the interviewees from Palestine for this study opined that the con-
flict resolution with Israel is allowed by Islam. Shomaly (2020) noted that there
is no provision in Islam to prohibit a peace treaty with the enemy. Abu-Nimer
(2020) also stated that there is nothing in Islam to prohibit coexistence with Israel.
Mohsen, although he identified himself as a secular activist, opined that a peace
treaty with Israel is allowed by Islam. Moreover, he noted that the Islamic politi-
cal groups, including Hamas, always speak about the treaty of Hudaybiyya that
the Prophet Mohamed made with his enemy (Mohsen 2020). Abahra (2020) also
opined that Islam allows peace treaties with enemies. Personally, Abahra shared
her willingness to accept any just peace treaty with Israel. She is also ready for the
1967 border. However, according to her, since Trump gave Jerusalem to Israel, his
proposal cannot be seen as just. Abahra acknowledged that the concept of a just
peace treaty had become just a dream. Similarly, Abudagga (2020) stated that, as
Muslims, Palestinians did not have a problem in resolving the conflict with Israel.
According to him, Palestinians are ready to accept the resolution with the 1967
border. Although it is only 22% of the total land, Palestinians are ready to accept it
because, as per contemporary political reality, there is no chance to get more than
that. Nevertheless, many interviewees put forth some conditions for a just peace.
For example, according to Khanfar (2020), since Israel continues the occupation,
its inclination towards peace is not real.

4.5.2 Change in Perspectives on Conflict Resolution

The position of Hamas has changed from its declared policy in its charter. Its
concept of the enemy has changed over the years. In its charter, Hamas defines
the enemy in a general way. By making a sophisticated conceptualisation of the
enemy, Hamas later distinguished between Jews and Zionists. In its initial years,
Hamas insisted that military jihad was the only option to achieve justice. It consid-
ered justice as a necessary condition for achieving peace. Later, Hamas moderated
its position and became open for negotiation. After his release from Israeli prison,
Sheikh Yassin of Hamas offered ten years’ Hudna (truce) with Israel. This offer
of Yassin was supported by the majority of Hamas leaders. For example, Abdul
Aziz al-Rantizi considered the offer as consistent with Islamic laws (cited in
Hroub 2000: 82). According to Hroub (2000: 50-52), the change in the approach
of Hamas was the result of the increasing engagement of Hamas with the outside
world.

According to Abahra, the shift of Hamas from its early position to greater com-
promise was not a total shift in the Islamic ideology because, according to Islamic
jurisprudence, necessity allows the prohibited (Abahra 2020). Abubadawia (2020)
stated that even if Hamas made a treaty with Israel, it would not affect the religious
importance of the place. The reason is that, since three million Palestinians are
under siege and poverty in Gaza now, Hamas has been under pressure to make
an agreement with Israel. Abubadawia pointed out that even religion or God does
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not want to make people miserable. Abubadawia (2020) observed that Hamas
preferred Hudna to a permanent treaty due to the religious duty to respect agree-
ments. According to him, everyone in the international community follows the
same path: they sign a treaty when it serves their national interest, and if they do
not need it after some years, they break it. The only difference is about the name:
Hudna. He stated, “[O]ne principle in international law is that treaties may not
ever last since the circumstances change” (Abubadawia 2020). Sosebee (2020)
observed, “Islamic movements and scholars within Palestine are changing slowly
to become more pragmatic, although there are more extreme elements which do
not accept any treaty at all, regardless of what accommodations or compromises
may be offered”. According to Abahra (2020), the change in the balance of power
between Israel and Arab states has influenced the perspectives of religious groups
and leaders on conflict resolution.

The PLO and Fatah, which led the liberation movement of Palestine through the
military way, also have changed their approach by the Madrid Conference. The
majority of Fatah leaders supported the participation of Palestinians in the Madrid
Conference. Bartal (2016: 210-211) identifies the main points of those who sup-
port peace treaties with Israel. First, the existence of Israel is an accomplished fact
which needs to be acknowledged. Second, the Prophet Muhammad had signed the
Hudaybiyya treaty with the people of Makkah. Third, the agreement with Israel
does not bind the future generation to respect it. Fourth, peace with Israel has
international support. Fifth, the peace treaty can bring an easement in the situation
of the occupation. Sixth, the armed struggle could continue for a long time. Sev-
enth, many people in Israel also want peaceful coexistence. Eighth, Palestinians
are now weak, and so a compromise solution is needed.

4.6 Factors Shaping the Religious Interpretation

The preceding discussion about the theological debates illustrates that most con-
temporary Islamic scholars consider the legitimacy of the peace agreement with
other Muslim and non-Muslim states. Although the reconciliation with Israel was
opposed by many scholars since its formation, the main reason for their criticism
was the occupation of Israel in an Islamic land. Their criticism was largely against
the Zionist political movement rather than due to the religious difference of Jews.
So most contemporary Islamic scholars approve the peaceful coexistence of states
with different religious backgrounds and a pluralist society of different religious
groups within one state.

However, the case of Israel-Palestine becomes a matter of debates for dif-
ferent reasons. First, Palestine was an Islamic territory that has been occupied
by Israel. According to many scholars, as discussed in Chapter 2, Dar al-Islam
will not become Dar al-Harb even if it is occupied by enemies. So the Occu-
pied Palestine Territory is still a part of Dar al-Islam, and many scholars view
that it is the duty of Muslim rulers to recapture it. Second, unlike many other
Islamic countries, Palestine enjoys a special status since it includes Jerusalem
and Al-Agsa Mosque. Recapturing the territory becomes a matter of belief and
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pride. Third, after the formation of Israel, many Palestinians were expelled and
became refugees. Their right to return to their home town is a human rights
issue. Thus the religious debates over reconciliation treat their rights as a matter
of justice. Fourth, the religious nature of the State of Israel is another issue of
concern. Since Israel is a Jewish state, the country’s Muslims, just like Chris-
tians, face discrimination. Since a peace treaty with Israel needs to recognise
the Jewish nature of the state, many scholars oppose it. Fifth, even when most
scholars agree on the necessity of the establishment of the Palestinian state and
return of refugees, many scholars recognise the power difference between the
Israel and Arab states. Since the military capability and support of the USA give
Israel superiority over Arab states, many scholars realise that complete justice
with Israel is difficult. So they support a treaty to ensure peace in the region and
freedom for the people and to pave a basis to work for justice in future. Sixth,
the social and political contexts of the scholars also influence their positions.
The worldview of the scholars, just like others, is shaped by their social and
political situations. This difference in worldviews leads to a difference in the
interpretation of religion.

4.7 Principles of Peace, Justice and Forgiveness

The preference among principles like peace, justice and forgiveness impacts the
perspectives on reconciliation with Israel. As explained in Chapter 2, forgiving
is a necessary aspect of the Islamic ways of conflict resolution. Nevertheless,
regarding the necessity of forgiving in the reconciliation with Israel, the inter-
viewees expressed diverse perspectives. According to Khan (2020), the religious
principle of forgiveness is very important in international conflict resolution. He
referred to the practice of Saladin who left the Jews and Christians without taking
revenge when he took control over Jerusalem, even though Christians had com-
mitted genocide against Muslims and Jews in the previous crusade. Khan also
pointed out that Muslims had not made a catastrophe as Mongolians had done
against Muslims. At the same time, Khan acknowledges the presence of people
like Nadir Shah, who used religion to justify looting (Khan 2020). Substantiat-
ing the significance of forgiveness, Khan pointed out that the Second World War
was an outcome of the harsh punishment and absence of forgiveness after the
First World War (Khan 2020). Khan (2020) pointed out that many examples in
the Qur’an prompt forgiveness of enemies. According to the Qur’anic teaching,
forgiving enemies can make them friends. Based on this logic and evidence, Khan
supported forgiving Israel. Nevertheless, Khan stated that the issue of forgiveness
would come only after the establishment of a Palestinian state. According to Abu-
Nimer (2020), forgiveness is necessary if both parties want a long-lasting solution
to the conflict. On the other hand, a temporary agreement is possible even without
forgiving each other. Abu-Nimer (2020) also opined that forgiveness is possible
between Israel and Palestine. At the same time, he noted that there was not yet any
such opportunity for either party because peace talks, including the Oslo Accords,
were dominated by Israel.
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According to Abudagga (2020), the religious principle of forgiveness is a very
significant value in conflict resolution, even in the context of Israel-Palestine con-
text. At the same time, he warned that the principle of forgiveness should not
allow Israel to continue their crime and occupation. Forgiveness cannot ignore
the right of self-determination and right of freedom. Freedom, justice and self-
determination are higher values. Similarly, regarding forgiveness in the context of
Israel-Palestine conflict, Daffern opined that although forgiveness is important,
an apology is more important. In his opinion, peace treaties can be made after
an apology even without forgiveness (Daffern 2020). According to Abubadawia,
although forgiveness is important, “You cannot sacrifice the rights of people for
forgiveness”. For example, refugees should get their right to return to Palestine.
In his opinion, forgiveness is accepted as long as it does not affect the rights of the
individual. In Islam, God forgives everything but not at the expense of the rights of
others. For national interest, state leaders can forgive, but that should not be at the
cost of the rights of individuals (Abubadawia 2020). According to Mohsen (2020),
since the power distribution was always in favour of Israel, ensuring justice to
Palestinians is more important than forgiving Israel.

As far as the principles of peace and justice are concerned, Abudagga (2020)
opined that peace and justice are not clashing principles. Justice is a necessary
condition for lasting peace. According to him, although to have 22% of the land
is not justice, to have self-determination is justice. Giving refugees the right to
return is also part of justice. Without that, there will be no peace. According to
Khan (2020), a just peace can be made with Israel but not complete justice. Abu-
Nimer (2020) observed that any peace treaty that is not just could be rejected by
Palestinians because non-violent resistance is allowed by Islam. In the opinion
of Sosebee (2020), “[P]eace will only come through justice for the Palestinians.
The issue is how to define justice. An end to the occupation and equal rights for
all citizens of Palestine and Israel and justice for the refugees is the only path to
peace”. According to Kadayifci-Orellana (2020), the peace treaty with Israel is
legitimised in Islam, but that should consider the aspects of justice. According to
her, justice should be part of the process, neither an end nor a condition which has
to be fulfilled before starting peace talks. According to Abubadawia (2020), real
peace cannot be achieved without justice. Peace and justice do not clash with each
other. In the short term, a peace treaty without justice may be possible, but it will
not be sustainable. Abahra (2020) also pointed out justice as an essential condition
for lasting peace. According to her, peace cannot be enforced without justice and
vice versa. According to Shomaly (2020), there is no contradiction between peace
and justice. At the same time, Shomaly noted that the Israeli perspective of peace
is achieved by dominating Palestinians, whereas the Palestinian perspective is a
just and lasting peace.

According to Abubadawia (2020), the preference of Islam between peace and
justice depends on the context. Sometimes the Prophet made agreements which
many of his followers considered as injustice. He cited the Hudaybiyya’s provi-
sion for sending back new Muslims as an example. Here the Prophet preferred
community interest and sacrificed the interest of few individuals. But, according
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to Abubadawia, it cannot be a general rule. If there is a large collective bene-
fit, sometimes sacrificing a few individuals’ justice may be needed. To protect
the interest of the community, sometimes one individual may have to sacrifice.
Nevertheless, that is an exception rather than a rule (Abubadawia 2020). At the
same time, Abubadawia considers justice as more important than peace because,
according to him, justice automatically brings peace.

In contrast to previous opinions, Daffern (2020) opined that in the Qur’an peace
is more important than justice because peace is justice plus wisdom. Daffern
(2020) suggested that Palestinians should not give up peace for justice. According
to him, looking for everything is giving up everything. In the opinion of Daffern
(2020), Palestinians will not get the entire land anyway. So the best option is to
have a peace treaty that ensures a minimum level of justice. Daffern also argued
that if the Prophet were alive, he would have gone for a peace treaty. Khanfar
(2020) suggested that although justice is the best option for Palestinians, if justice
is not attainable, then Palestinians must go for peace.

The preference of people between peace and justice is influenced by their liv-
ing conditions and political context. When life becomes very terrible, people
may go for peace at the cost of justice. At the same time, when peace talks are
used to legitimise the occupation, the demand for justice will be strengthened.
Kadayifci-Orellana (2007: 225) states that during her research in Palestine in
2000, the most appealing narrative in the Palestinians’ territories was for self-
defence rather than peace. The reason is that, according to this narrative, though
Islam promotes peace, justice is an inevitable aspect of it. When there is injustice,
self-defence is allowed. So most of her interviewees connected the Islamic con-
cept of peace with justice. The fight against Israel was seen as self-defence against
occupation and injustice. The protest against Israeli occupation and frustration
over the failure of the peace process of secular parties made many Palestinians
attracted to Hamas’s interpretation of jihad as a self-defence mechanism. They
were convinced of the position of Sheikh Yassin, the leader of Hamas, that the
language of force is the only language Israel understands.

4.8 Politics and Fatwas of Religious Scholars

The political context of the scholars often plays an influential role in their
interpretation of Islamic laws. The political leaders and rulers also pressurise
scholars to give fatwas according to their interests. Shihade (2020) opined that
religious institutions like Al-Azhar are not independent of political authorities.
They issue fatwas according to the political situation. So, according to him,
one of the major reasons for the difference in the fatwas of Al-Azhar scholars,
Ibn-Baz and Qaradawi is the difference in the political situation. According to
Khanfar (2020), the fatwas of many scholars in Muslim countries have been
politicised. According to Abubadawia, muftis often give fatwas according to
the interest of rulers. For example, Ibn-Baz supports the position of the Saudi
government (Abubadawia 2020). Abubadawia (2020) regarded the participants
of the Alexandria Summit as associated with the PLO. According to him, they
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might have gone according to the interest of Arafat. In the opinion of Abu-
Nimer (2020), both Israeli and Arab political leaders go to religious scholars to
issue fatwa according to their political policies. According to Abu-Nimer, the
scholars, both those who support and those who oppose the government poli-
cies, refer to Islamic texts with their own social and political limitations. Khan
(2020) observed that since religious scholars became tools of governments, the
Muslim world has been suffering from a crisis of legitimacy. Although many
interviewees accused the Jad al-Haq and Ibn-Baz of giving fatwas according
to the interests of the rulers, interestingly both Jad al-Haq and Ibn-Baz request
Islamic scholars to give fatwas based on Islamic teachings rather than appeas-
ing the rulers. According to ibn-Baz and Jad al-Haq, a fatwa based on Islamic
teachings will support reconciliation with Israel.

Analysing the fatwas of Qaradawi, Abubadawia (2020) observed that it is nec-
essary to distinguish between his religious and political speeches. Qaradawi’s
statement about Palestine is political, and so he speaks according to the inter-
est and position of Hamas. According to Abubadawia, Qaradawi talks about
politics in a religious way. According to Kadayifci-Orellana (2020), although the
fatwas of Qaradawi influence the policies of Hamas, this influence is not one-
sided. Just like Qaradawi influences Hamas, the political interpretation of Hamas
influences the fatwas of Qaradawi. Shomaly (2020) also pointed to a reciprocal
relationship between Hamas and Qaradawi. He reasoned that Hamas is part of
the Muslim Brotherhood and that Qaradawi is its head. According to him, just as
the fatwas of Qaradawi influence Hamas, the pragmatic position of Hamas can
influence Qaradawi as well. In the opinion of Abudagga, it is not fair to compare
Qaradawi with Al-Azhar because Al-Azhar is a prestigious religious institution,
and Qaradawi is just a Sheikh funded by some states and organisations. Qaradawi
had influence in the past through Al-Jazeera in Palestine, but now neither he nor
Al-Jazeera has any influence. According to Abudagga, “You cannot deal with
Qaradawi without Al-Jazeera” (Abudagga 2020).

In the opinion of Abubadawia, even some Hamas members do not agree with
Qaradawi. In the opinion of Abubadawia (2020), all the issues Qaradawi deals
with regarding Palestine are not the fundamentals of Islam; they are supplementals
(furooiyy). They can be understood by reason without any need to follow these
muftis. The fatwas on supplemental issues depend upon the reasoning of muftis
and the interpretation of the contemporary context. In the opinion of Abubadawia
(2020), Islam has not prevented politicians from doing whatever they think is
good for people. So, in his opinion, there is no need to look for religious institu-
tions for fatwas. According to Abubadawia, the only main issue that relates to
Islam is that pacts must be respected (Al-Wasaq al-Uhood). In Islam, the treaty
must be respected even if it no longer serves the national interest. At the same
time, in his opinion, international laws respect agreements only up to serving the
interest of the nation.

Nevertheless, the variation in fatwas of scholars in the different political
contexts does not necessarily mean that they are giving fatwas to appease the rul-
ers. The reason is that, when scholars give fatwas on supplemental issues, their
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interpretation of the social and political context is also taken into consideration.
The consideration of the contemporary political situation is not necessarily a limi-
tation, but it can also be an added advantage in the fatrwas. Qaradawi, in his reply
to Ibn-Baz, requests him to have a discussion with the political experts in order
to understand the real intention of Israel before justifying the peace treaty. On
the other hand, according to the political interpretation of Ibn-Baz, the balance
of power in the Middle East is in favour of Israel, and there is no hope to get full
justice for Palestinians in the near future. So a treaty is the better option to bring
peace in the region. An analysis of the different fatwas by Qaradawi in the last
three decades illustrates that he also has been gradually losing hope for a com-
plete justice to Palestinians, thereby getting ready to agree to a two-state solution.
According to Kadayifci-Orellana (2020), religious scholars adopt opinions based
on several factors like their interpretation of religious texts, worldview, political
and social conditions. Their interpretation may change from time to time, as any
of these factors change. According to her, society and politics have an effect on
religious interpretation, just like religion affects society and politics (Kadayifci-
Orellana 2020). Explaining the different perspectives of Islamic scholars, Abahra
(2020) noted, “[I]t is the nature of democratic religion like Islam. Islam is a demo-
cratic religion and allows a different perspective. We can take what is best for the
situation for Palestinians. Not just because of it is issued by Al-Azhar”. Simi-
larly, Daffern (2020) stated that the views of intellectuals were shaped within the
cultural and political contexts. Thus they could change, according to changes in
the context. Additionally, the affiliation of the religious scholars with a political
movement can be both a cause and an outcome of their religious views.

4.9 Conclusion

There has not been a consensus among Islamic scholars and groups on the legiti-
macy of the peace treaty with Israel. While scholars like Jad al-Haq and Ibn-Baz
allow reconciliation, scholars like Qaradawi oppose a peace treaty as long as Israel
continues its occupation. While supporters of reconciliation refer to the Hudaybi-
yya treaty as a model, the critics differentiate between the Hudaybiyya and Oslo
agreements. Similarly, supporters point to the Qur’anic command to “incline
towards peace”, whereas the critics argue that Israel has not inclined to peace yet.

An analysis of the theological debates illustrates that most of the contemporary
Islamic scholars permit the coexistence of states with different religious back-
grounds. Therefore, rather than Jewishness, the occupation of Israel in Islamic
land is the fundamental reason for the critics of reconciliation. The Islamic dis-
course on reconciliation with Israel emphasises principles like justice, forgiveness,
human dignity, ummah, patience and mercy. At the same time, scholars keep dif-
ferent perspectives in preferring one principle over the other when they clash with
each other. This different interpretation leads to different perspectives on recon-
ciliation with Israel. Nevertheless, the social and political contexts have a decisive
role in shaping these preferences. So the discourse on reconciliation changes with
variations in the social and political contexts.
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5 Conclusion

The Islamic principles of conflict resolution are relevant not only in domestic but
also in international conflict resolution. At the same time, the realist framework
of scholars and policymakers limit the application of these normative principles.
Religion is often treated as a source of conflict and ignored in the policies and
analyses of conflict resolution. Even though the religious narration is very much
involved in the Israel-Palestine conflict and conflict resolution, the dominant trend
in the peace talks has been to marginalise religious leaders and institutions in the
peace talks. Due to the dominance of the secular framework of conflict resolu-
tion, the religious perspectives of the conflict have been ignored. The process of
conflict resolution also has not given enough attention to religious institutions,
even in the form of track II diplomacy. Many scholars have pointed out that since
political agreements do not integrate the religious dimension, a large segment
of both the Israeli and Palestinian population has been alienated from the peace
process. Although the Alexandria process of religious leaders was a good initia-
tive, there have not been similar efforts after that. Although such talks among
religious scholars and indigenous methods like su/ha cannot be an alternative to
diplomatic talks, they can rehumanise the dialogue and restore honour and pride in
communities. The restriction of the role of religion in the churches, mosques and
synagogues and keeping them away from the conflict resolution procedure over-
looks the opportunity to inject the spiritual dimension for reconciling the Israelis
and Palestinians.

The Israel-Palestine conflict is fundamentally a secular conflict between two
nationalisms. Arab leaders like Gamal Abdul Nasser and Palestinian leaders like
Yasser Arafat led the fight against Israel for the cause of Arab and Palestinian
nationalism rather than religious reasons. The Zionist movement also started as
a secular nationalist movement, although it used religious narration to mobilise
support. Nevertheless, religion plays a crucial role in the narration of history,
mobilisation of people and claim for Jerusalem.

In ancient history, the region of Palestine/Israel was known as the land of
Canaan. Palestinians claim to be the children of Canaan, who were indigenous
to the land. Throughout history, the land was occupied by different external
powers, including Egyptians, Israelites, Greeks and Romans. Despite these
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conquests, a large number of Canaanites continued there. According to biblical
narration, since he came from Ur, Abraham was not indigenous to Palestine.
Similarly, Joshua, who attacked Palestine, and David, who established the Isra-
elite kingdom in Jerusalem, also were foreigners to the land. In short, biblical
narration proves that Israelites are foreigners and invaders of the land. Accord-
ing to the Bible, before the Israeli invasion, Palestine was a flourishing land
and “flowing with milk and honey” under the Canaanites. Since the significant
incidents in the life of Moses, from his birth to death, were in Egypt and outside
of Palestine, the holiness of Palestine for Jews was constructed based on a divine
promise. Consequently, even after the diaspora to different parts of the world,
they lived “turning to the land” and built their synagogues oriented towards
Jerusalem. Jerusalem is one of the most significant places for all Abrahamic
religions and remains a focal point of the Israel-Palestine conflict. In addition to
Jerusalem, other parts of Palestine and Israel also hold a religious significance
for Christians, Muslims and Jews alike.

Since the very beginning, religion was one of many motivations for resistance
against the Zionist movement. The resistance of Arabs against the Zionist move-
ment and settlers became influential from the 1920s onwards. It was seen as a part
of the fight against colonial powers in the different parts of the world. In contrast
to other colonial powers, the Zionist movement was a form of settler colonialism.
Since it aimed at the replacement of the existing society, rather than just exploita-
tion, the Zionist movement was a greater threat than other colonial powers. Just
like the anti-colonial movements were inspired by religion in many countries, the
resistance against the Zionist movement was also inspired by religion. Neverthe-
less, since a few Jews had been living in Palestine even before the start of Jewish
immigration in 1882, the resistance was against the politics and occupation of
Zionism rather than anti-Semitism or anti-Judaism. Rather than racial or religious,
the Arab resistance was due to political and economic reasons.

Recently, the role of religion has increased in the politics and society of both
Israel and Palestine. A comparison between the religious influence in both coun-
tries indicates a disparity between politics and society. While Palestinian society
is more religious than Israel, the political influence of religious groups is more
substantial in Israel than in Palestine. Although Hamas was formed in 1987,
Palestinian politics was dominated by the PLO and Fatah until the Second Inti-
fada. Unlike Hamas, Fatah viewed the conflict with Israel as a nationalist rather
than as a religious conflict. However, after the Second Intifada, the popularity
of religious groups like Hamas increased in Palestine also. The disappointment
of people over not obtaining statehood even after the Oslo Accords, unemploy-
ment and corruption were the reasons that shifted popular support from Fatah to
Hamas. At the same time, the approach of Hamas to Israel and the conflict has
been softened. In its initial years, Hamas had criticised negotiation as “child’s
play” and considered jihad as the only way to get Palestinian statehood. Later,
Hamas offered Hudna and seemed to agree on the two-state solution. On the other
side, right-wing religious parties were powerful in Israel since the early 1970s.
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5.1 Theological Debates on the Peace Process with Israel

As far as the conflict resolution with Israel is concerned, Islamic scholars and
groups within and outside Palestine possess diverse opinions. While some scholars
consider the peace treaty as a surrender to Zionism and giving up the Palestinian
land forever, other scholars consider it as a significant step to bring peace in the
region.

Since the formation of Israel, most Islamic scholars and groups have opposed
its existence and reconciliation with it. There were many causes for this opposi-
tion in the Islamic discourse. First, Palestine was part of the Abode of Islam (Dar
al-Islam), and so a Jewish state in the region was considered anathema. Second,
since Jerusalem was the third holiest place for Muslims, the control over the city
had religious significance. Third, Palestine was under Islamic rule for about four-
teen centuries except for ninety years of Crusaders’ rule. Fourth, the formation
of Israel had created a massive human rights crisis and refugee issues. So it was
necessary to ensure justice to these affected people. Fifth, although the UN Gen-
eral Assembly resolution allotted Israel 56.5% of the total land, it occupied more
Palestinian territories. According to the 1967 border, Israel kept control over 78%
of the total land. Hence treaties like the Oslo Accords that sanction the control of
Israel over 78% of the land were considered a legitimisation of an expansionist
policy. Sixth, although the Qur’an commands to make a peace agreement if the
enemy is inclined to peace, the critics of the peace treaties argue that Israel has not
inclined to peace yet. They refer to the continuing occupation and expansion of the
settlement as evidence of that. The criticism of scholars like Qaradawi against the
peace treaties was due not to the religious difference or the Jewishness of Israel
but to the occupation of Palestinian land. According to them, the occupation of the
land is the main barrier for the peace treaty.

The breakthrough in the Islamic discourse over reconciliation with Israel
happened after the Camp David Accords. The fatwa of Jad al-Haq legitimising
the agreement between Egypt and Israel marked a deviation from the dominant
Islamic approach during that time. According to Jad al-Haq, trade and people-to-
people relationships are permissible and peaceful unless a war becomes necessary
for self-defence. Ibn-Baz also permits the normalisation of the relationship with
Israel if the rulers consider them as beneficial for the Muslim community. The
supporters of the treaty argued that since the leaders of the Muslim states have a
religious duty to protect citizens, they can get it through peace treaties. Although
both support the reconciliation, one significant difference between Jad al-Haq and
Ibn-Baz is that while Jad al-Haq permits peace treaties even when Muslims have
military superiority, Ibn-Baz allows it only when the Muslim side is weak.

The religious discourse within Palestine was similar to the theological debates
outside it. Since Hamas and Qaradawi were affiliated with the Muslim Brother-
hood, the position of Hamas was in the same line of Qaradawi. Although both
Hamas and Qaradawi initially opposed negotiation with Palestine and promoted
military struggle against it, they later moved into accepting a pragmatic approach
of accepting the two-state solution. The Palestinian scholars who are associated
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with the Palestinian Authority have supported reconciliation with Israel after the
Oslo Accords. Just like Jad al-Haq and Ibn-Baz, they referred to the Qur’anic
command to “incline to peace” and the Hudaybiyya agreement to justify their
position.

The supporters of the reconciliation highlight the Hudaybiyya agreement of the
Prophet Muhammad as a precedent. According to them, the Hudaybiyya agree-
ment illustrates the practice of the Prophet Muhammad to make a peace agreement
with those who expelled him and his followers from their home town. Addition-
ally, the Prophet agreed to a peace treaty, although its provisions denied justice
to Muslims, because the reason was that, according to supporters, the Prophet
Muhammad preferred peace in the region without waiting for complete justice.
Nevertheless, the critics of the peace treaty differentiate between the Hudaybi-
yya agreement and Israel-Palestine reconciliation. They view the difference in the
authority of the leader, duration of the treaty and the outcome of it.

Both supporters and critics of the reconciliation with Israel agree that a peace
treaty is permitted if it is beneficial to the Muslim community. For example,
although Hasan Ma’mun, the former Grand Mufti of Egypt, criticises the recon-
ciliation, he supports the peace treaty if it is useful to get the occupied territory
back. Similarly, Qaradawi also supports reconciliation if Israel is so inclined in
its action by withdrawing from the occupied territory. The fatwas of Al-Azhar
in 1970 opposing the peace treaty and in 1979 supporting the peace treaty have
noted that the peace treaty would be allowed if it benefits the Muslim community.
Similarly, the supporters and critics of the peace treaty, for example Ibn-Baz and
Qaradawi, agree that Muslim rulers must accept the peace offer if Israel is inclined
to it, although they keep different views on whether Israel had inclined to peace.
Therefore, the difference between the supporters and critics of the reconciliation is
due to their different interpretations of the political context. While some scholars
consider the reconciliation with Israel as beneficial to Palestinian and Muslim
communities, some others consider it as not beneficial. Supporters of the treaty,
like Jad al-Haq and Ibn-Baz, authorise the state leaders to determine whether a
particular treaty is beneficial or not.

Most Islamic scholars, be they supporters or opponents of a peace treaty, agree
that the occupation of Israel is an injustice to Palestinians and so must be prevented
according to Islamic shari’a. They are not ready to accept the permanent control
of Israel over the occupied territory. The difference among these scholars is about
the tactics and strategies for achieving justice for Palestinians and peace in the
region. While critics of the conflict resolution oppose any treaty that normalises
and legitimises the control of Israel over the occupied territories, supporters con-
sider the peace treaty as a necessary and only available option to achieve peace
in the region, considering the weakness of Palestinians and Arabs to recapture the
occupied territory. The supporters of the reconciliation consider the peace in the
region as the first step to achieving justice for Palestinians.

The theological debates on reconciliation with Israel illustrate that about all
contemporary Islamic scholars accept the peaceful coexistence of states with dif-
ferent religious backgrounds and the pluralist society of different religious groups
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within one state. They also legitimise the peace agreement with other Muslim and
non-Muslim states. Nevertheless, they possess diverse opinions on the issue of
reconciliation with Israel for many reasons. They include Palestine’s attributes as
the abode of Islam, the significance of Jerusalem and human rights violation and
injustices against Palestinians during the time of the creation of Israel.

Just like the secular discourse, religious discourse also changes according to
variations in the political context. In addition to the classical Islamic texts, the
political and social conditions are also referent points for Islamic scholars for
giving fatwas on supplemental issues. So their fatwas on supplemental issues can
change according to changes in the social and political contexts. The affiliation
of the religious scholars with the political parties and the pressure of the rulers on
them also influence their fatwas on supplemental issues. Nevertheless, the asso-
ciation of religious scholars with political parties may be either the cause or the
outcome of their religious interpretation. Their particular interpretation of the reli-
gious texts and political context can motivate them to associate with a particular
political ideology, just as their political association can shape their political views
and religious interpretation.

Application of Islamic Principles in the Conflict Resolution
with Israel

Compared to the Western way, the Islamic/Middle Eastern way of conflict resolu-
tion is different in many aspects. It includes emphasis on values like justice and
forgiveness, a focus on communal solidarity and on the aim to restore the broken
relationship, the centrality of Islamic values and rituals, social norms, the binding
nature of agreements and the preference for an insider-expert for mediation and
arbitration.

The Islamic principles of conflict resolution, such as justice, forgiveness, pro-
tection of human life and dignity, pluralism, the concept of ummah, patience and
mercy, are also relevant in the context of the international conflict resolution. Jus-
tice is a necessary condition for long-lasting peace, although a short-term peace
can be achieved even without it. The experience of two world wars illustrates
that if the post-war negotiation is an imposition of the winner over the loser,
it will not be long-lasting as the loser will try to increase its capability and to
take revenge whenever it can. In the context of Israel-Palestine, many scholars
and most of my interviewees emphasised the significance of justice in conflict
resolution. Although most of the interviewees support the peace treaty with Israel
and the two-state solution, they warned that unless it is a just peace, it will not
be long-lasting. Their response illustrated that both supporters and critics of the
peace treaty define peace in its positive meaning. Thus even the many supporters
of the peace treaty do not prefer peace over justice but instead view that justice
and peace are interconnected and demand a just peace. Since the achievement of
complete justice is difficult, supporters of the peace treaty are ready to compro-
mise some aspects of justice. The difference in the degree of compromise creates
varying theological positions on reconciliation.
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Since Islam emphasises the presence of justice and an atmosphere for the good
life (hayat tayyiba) as necessary aspects of peace, its idea of peace goes beyond
negative peace, which is defined as the absence of physical violence. The empha-
sis on justice influences the Islamic discourse over reconciliation with Israel. Most
of the interviewees for this study emphasised that the peace treaty with Israel
should bring a just peace in the region. Although there is a near consensus among
Islamic scholars on the necessity of justice in the peace treaty with Israel, there
are different opinions on the degree and conditions for justice. Many scholars and
interviewees pointed out that complete justice in the reconciliation with Israel is
difficult to achieve. Some consider the formation of Israel in the region itself as
an injustice to Palestinians. Accordingly, justice can be achieved only by undoing
the partitioning of Palestine and the forming of a single state. Those who agree
with the two-state solutions also have diverse interpretations of justice. While
some demand the 1947 border, which was decided by the United Nations, others
consider the formation of Palestine with the 1967 border also as a just solution,
even though it includes only 22% of the total land. Similarly, the right of refu-
gees to return to their homeland is also seen as a necessary part of the just peace.
On this issue also, there are diverse opinions on whether they should be allowed
back to their homes, which may be within the territory of Israel, or is it enough to
confine them to the territory of a Palestinian state if a two-state solution achieved.
Although there is also a near consensus on the condition that the right of the refu-
gees should not be revoked in peace treaties, there are different opinions about
whether it can be postponed to the future in order to achieve a temporary peace
situation in the region.

Similarly, forgiving the offence done by another nation helps restore the rela-
tionship with it. Without forgiving the offence done by the Israelis, it would not
be easy to achieve reconciliation and the people-to-people relationship between
Israel and Palestine. Nevertheless, in interviews, it is pointed out that (1) the for-
mation of the Palestinian state is a necessary condition for forgiving Israel and that
(2) since the right of refugees to return to Palestine is connected with the rights of
other individuals, the Palestinian Authority has no power to give up this right and
forgive Israel on that.

The concept of ummah has been used by both supporters and critics of the peace
treaty. The supporters used the term to denote both ummathul ijaaba (Muslim com-
munity) and ummathu daawa (all of humankind). With the meaning of ummathul
ijaaba, Jad al-Haq requests the rulers of all Muslim countries to support the initia-
tive of Egypt to bring peace to the region. Some supporters of the reconciliation
use the concept of ummah al-daawa to argue that all of humankind, irrespective of
religious identity, constitutes a single community. So a coexistence of Christians,
Jews and Muslims is possible. The critics of the peace treaty, like Qaradawi, uses
the term ummah al-ijaaba to request the Muslim community to stand together
against the Israeli occupation.

The different perspectives on conflict resolution with Israel reflect the internal
pluralism within Islam. Islam allows qualified scholars to issues religious decrees
on contemporary issues based on Islamic texts and their interpretations of the
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issues. Although Muslims have the choice to follow the opinion of any qualified
scholar, the acceptance and popularity of fatwas depend upon the power and popu-
larity of muftis. The support of the political leaders can help popularise the opinion
of one scholar more than another’s. So the interest of rulers plays a crucial role in
popularising the fatwa of a particular scholar. In the examples of the theological
debates on reconciliation with Israel, while the support of Egyptian and Saudi
regimes popularised the fatwas of Jad al-Haq and Ibn-Baz, the support of Qatar
and Al-Jazeera popularised the fatwas of Qaradawi. In Palestine, the support of
PLO and Hamas can make the religious decrees of scholars more popular.

If the five paradigms in the Islamic discourse of peace, which were proposed
by Funk and Said (discussed in Chapter 2 of this book), are applied in the context
of the theological debates on Israel-Palestine conflict resolution, preferring one
paradigm over another can be seen as the reason for the presence of diverse opin-
ions. For example, Hamas in its initial years and Qaradawi preferred the paradigm
of the peace through coercion. Accordingly, they portray not only Israel but also
the PLO as the enemy of Islam. They justify the wars against Israel using reli-
gious language for justification. This approach is similar to the Western approach
of political realism. Nevertheless, in contrast to what Funk and Said described
for the paradigm of the peace through coercion, Hamas and Qaradawi do not
subscribe to a negative concept of peace, such as the absence of war. They empha-
sise the significance of justice in conflict resolution. In that aspect, Hamas and
Qaradawi prefer the paradigm of peace through equity. Jad al-Haq and Ibn-Baz
prefer the paradigm of peace through conciliation. So they stress the Qur’anic
command to “incline towards peace”. They see the life of the Prophet Muham-
mad and the Hudaybiyya treaty as the best models for peacemaking. The message
of the Alexandria process of religious leaders and many grassroots organisations
indicates their preference for the paradigms of peace through non-violence and
peace through universalism.

The theological debate on conflict resolution with Israel illustrates that most
contemporary Islamic scholars accept the modern nation-state system and inter-
national relations. Instead of a binary division into Dar al-Islam and Dar al-Harb,
Islamic scholars use terminologies like Dar al-Ahd to describe modern states who
signed the non-aggression treaty of the United Nations. Although some claim the
abrogation of Islamic teachings of peace by its command for war, most scholars do
not subscribe to this view in the Islamic discourse over reconciliation with Israel.
Even those who oppose the reconciliation on religious grounds criticise it due to
the occupation by Israel of Palestinian land. Since their criticism is not due to reli-
gious difference, even critics of the reconciliation support the international treaties
and the relationship of Muslim countries with other non-Muslim countries. There
is near consensus among Islamic scholars about the legitimacy of the peace treaty
with other countries. Nevertheless, many scholars put a condition that the provi-
sion of the treaty should not contradict the explicit teachings of Islam. Since some
scholars consider the recognition of the Israeli occupation as against the explicit
teaching of Islam, they oppose such treaties.
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Islam commands honouring the treaty until the end of the specified period or
until it is violated by the adversary. Breaching of the treaty is considered as a sin.
Due to this religious prohibition of breaching the treaty, Hamas refrains from
making a permanent agreement with Israel. Since the balance of power in the
region is in favour of Israel, Hamas recognises that a peace treaty with Israel can-
not ensure justice for Palestinians. So, instead of agreeing to an unjust situation
for an unlimited period, Hamas prefers Hudna for a fixed period. Additionally,
most Islamic jurists suggest specifying a time in the international peace treaties.
At the same time, some scholars, like Ibn-Taymiyyah, have allowed peace treaties
for an unspecified duration. According to Ibn-Taymiyyah, while it is mandatory
to respect the time-specified treaties until the end of the fixed period, Muslim
rulers can withdraw from the unspecified treaty when they view it as no longer
serving the national and community interest. Following the perspective of Ibn-
Taymiyyah, Ibn-Baz also allows reconciliation with Israel for both a specified and
an unspecified period. He also permits withdrawal from the unspecified period
when rulers view it as not serving the national interest.

In short, the different perspectives in the theological debate on reconciliation
with Israel is an outcome of many factors. The difference in the preference between
peace in the region and justice to Palestinians is one of the factors. Similarly, the
different views on the question of Israel’s inclination to peace also affect the theo-
logical debate. The variation in the political views and affiliation also affect the
theological debate. It shows that the religious perspectives on supplemental issues
are influenced by the social and political conditions of the scholars.

Based on the findings, this study recommends taking the religious perspec-
tives of the conflict and conflict resolution into consideration especially when it is
related to traditional West Asian society where religion is part of the public sphere.
Understanding the religious language and reasoning is necessary to identify the
reason behind a particular position of the religious community. Since domestic
politics and norms are influential in the foreign policies of countries, understand-
ing the religious discourse can help to explain the foreign policies of states with
a religious society. Religion can be not only part of the problem but also a part of
the solution. Moreover, by promoting the latter, the impact of the former can be
minimised.



Taylor & Francis

Taylor & Francis Group

http://taylorandfrancis.com


http://taylorandfrancis.com

Appendices



Taylor & Francis

Taylor & Francis Group

http://taylorandfrancis.com


http://taylorandfrancis.com

Appendix I
Full Text of Saheefath al-Madeena

Source: http://hrlibrary.umn.edu/arab/IS-1.html

(Rea 1) Al ddmia

3sall 5 Sy o aleall O (alus 4le Al Loa) 4iS

(‘.45)5\ L')A;Jﬂ 4l o

a8 pentl (a5 oy s Gl B (e Opalasall 5 (i 3l G (Al J ms ) (i) 2ame (o LS 10
pere Blas o,

LI 53 (e Bas) g Al agd,

O sall (g Janadll 5 g prally Lo (938 a5 gl () slilay aginn ) o i 8 (e (g5 aleall,
e Janadll 5 g pmally Vil (i ddila JS 5 (531 pellna () slBlacy aglins 5 e oo s

e 3all,

oy nalls Leaile (g Aia S5 ¢ 5V pglilaa ¢ Bty aging ) e (zo031) () petall s
O sall (p Janadll 5,

e Tl 5 g pmally Uil (50 il JS 5 ¢ Y pellan () slBlay aginy (e 8alans 5

e 3all,

Ot pall (ol g i g yaalls Lsile (g Adia S5 ¢ 5Y) pelilan o sty aginy ) o adin s,
O ol 5 g pmally gnile (g0 ddila JS 5 31 pellaa () slBlay aginy 5 e Jlaill i

e 5all,

Lol 5 g ymally Lpile (o Al S 5 ¢ d5W) pllae () sl aginy 5 e Cise (s ee sy
Osasall (.

O ol 5 g pmally Lgile (i il JS 5 ¢ 31 pellna () slBlacy agiins 5 eyl s

e 5all

e Tl 5 g pmally il (i il JS 5 (51 pellaa ¢ slBlay agins 5 e as¥) s
e pall,

Jie gl el g Cay pmallyoshaay Of agin by 05S 50 Y (el O,

L o ; 4353 e A ge ase ALY s,
O Il 5 Ul gae ) L) sl alls Aapns (23 5 agie (o (g0 S (o gyl Gaiall Gssasall )
paaal A5 IS gl Tavan e g o5 ezl

e e 1S el Yy S A Lase e Ji Y,

Gl G50 (amy (Al ga pgaiany Cpiagall () g cpalial agile juansaa) g alll e ol g,

pele aliia V5 Cpasllaa e 5 sl 5 puaill 4l (b 3560 (g Lini (g il

pen dao s o) s o V) Al oo (B O (3 Gme (050 e o ¥ B3l el el o,
{mny peony g Uine 236 252 S 0 5,


http://hrlibrary.umn.edu

162 Appendices

Al e B a 5led JU ey G G agemns (o Gte3all (s,
aasdl s s Gual e el Gusagall s,
e sle 4350 Jona ¥ L Wy (8 Ve @l pia Jna Y il
ale cpiasal s o(Jiall) il (A5 (om0 V) 40 38 4ld B oo Sl Liapa Jasie | (g0 43T
ale a8 V) agd day Y AdS,
e il s sl Bana seaty o SAY ol 5 4l (el 5 Al 038 3 Lay 31 (g5l oy ¥ 4
Jac Vg Copan die 33 YV g Al o gy dnae g alll Lal dle lao) i sl o juai,
Jana )y alll () 03y O (o (g 48 LA Laga oSl 5,
k ok 3k
Oplae ) 5al e (e sall qa (588 2 5gall s,
ﬁ}j(ﬁ:iJiéhwy!*uﬁijeﬁn}&a@ﬁdw}?@gddﬁuwﬂ‘ehikﬁiﬁ&d}eui}
A daly i Y @Y.
Gise i sed Lo Jia il s 356 (s,
q}c&gaj@zdudh&)&\@aj@lob_
q}c@a}@_ﬂudhhc\.u@ajﬁdoi}
Qp@ayud&g@@ayob_
‘ ; s 2sel e asY) g e O,
i Jal s 4nds V) @550 Y adld G315 alls (0 W) ase (3 seal Le Jia Al (i 2 5 O,
penilS Ll (g (g Al (5,
AV 02 Ll ol e e L Jie Al il o,
ol a3 LV 5a 05,
a@-“ﬁisﬂé—.!:ﬁ'l-beoi).
Sene o3 V) ol agie z 530 Y 4l
128 ol e alll g alla (ha V) a5 dndid i (g il 5 o Dl e Jaany Y il
s Abmaall oda Jal s (e o eaill agin Of 5 gl Cpalusall e 5 g 256l e o5
AV st Ll s daaill 5 aill agin,
pstlaall seaill o adalag o yal o3 Y il
Ol ) 5ala e (e el qa () 588 2 5gall (s,
ddgnall o3 JaY Wb sl iy o5,
A9 5 e e G sl of s
Lelal 3L VA pa S Y s,
U dana (g alll ) o3 pe ld oalod caliy Hlaidl §f dhaa (e Aiiaall o3a Jal o oS La il
ol Al o3 e 5 e alll 5 g o(burs e alll L) 4l
W s e V5 G a3 Y O,
‘ G add (e e eaill agin Of s,
aed A 13 Jia 1 1503 13) el Ayl 5 43 s a4yl 41 pallmy celim ) 1503 13
ol (B Gl e V) e sall e
el (53 gl e psinan il S Lo
Ll of s ddmaall s Jal (e (sl all ae Admaall 238 JaY ageil 5 agll e s 51 3560 o 5
ol s Al 38 La 3l e alll g dnsdi o V) S s Y SY) (50,
Ols 6l 5l alla (ga ) Ainally cpal 228 (e s (el 7 A (e il g 6l ol allda ) 50 S 13 Jsmy Y il
(plosaale alll Lo alll J gy 2ana g ¢85 3 ol Sl 4l



Appendices 163

Saheefath al-Madeena English Translation

(Translated by Muhammad Hamidullah in The First Written Constitution in the

World)

Source: www.academia.edu/31025384/Dr Hamid Ullah The First Written

Constitution_of the World 1)

In the name of God, the Beneficent and the Merciful.

(1

2)
3)

4)

)

(6)

(M

This is a prescript of Muhammad, the Prophet and Messenger of God (to
operate) between the faithful and the followers of Islam from among the
Quraish and the people of Madeena and those who may be under them, may
join them and take part in wars in their company.

They shall constitute a separate political unit (Ummah) as distinguished from
all the people (of the world).

The emigrants from the Quraish shall be (responsible) for their own ward;
and shall pay their blood-money in mutual collaboration and shall secure
the release of their own prisoners by paying their ransom from themselves,
so that the mutual dealings between the believers be in accordance with the
principles of goodness and justice.

And Banu ‘Awf'shall be responsible for their own ward and shall pay their blood-
money in mutual collaboration, and every group shall secure the release of its own
prisoners by paying their ransom from themselves so that the dealings between
the believers be in accordance with the principles of goodness and justice.

And Banu Al-Harith-ibn-Khazraj shall be responsible for their own ward and
shall pay their blood-money in mutual collaboration and every group shall
secure the release of its own prisoners by paying their ransom from them-
selves, so that the dealings between the believers be in accordance with the
principles of goodness and justice.

And Banu Sa ‘ida shall be responsible for their own ward, and shall pay their
blood-money in mutual collaboration and every group shall secure the release
of its own prisoners by paying their ransom from themselves, so that the deal-
ings between the believers be in accordance with the principles of goodness
and justice.

And Banu Jusham shall be responsible for their own ward and shall pay their
blood-money in mutual collaboration and every group shall secure the release
of its own prisoners by paying their ransom so that the dealings between the
believers be in accordance with the principles of goodness and justice.

(8) And Banu an-Najjar shall be responsible for their own ward and shall pay

their blood-money in mutual collaboration and every group shall secure
the release of its own prisoners by paying their ransom so that the dealings
between the believers be in accordance with the principles of goodness and
justice.
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And Banu ‘Amr-ibn-Awf shall be responsible for their own ward and shall

pay their blood-money in mutual collaboration and every group shall secure

the release of its own prisoners by paying their ransom, so that the dealings
between the believers be in accordance with the principles of goodness and
justice.

And Banu-al-Nabit shall be responsible for their own ward and shall pay

their blood-money in mutual collaboration and every group shall secure

the release of its own prisoners by paying their ransom so that the dealings
between the believers be in accordance with the principles of goodness and
justice.

And Banu-al-Aws shall be responsible for their own ward and shall pay

their blood-money in mutual collaboration and every group shall secure

the release of its own prisoners by paying their ransom, so that the dealings
between the believers be in accordance with the principles of goodness and
justice.

(a) And the believers shall not leave any one, hard-pressed with debts,
without affording him some relief, in order that the dealings between
the believers be in accordance with the principles of goodness and
justice.

(b) Also no believer shall enter into a contract of clientage with one who is
already in such a contract with another believer.

And the hands of pious believers shall be raised against every such person

as rises in rebellion or attempts to acquire anything by force or is guilty of

any sin or excess or attempts to spread mischief among the believers; their
hands shall be raised all together against such a person, even if he be a son
to any one of them.

And no believer shall kill another believer in retaliation for an unbeliever,

nor shall he help an unbeliever against a believer.

And the protection of God is one. The humblest of them (believers) can, by

extending his protection to any one, put the obligation on all; and the believ-

ers are brothers to one another as against all the people (of the world).

And that those who will obey us among the Jews, will have help and

equality. Neither shall they be oppressed nor will any help be given against

them.

And the peace of the believers shall be one. If there be any war in the way

of God, no believer shall be under any peace (with the enemy) apart from

other believers, unless it (this peace) be the same and equally binding
on all.

And all those detachments that will fight on our side will be relieved by

turns.

And the believers as a body shall take blood vengeance in the way of God.

(a) And undoubtedly pious believers are the best and in the rightest course.

(b) And that no associator (non-Muslim subject) shall give any protection
to the life and property of a Quraishite, nor shall he come in the way of
any believer in this matter.
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And if any one intentionally murders a believer, and it is proved, he shall be

killed in retaliation, unless the heir of the murdered person be satisfied with

blood-money. And all believers shall actually stand for this ordinance and

nothing else shall be proper for them to do.

And it shall not be lawful for any one, who has agreed to carry out the provi-

sions laid down in this code and has affixed his faith in God and the Day of

Judgement, to give help or protection to any murderer, and if he gives any

help or protection to such a person, God’s curse and wrath shall be on him on

the Day of Resurrection, and no money or compensation shall be accepted

from such a person.

And that whenever you differ about anything, refer it to God and to

Muhammad.

And the Jews shall share with the believers the expenses of war so long as

they fight in conjunction.

And the Jews of Banu ‘Awf shall be considered as one political commu-

nity (Ummat) along with the believers — for the Jews their religion, and for

the Muslims theirs, be one client or patron. He, however, who is guilty of

oppression or breach of treaty, shall suffer the resultant trouble as also his

family, but no one besides.

And the Jews of Banu-an-Najjar shall have the same rights as the Jews of

Banu ‘Awf.

And the Jews of Banu-al-Harith shall have the same rights as the Jews of

Banu ‘Awf.

And the Jews of Banu Sa ‘ida shall have the same rights as the Jews of Banu

‘Awf.

And the Jews of Banu Jusham shall have the same rights as the Jews of Banu

‘Awf.

And the Jews of Banu al-Aws shall have the same rights as the Jews of Banu

‘Awf.

And the Jews of Banu Tha ‘laba shall have the same rights as the Jews of

Banu ‘Awf. Of course, whoever is found guilty of oppression or violation of

treaty, shall himself suffer the consequent trouble as also his family, but no

one besides.

And Jafna, who are a branch of the Tha’laba tribe, shall have the same

rights as the mother tribes.

And Banu-ash-Shutaiba shall have the same rights as the Jews of Banu

‘Awf; and they shall be faithful to, and not violators of, treaty.

And the mawlas (clients) of Tha’laba shall have the same rights as those of

the original members of it.

And the sub-branches of the Jewish tribes shall have the same rights as the

mother tribes.

(a) And that none of them shall go out to fight as a soldier of the Muslim
army, without the permission of Muhammad.

(b) And no obstruction shall be placed in the way of any one’s retaliation
for beating or injuries; and whoever sheds blood shall be personally
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responsible for it as well as his family; or else (i.e., any step beyond
this) will be of oppression; and God will be with him who will most
faithfully follow this code (sahifath) in action.

(a) And the Jews shall bear the burden of their expenses and the Muslims
theirs.

(b) And if any one fights against the people of this code, their (i.e., of the
Jews and Muslims) mutual help shall come into operation, and there
shall be friendly counsel and sincere behaviour between them; and
faithfulness and no breach of covenant.

And the Jews shall be bearing their own expenses so long as they shall be

fighting in conjunction with the believers.

And the Valley of Yathrib (Madeena) shall be a Haram (sacred place) for the

people of this code.

The clients (mawla) shall have the same treatment as the original persons

(i.e., persons accepting clientage). He shall neither be harmed nor shall he

himself break the covenant.

And no refuge shall be given to any one without the permission of the people

of the place (i.e., the refugee shall have no right of giving refuge to others).

And that if any murder or quarrel takes place among the people of this code,

from which any trouble may be feared, it shall be referred to God and God’s

Messenger, Muhammad, and God will be with him who will be most par-

ticular about what is written in this code and act on it most faithfully.

The Quraish shall be given no protection nor shall they who help them.

And they (i.e., Jews and Muslims) shall have each other’s help in the event

of any one invading Yathrib.

(a) And ifthey (i.e., the Jews) are invited to any peace, they also shall offer
peace and shall be a party to it; and if they invite the believers to some
such affairs, it shall be their (Muslims) duty as well to reciprocate the
dealings, excepting that any one makes a religious war.

(b) On every group shall rest the responsibility of (repulsing) the enemy
from the place which faces its part of the city.

And the Jews of the tribe of al-Aws, clients as well as original members,

shall have the same rights as the people of this code: and shall behave sin-

cerely and faithfully towards the latter, not perpetrating any breach of cov-
enant. As one shall sow so shall he reap. And God is with him who will most
sincerely and faithfully carry out the provisions of this code.

And this prescript shall not be of any avail to any oppressor or breaker of

covenant. And one shall have security whether one goes out to a campaign

or remains in Madeena, or else it will be an oppression and breach of cov-
enant. And God is the Protector of him who performs the obligations with
faithfulness and care, as also His Messenger Muhammad.
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Text of Sulh Hudaybiyya

Source: http://hrlibrary.umn.edu/arab/IS-2.html
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Sulh Hudaybiyya English Translation
(Translated by Sway [2006])

In the name of Allah.

These are the conditions of peace between Muhammad, son of Abdullah, and
Suhail, son of ‘Amr [the envoy of Mecca].

There will be no fighting for 10 years in which people will be safe and stop from
attacking one another. And amongst us what is vice should be prevented, and there
shall be no theft or treachery.

He who goes to Muhammad from those of Quraysh without permission from
his guardian will be returned to them [i.e., Quraysh]. But if anyone from amongst
those with Muhammad goes to Quraysh, he will not be returned [to the Muslims].
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Anyone who wishes to join Muhammad and to enter into any agreement [and
become an ally] with him is free to do so. Anyone who wishes to join Quraysh
and to enter into any agreement [and become an ally] with them is free to do so.

This year, you [i.e., Muhammad] will go back without entering Mecca. But next
year, we [i.e., Quraysh] will evacuate Mecca so that you [Muhammad] and your
companions can enter and stay for three days [to perform the minor pilgrimage].
[The Muslims] will be unarmed except for sheathed swords which wayfarers have
with them.



Appendix IT1
Agreement Between Caliph Umar and
the Christians of Jerusalem

Source: http://hrlibrary.umn.edu/arab/IS-8.html
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English Translation of the Agreement Between Caliph Umar
and the Christians of Jerusalem

(Translated in: www.islamicity.org/11511/capture-of-jerusalem-the-treaty-of-
umar/#)

In the name of God, the Merciful, the Compassionate. This is the assurance of
safety which the servant of God, Umar, the Commander of the Faithful, has given
to the people of Jerusalem. He has given them an assurance of safety for them-
selves for their property, their churches, their crosses, the sick and healthy of the
city and for all the rituals which belong to their religion. Their churches will not
be inhabited by Muslims and will not be destroyed. Neither they, nor the land on
which they stand, nor their cross, nor their property will be damaged. They will
not be forcibly converted. No Jew will live with them in Jerusalem.

The people of Jerusalem must pay the taxes like the people of other cities and
must expel the Byzantines and the robbers. Those of the people of Jerusalem who
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want to leave with the Byzantines, take their property and abandon their churches
and crosses will be safe until they reach their place of refuge. The villagers may
remain in the city if they wish but must pay taxes like the citizens. Those who
wish may go with the Byzantines and those who wish may return to their families.
Nothing is to be taken from them before their harvest is reaped.

If they pay their taxes according to their obligations, then the conditions laid out
in this letter are under the covenant of God, are the responsibility of His Prophet,
of the caliphs and of the faithful.



Appendix IV
Alexandria Summit Declaration,
January 21, 2002

Source: www.ctbiarchive.org/pdf view.php?id=155

In the name of God who is Almighty, Merciful and Compassionate, we, who have
gathered as religious leaders from the Muslim, Christian and Jewish communities,
pray for true peace in Jerusalem and the Holy Land, and declare our commitment
to ending the violence and bloodshed that denies the right of life and dignity.

According to our faith traditions, killing innocent in the name of God is a des-
ecration of His Holy Name, and defames religion in the world. The violence in
the Holy Land is an evil which must be opposed by all people of good faith. We
seek to live together as neighbors respecting the integrity of each other’s histori-
cal and religious inheritance. We call upon all to oppose incitement, hatred and
misrepresentation of the other.

1. The Holy Land is holy to all three of our faiths. Therefore, followers of the
divine religions must respect its sanctity, and bloodshed must not be allowed
to pollute it. The sanctity and integrity of the holy places must be preserved,
and freedom of religious worship must be ensured for all.

2. Palestinians and Israelis must respect the divinely ordained purposes of the
Creator by whose grace they live in the same land that is called holy.

3. We call on the political leaders of both peoples to work for a just, secure and
durable solution in the spirit of the words of the Almighty and the Prophets.

4. As a first step now, we call for a religiously sanctioned cease-fire, respected
and observed on all sides, and for the implementation of the Mitchell and
Tenet recommendations, including the lifting of restrictions and return to
negotiations.

5. We seek to help create an atmosphere where present and future generations
will co-exist with mutual respect and trust in the other. We call on all to
refrain from incitement and demonization, and to educate our future genera-
tions accordingly.

6. As religious leaders, we pledge ourselves to continue a joint quest for a just
peace that leads to reconciliation in Jerusalem and the Holy Land, for the
common good of all our peoples.
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7. We announce the establishment of a permanent joint committee to carry out
the recommendations of this declaration, and to engage with our respective
political leadership accordingly.

Delegates

His Grace the Archbishop of Canterbury, Dr. George Carey

His Eminence Sheikh Mohamed Sayed Tantawi, Cairo, Egypt

Sephardi Chief Rabbi Bakshi-Doron

Deputy Foreign Minister of Israel, Rabbi Michael Melchior

Rabbi of Tekoa, Rabbi Menachem Froman

International Director of Interreligious Affairs, American Jewish Committee,
Rabbi David Rosen

Rabbi of Savyon, Rabbi David Brodman

Rabbi of Maalot Dafna, Rabbi Yitzak Ralbag

Chief Justice of the Shari’a Courts, Sheikh Taisir Tamimi

Minister of State for the PA, Sheikh Tal El Sider

Mufti of the Armed Forces, Sheikh Abdelsalam Abu Schkedem

Mufti of Bethlehm, Sheikh Mohammed Taweel

Representative of the Greek Patriarch, Archibishop Aristichos

Latin Patriarch, His Beatitude Michel Sabbah

Melkite Archbishop, Archbishop Boutrous Mu’alem

Representative of the Armenian Patriarch, Archbishop Chinchinian

Bishop of Jerusalem, The Rt. Rev. Riah Abu El Assal.



Appendix V
Fatwa of Jad ul-Haq

Sources: https://al-maktaba.org/book/432/2619#p13 and https://jerusaleminstitute.
org.il/wp-content/uploads/2019/06/PUB_war-peace-arabic.pdf
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English Translation of Fatwa of Jad al-Haq
(Translated by Reiter [2011])

Question: About the ruling on the peace agreement between Egypt and Israel and
its impact

He Replied

Islam was and still is a religion of security, safety, peace, tranquillity, serenity,
affection and brotherhood. It is not a religion of war, misery or hatred.

It did not use the sword to control and dominate, but its wars were a means to
secure its propagation. The Holy Qur’an instructed believers to refrain from fight-
ing if there is no necessity. In the Book of God, His Almighty said: “if they refrain
from fighting you and offer you peace, then Allah does not permit you to harm
them” (An-Nisa: 90). And the Almighty said: “If the enemy is inclined towards
peace, make peace with them. And put your trust in Allah” (Al-Anfal: 61).

One of the teachings of Islam for Muslims is to refer all their disagreements
over Islamic rulings to God and His Messenger. The Almighty said: “If you dif-
fer in anything among yourselves refer it to Allah and His Messenger if you do
believe in Allah and the Last Day” (An-Nisa: 59).

God, glory be to Him, affirmed this principle to obey His judgment and the
judgment of His Messenger in saying in the Holy Qur’an: “The only response
of the true believers, when they are called to Allah and His Messenger to judge
between them, is to say, ‘We hear and obey’” (An-Nur: 51).

We, the Arabs, disagreed with the Jews, and the war erupted between us for
years, then a state was established for them that was recognized by the interna-
tional community, and it got the support of the most powerful country in the world,
and we concluded the armistice agreement with it after the first war between us
in 1948, then the war with Egypt occurred in 1956. Then, there was another truce,
and then another war in 1967, in which Israel occupied all the lands of Palestine
and increased, and occupied Sinai from Egypt and the Golan from Syria. Egypt
was not satisfied with this defeat. It prepared and recruited its sons and mobilized
its resources for another war. Then struck the victorious blow of Ramadan and
restored the prestige of the Arabs with it. Israel was forced with it to seek help
from its supporters. At the height of the military victory, the president of Egypt
offered peace in the hope that security would prevail in this region and that the
Arabs would recover their breath from a long war that dragged on without an end
in sight. The President of Egypt was able to recover a large part of Sinai peace-
fully, in addition to what he had recovered in the war. Then, he initiated and called
for peace in Jerusalem. He preferred the presence of world leaders to make the
world witness if Israel refused to enter into it. He was patient and argued with the
evidence and logic as he flogged them with the power of arms and the determina-
tion of men. Finally, they moved towards peace and accepted it in a covenant in
which this crisis would dissolve and accept the war of Ramadan: to leave the land
they occupied over ten years and to be satisfied with the spoils of return and peace.
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So, what took place between Egypt and Israel after those wars was the ruling of
God and His Messenger regarding the reconciliation.

If we look at the Book of God, His Holy Qur’an, we find that it has decided
that the basic relationship between all people is peace. We find this clear in the
Almighty’s saying: “O humanity! Indeed, We created you from a male and a
female and made you into peoples and tribes so that you may get to know one
another. Surely the most noble of you in the sight of Allah is the most righteous
among you” (Al-Hujurat: 13). The Almighty also said, “O humanity! Be mindful
of your Lord Who created you from a single soul, and from it He created its mate,
and through both He spread countless men and women. And be mindful of Allah —
in Whose Name you appeal to one another — and honour family ties. Surely Allah
is ever Watchful over you” (An-Nisa: 1).

With this call to people, as human beings, peace was the original state that
spread friendship and benevolent cooperation among people, and the call to non-
Muslims was that if they make peace, they would be equal with Muslims in the
view of the rulings of Islam because they are all sons of mankind. Islam does not
permit war except to treat a necessary emergency situation.

Since it is the Islamic perception of war, if a war takes place, and one of the
warring parties inclines into peace, bloodshed must be injected. We see this clearly
in the words of the Almighty: “If the enemy is inclined towards peace, make peace
with them. And put your trust in Allah. Indeed, He ‘alone’ is the All-Hearing, All-
Knowing. If their intention is only to deceive you, then Allah is certainly sufficient
for you” (Al-Anfal: 61, 62).

This is the judgment of God that God has revealed to us, and it permits us to
make a commitment and establish treaties with non-Muslims to maintain peace
in the first place or to return to it by stopping the war for a period of time or a
permanent cessation. It also permits that the treaty with non-Muslims includes a
war alliance and cooperation in response to a common enemy.

Qurtubi said: if the Muslims have a benefit in reconciliation for bringing a
benefit or preventing harm, then there is nothing wrong for Muslims to initiate
reconciliation. The Messenger of God, may God’s prayers and peace be upon
him, reconciled the people of Khaybar with conditions, which they violated and
broke the treaty. He also made a truce for ten years until they violated its provi-
sions. Then he said, and the caliphs and the Companions also followed the same
path that we have embarked on, and with the provisions that we explained. Then
he quoted Imam Malik, may God be pleased with him, saying that: it is permis-
sible to reconcile with the polytheists, for one year, two years and the three years,
and for an unspecified period (Al-Jami ‘Ahkam Al-Qur’an J: 8, pp. 41-39, in the
interpretation of Surat Al-Anfal).

Commenting on the interpretation of verses 89 and 90 of Surat Al-Nisa, where
the last one ended with the Almighty saying: “if they refrain from fighting you and
offer you peace, then Allah does not permit you to harm them”, Qurtubi said that,
in this verse, there is evidence for agreement between people of war and people of
peace if the agreement is in the interest of Muslims.
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Ibn Hajar al-Asqalani in his Fath al-Bari with the explanation of Sahih al-
Bukhari, in the chapter on Al-Muadata’a and reconciliation with the polytheists,
commenting on the noble verse “And if they tend for peace”, says that this verse
indicates the legitimacy of reconciliation with the polytheists.

Shawkani, in his Munthaq al-Akhbar, says that reconciling the enemy with
some difficulty to the Muslims is permissible for need and necessity in order to
ward off greater harm than it.

If we follow the biography of the Messenger, may God’s prayers and peace
be upon him, and his companions after him, we find that they made a treaty with
non-Muslims and did not break a covenant that they made unless it was revoked
by others. Perhaps the beginning of the Prophet’s covenants and his treaties was
the covenant with the Jews of Madeena and his alliance with them. Then he and
his companions engaged with them in the economic relationship, and he remained
loyal to this promise and the covenant until the Jews broke it, and it was revoked.
The Hudaybiyya treaty, its conditions and the disagreement of his companions
over its provisions are also famous. All this was done by the Messenger of God,
and we have an example in it and because he did what is in the interest of the
Muslims. Khalid bin Al-Walid made a commitment to the people of Al-Hirah and
reconciled them. Umar ibn al-Khattab reconciled with the people of Iliya (Jerusa-
lem). He used to summon non-Muslim leaders and consult them with their views,
as he did when he wanted to organize the roads after the conquest. Similarly, he
consulted al-Muqawqis, the great Copt in Egypt, after the conquest.

Muslim jurists, regardless of their jurisprudential schools of thought, kept chap-
ters in their books in which they stated the provisions for truce and reconciliation
with non-Muslims. They agree that the leaders of the Muslim state have the right
to compromise and reconcile with his non-Muslim fighters to stop the war with
them as long as this is in the interest of Muslims. For evidence, they referred to
the saying of God Almighty: “If the enemy is inclined towards peace, make peace
with them”. They also referred to the reconciliation of the Messenger, may God’s
prayers and peace be upon him, with the people of Makkah in the year of Al-
Hudaybiyah. The jurists added that since the purpose of Jihad is to prevent harm
on Muslims, the reconciliation is also a form of Jihad.

Indeed, the Shiite Imami jurists stated this in their books. Kitab al-Mukhtasar
al-Nafi (vol.1, p. 11) says that if the reconciliation is required for the benefits of
Muslims, it is permissible. But, only Imam and whoever authorized by him have
this authority.

The jurist Ibn al-Qayyim says in his book Zad al-Ma’ad (vol. 2, p. 184), when
the Prophet, may God’s prayers and peace be upon him, came to Madeena, the
infidels became three categories. One group is those with whom he agreed to not
wage war and to not support their enemy over them. They secure their blood and
money while maintaining their disbelief. Another group is those who swore to
fight against the Prophet and keep hostility towards him. Another group left the
Prophet without reconciliation and war. Rather, they waited on what would hap-
pen to the Prophet and his enemies in future. The Prophet faced all these groups
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as God commanded. Ibn al-Qayyim said there was evidence in the story that it
was permissible to conclude a truce at all without a time limit, rather than what
the Imam wants. Nothing abrogating this ruling has ever come, so it is correct and
valid. It was stated by al-Shafi’i in the narration of al-Muzni, and by other imams.

The scholar Ibn Taymiyyah says in the chapter on a truce that it is permissible
to make an agreement for both specified and unspecified periods. The agreement
for the specified period should be abided by both parties unless it is breached by
the opponent. And a mere fear of betrayal is not enough to invalidate it. The treaty
for an unspecified period is a permissible contract, and the Imam has to act on it
based on the benefits of Muslims.

And when we read the sayings of our scholars regarding the interpretation of
the verses of the Qur’an and the hadiths of the Messenger of God, may God bless
him and grant him peace, regarding war and reconciliation, and we also look at
what the jurists have reported in this regard, we see that they have required the
following foundations for the establishment of treaties with non-Muslims legally.
The first: What is indicated by the words of the Messenger, may blessings and
peace be upon him (every condition that is not in the Book of God is invalid), and
this is that the guardian of Muslims who makes a commitment to non-Muslims
must not accept a condition that explicitly or implicitly contradicts the texts of the
Noble Qur’an. It is for preserving shari’a and preserving the honour of Islam and
Muslims. The Almighty said: “Glory be to God, His Messenger and the believ-
ers” (Al-Munafiqun: 8). An example of false conditions is for the treaty to include
an alliance with non-Muslims against Muslims, or an undertaking to stay away
from helping Muslims when their homes and property are attacked. Second: The
conditions in the treaties should be clear, as it was in the reconciliations that the
Messenger, may blessings and peace be upon him. They were explicit in the rights
and obligations of the contracting parties. So, there was no means for deceit,
deception and the dispossession of rights. Third: That the treaty be concluded
within the scope of parity between the two parties, so it is not permissible for a
Muslim guardian to make a treaty and reconcile under threat, because the principle
of Islam is mutual consent in all contracts.

The peace agreement of Muslims with those who disagree with their religion
is a matter recognized by Islam. Among the general principles stipulated by the
shari’a regarding the treatment of the People of the Book is to leave them and
what they owe, and to prevent them from being attacked when they are peaceful,
and even to settle between them and Muslims in terms of public rights and duties.
The condolences and assistance to the afflicted are permitted. Mixing and mutual
relations are also permitted. Fighting against them was not permitted except as
a response to aggression. The Almighty said: “As long as they are true to you,
be true to them” (At-Tawbah: 7). And the Almighty said: “similarly, the food of
the People of the Book is permissible for you and yours is permissible for them.
And ‘permissible for you in marriage’ are chaste believing women as well as
chaste women of those given the Scripture before you — as long as you pay them
their dowries in wedlock, neither fornicating nor taking them as mistresses” (Al-
Ma’idah: 5).
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It was one of the orders of Islam to fulfil these treaties if they were concluded
with their conditions within its scope and not outside its provisions, and the other
party preserved them. Here noble Qur’an says, “Except (this proclamation does
not apply to) those Mushrikin who honoured their treaties with you in every detail
and aided none against you. So fulfil your treaties with them to the end of their
term” (At-Tawbah: 4).

Regarding expecting betrayal from the treaty, Allah says with an invitation to
vigilance and caution that “If you fear treachery from any of your allies, you may
fairly retaliate by breaking off the treaty with them (through properly notifying
them to that effect), for Allah does not love the treacherous” (Al-Anfal: 58).

This is the rule of Islam in covenant and reconciliation and even alliance with
non-Muslims. Islam endorses treaties that guarantee stable peace and preserve
rights while forbidding breach of the covenant and ordering the fulfilment of the
promise. The relationship between people in the constitution of Islam is a rela-
tionship of peace until they are forced to fight for self-defence or to prevent it.
So, Islam orders that war should be limited to prevent harm, and it also orders to
delay war as long as it remains a means to patience and peace. And Islam did not
make fulfilling contracts and covenants a political act in which it is permissible
to circumvent it when able to it. Rather, Islam made treaty an obligation which
should be fulfilled and the one who breaks it is almost out of Islam, and even out of
its humanity and thus becomes one of the most toxic. Allah says, “Honour Allah’s
covenant when you make a pledge and do not break your oaths after confirming
them, having made Allah your guarantor. Surely Allah knows all you do. Do not
be like the woman who ‘foolishly’ unravels her yarn after it is firmly spun, by tak-
ing your oaths as a means of deceiving one another in favour of a stronger group.
Surely Allah tests you through this. And on the Day of Judgment, He will certainly
make your differences clear to you” (an-Nahl: 91).

Islam shaped human life through the Almighty saying, “Indeed, We have hon-
oured the children of Adam, carried them on land and sea, granted them good
and lawful provisions, and privileged them far above many of Our creatures”
(Al-Israa: 70). This honour is for humans, any person, regardless of his colour,
religion, gender, or homeland. Islam brought back to the mind of man and his heart
that all people are sons of Adam and Eve. God made them peoples and tribes to
know each other and sent messengers to them to guide them from error until Islam
was the seal of all messages. The Qur’an contains what the previous books carried
to the human, purifying his belief, worship and legislation, as the eternal religion
of God until the Day of Judgment.

Then Islam urged the call to God with logic and reason, making the monothe-
ism of God a basis for all religions to cooperate under him. Allah says, “Say,
‘O Prophet,” O People of the Book! Let us come to common terms: that we will
worship none but Allah, associate none with Him, nor take one another as lords
instead of Allah” (Al-i’Imran: 64).

The Holy Qur’an directed the Messenger of God, may God bless him and
grant him peace, to the required type of invitation, and it said “invite to the path
of your Lord with wisdom and good advice, and argue with them for what is
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better” (An-Nahl: 125). Within the scope of this direction, the reconciliation of
the Prophet, when he reached Madeena as an emigrant, between Muslims, Jews
and the rest of the minorities who lived in Madeena and its surroundings. With it,
he drew the map of the Islamic State in joint cooperation with the people of other
religions. The jurisprudence of this treaty, which we might call in our contempo-
rary style (a joint defence treaty), guides us to follow this path and follow it as long
as it is in the interest of Muslims.

One of the outcomes of this treaty, as stated above, was the financial and
economic cooperation between all residents of the city and its neighbourhoods,
irrespective of the difference in belief and religion.

Islam thus sets a framework for coexistence between human beings regardless
of their differences. We solve them with this humanitarian attribute and address
them calling to be compassionate, sympathetic, and supportive in the time of dif-
ficulties and distress.

Then, Islam focuses on Muslims with a complete direction and a broader
description. It made their religious brotherhood superior kin stronger than all
forms of family ties and affiliation with which they pride themselves. Islam
sets clear examples for them as to how should they conduct themselves. So the
Almighty said: “Collaborate in righteousness and piety, and do not cooperate in
sin and transgression” (Al-Ma’idah: 2). Allah says “The believers, both men and
women, are guardians of one another. They encourage good and forbid evil” (al-
Tawbah: 71). And he also said: “Let there be a group among you who call ‘others’
to goodness, encourage what is good, and forbid what is evil” (Al-Imran: 104).

With this, the Holy Qur’an directed Muslims to the best ways to cooperate,
purify society, and preserve the interests of Muslims. By the same logic, the Mes-
senger, may God’s prayers and peace be upon him, defines the responsibility and
places it on the guardians, each in his position, saying: “All of you is a shepherd
and responsible for his flock. The Imam is a shepherd and is responsible for his
flock” (Narrated by Al-Bukhari). The Prophet also says: there is no guardian of
the people in my ummah who he did not preserve people with what he preserves
himself. Otherwise, he shall not find the scent of paradise” (Al-Tabarani narrated
it from Ibn Abbas in Al-Sagheer and Al-Wasat).

From here, the extent of the responsibility of the head of state in Islam becomes
evident. He must protect the people from what he preserves himself because he
has committed himself to work for their interest. Within the scope of this respon-
sibility, and in the midst of the Arab-Israeli conflict, and in the shadows of the
1967 defeat that befell the Arabs and turned their heads down, the President of
Egypt planned to lift this shame and fought Israel in Ramadan. The victory came
from God for the believers who bound and strived until they wiped out the shame.

Then this was the insightful view of the international community and its posi-
tion on the conflict, which resulted in the peace initiative of 1977. This was a
required and proud peace from a position of strength, not from a position of weak-
ness and defeat. And the President of Egypt struggled and negotiated until the
opponent surrendered after seeing a negotiator with a strong argument. He did not
neglect any right and did not weaken his position, but was patient and perseverant
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to reach the end of the road after he started with rational steps. He still aims to the
goal and steps towards it until his companions get their rights with the help and
support of God. The Almighty said: “If you help the cause of Allah, He will help
you and establish your feet firmly” (Muhammad: 7).

If we analyse the peace agreement between Egypt and Israel based on the rules
of Islam which has a fundamental source of Qur’an and explained by the Sunnah
and jurists of all schools of thought in a way that we have beautifully referred to it,
we find that the treaty is according to the provisions of Islam. Egypt has rescued a
large part of the land that Israel occupied in the 1967 war, including the citizens to
whom their freedom and wealth were returned. We got all these benefits for end-
ing the dispute. Is the restoration of land and wealth among what Islam enjoins, or
is it among what Islam forbids? Is there a real interest in this for the Muslims, or is
itevil on them? Is the return of citizens, whose land was freed to their country, tak-
ing care of them in terms of education, health, propagation, trade and all the state’s
responsibilities towards them? Is this something that Islam enjoins or forbids?

When we evaluate this agreement in light of the responsibilities of the Muslim
ruler, we find that the president of Egypt has fulfilled the responsibility. He pre-
served the ruled people with what he preserves himself. When he viewed war
as inevitable, he fought after preparation. And when he perceived that he could
achieve rights through reconciliation, he preferred peace treaty instead of war.
Islam states that war is not an end, but rather a necessity for defence or fulfil-
ment. The Noble Messenger said: “God loves softness in all matters” (Narrated
by Bukhari and Muslim). That is, God Almighty loves the soft side in deeds and
words, as he likes to take the easier in matters of religion and the world and the
cohabitation of people. If war is difficult as a means to restore the right and facili-
tate peace, will it not be the reconciliation the preferred way?

O God, peace is the greeting of Islam and the conduct of Islam, and the valve
of his safety and security. This is demonstrated by the saying of the Messenger
of God, peace and blessings be upon him: “God made peace as a greeting to our
community and a safety to people of our faith” (Narrated by al-Tabarani and al-
Bayhaqi). The Muslims greet with this expression to notice that their religion is
peace and safety and that they are peace-loving people.

It is said that by making peace with Israel, Egypt deviated from Arab groups.
But this saying does not coincide with reality, the reality of the agreement that
was made and the steps that follow from it. The Arabs have agreed on a peaceful
solution after the war became impossible due to international conditions that can-
not be ignored.

If some Arabs failed to strive for a peaceful solution without cause or support,
then those who can win the position must race towards it to reach the desired goal,
and the matter is dependent on the ability to move. Whoever is able to complete
the matters and to get international connections and view themselves as able get
it back the rights, he can, or he should seek it. Because this is the responsibility of
the Muslim guardian who works in the interest of the group and looks after them.

And if the Muslim’s support for the Muslim is obligatory, it was the duty of
the Arab rulers, indeed the Muslims, to support the President of Egypt while he
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was struggling and striving for the sake of restoring the land and sanctities. They
should not let him down and set up obstacles in his way while he works for every-
one. Muslims are hand in hand against those who wrong them.

When we review the texts of the peace agreement and its appendices and evalu-
ate them based on the Qur’an and the Sunnah, we do not find anything that diverts
them from their rulings, since it has not lost a right, and it did not approve the
occupation of land, but it was liberated and recovered. It has benefited the Mus-
lims and is suited with their interests, as it is not appropriate for a Muslim to
underestimate their right. Allah said: “Do not defraud people of their property,
nor spread corruption in the land after it has been set in order. This is for your own
good, if you are ‘truly’ believers” (Al-A’raf: 85).

Rather, turning a blind eye to it and deceiving in explaining its goals and effects
is not befitting for a Muslim. Because it is his duty, according to the provisions of
the Qur’an and Sunnah, to strengthen those who make efforts in order to extract
the rights. If Egypt had not gone for war in Ramadan, these rights would have been
forgotten. The policy of “neither war nor peace” became a burden upon Muslims,
because of which their rights were violated. But God has set the best soldiers
on the earth and strengthened their determination. The enemy was shocked by
their power. All righteous people were pleased with the victory of Allah. We may
remind the Muslim brothers of the commandments of the Messenger, may God’s
prayers and peace be upon him, with the example of his saying: “The believer is
to the believer as a building pulls together” (Narrated by Buhari and Muslim). And
there should not be harm among Muslims by words or deeds. “The true Muslim is
the one other Muslims rescued from his tongue and hand” (Reported by Bukhari
and Muslim from the hadith of Abdullah bin Amr).

At the end of a long hadith in which he enjoins virtues, he says: “If you are not
able, leave people from evil, for it is a charity that you give to yourself” (Reported
by Bukhari and Muslim from the hadith of Abu Dharr).

Moreover, a brief word must be addressed to Muslim scholars in all parts of the
earth, regardless of their political nationalities, which is that God has entrusted to
them the enactment of good and the forbidding of evil. Allah said: “Let there be a
group among you who call ‘others’ to goodness, encourage what is good, and for-
bid what is evil” (Al-Israa: 70). “Only a party from each group should march forth,
leaving the rest to gain religious knowledge then enlighten their people when they
return to them, so that they ‘too’” may beware ‘of evil’” (At-Tauba: 122). This is
the duty of the scholars who are called as Islamic jurists. They are the people of the
solution and the contract, the people of knowledge and sight in matters of religion
and the world. Some Muslim scholars have stated what is not the judgment of
God Almighty or of His Messenger and what was not advised by Allah nor by His
Messenger, not by the imams of Muslims and their common people. They please
politicians without referring to God and His Messenger. Almighty said: “it is more
fitting that they should please Allah and His Rasool if they are true believers” (At-
Tauba: 62). It was not suitable to those who threw Egypt and the Egyptians out of
Islam due to this agreement. They would not have rushed to a judgment that they
could not make. Allah said, “O believers! When you struggle in the cause of Allah,
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be sure of who you fight. And do not say to those who offer you ‘greetings of’
peace, “You are no believer!” — seeking a fleeting worldly gain” (An-Nisaa: 94).

It was not appropriate for these minority scholars who were driven or arrived at
a conclusion other than what Allah has revealed, then slipped into insults without
reviewing the rulings of God’s law and without providing any proof. They accused
innocent Muslims of blasphemy without seeing or considering the rule of Islam,
even though the Qur’an taught us not to step above God’s judgment. Allah said:
“O believers! Do not proceed ‘in any matter’ before ‘a decree from’ Allah and
His Messenger. And fear Allah. Surely Allah is All-Hearing, All-Knowing” (Al-
Hujurat: 1). For those who hastened to judge without knowledge or a purpose,
we recite the words of God Almighty: “In fact, they ‘hastily’ rejected the Book
without comprehending it and before the fulfilment of its warnings. Similarly,
those before them were in denial. See then what was the end of the wrongdoers!”
(Yunus: 39).

Every Muslim who has reached the rule of God in any matter, he must follow it,
and it is not permissible for him to skip it. Moreover, he has to reveal it and teach
it to the people, especially if he is one of the scholars to whom God has entrusted
the knowledge of his religion and the rulings of his shari’a. Our Lord Almighty
says: “Had they referred it to the Messenger or their authorities, those with sound
judgment among them would have validated it” (An-Nisaa: §3).

And he says: “You have had a good example in the Messenger of God” (Al-
Ahzab: 21).

We have evaluated the peace agreement between Egypt and Israel and analysed
it based on the Qur’an and Sunnah. We found that the ruling of the Qur’an and
Sunnah sanction the agreement. The Almighty said: “No one has the authority of
passing judgement except Allah” (Al-An’am: 57).

Above all, Islam is the religion of unity: the unity of the deity, the unity of
worship and the unity of the giblah. For this reason, God Almighty called to hold
his rope; the Almighty said: And hold firmly to the rope of Allah and do not be
divided” (Al-i’Imran: 103).

So, O scholars, be advocates of unity and brotherhood, as God has commanded;
enlighten the rulers with the commands of God so that the ummah would be united
on the word of God and not be separated by the passions; And listen to the saying
of the Messenger of Islam, “Do not fight, do not hate, do not envy, do not boycott,
and be the servants of God as brothers. The Muslim is the brother of another Mus-
lim, he does not oppress him, does not banish him, and does not humiliate him; it
is too much for a person to insult his Muslim brother (Reported by Bukhari and
Muslim from the hadith of Abu Hurairah).

This is the command of God Almighty for Muslims, rulers, scholars, and ruled.
The Almighty said: “So be mindful of Allah, settle your affairs, and obey Allah
and His Messenger if you are ‘true’ believers” (Al-Anfal: 1). Allah said: “I desire
nothing but to reform so far as I can manage. My success in this task depends
entirely on the help of Allah; in Him do I trust and to Him do I turn for everything”
(Hud: 88). Allah also said, “That is the judgment of Allah — He judges between
you. And Allah is All-Knowing, All-Wise” (Al-Mumtahana: 10). Moreover, the
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Hudaybiyah peace was good and a blessing for Islam and Muslims. By it, God
opened enveloping hearts that believed in God and His Messenger and joined
under the banner of the Qur’an with insight from God. On the way to the return
of the Messenger, may God bless him and grant him peace, from Al-Hudaybiyah,
God revealed to him the happy news (Surat Al-Fath). The Almighty said: “We
have opened a clear opening for you” (Al-Fath: 1).

So, Arabs and Muslims, see how this peace treaty became a conquest and vic-
tory for the religion of God and His Messenger; and how did the earth paved the
way for the spread of Islam, even though the Prophet’s companions were among
those who rejected it and those who did not implement it until they knew of its
goodness and obeyed the command of God and His Messenger.

And we, in our contemporary peace with Israel, are optimistic, and we hope that
it will be a conquest by which we recover the land, restore the honour, and bring
back Jerusalem, holy and dear, to the vastness of Islam and in the shadow of peace.
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English Translation of Fatwa of Ibn-Baz
(Translated by Reiter [2011])

Question

The region is currently experiencing a phase of peace and its agreements, which
has hurt many Muslims, which led some of them to oppose it. They seek to con-
front the governments that support it through assassinations, or hitting enemy
civilian targets. Their logic is based on the following: 1) Islam rejects the principle
of appeasement. 2) Islam calls for confronting the enemies, regardless of the state
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of the Ummah: whether Muslims have weakness or strength. We hope to clarify
the truth, and how to deal with this reality in a way that guarantees the integrity of
the religion and its people?

Answer

A truce with the enemies is permissible, both specified and unspecified periods,
if the guardian perceives benefit in that. For God Almighty says: “If the enemy
is inclined towards peace, make peace with them. And put your trust in Allah.
Indeed, He ‘alone’ is the All-Hearing, All-Knowing” (Al-Anfal: 61). And because
the Prophet, may God’s prayers and peace be upon him, did them all. For example,
he made agreement with the people of Makkah to avoid the war for ten years,
in which the people would be safe and some of them would prevent others. He
made agreements with many Arab tribes for indefinite period. And when God
opened Makkah to the Prophet, he renounced their vows to them and gave a four-
month extension those who had no an agreement. It was said in the words of God
Almighty: This is’ a discharge from all obligations, by Allah and His Messenger,
to the polytheists you ‘believers’ have entered into treaties with; you ‘polytheists’
may travel freely through the land for four months (At-Tauba: 1-2).

And the Prophet, may God’s prayers and peace be upon him, sent heralds with
this message in the ninth year of the migration after the conquest with Abubacker
al-Sidheeq, when he did Hajj. It was because of the Islamic need and benefits
for the unspecified treaty. Then its finishing was when the need for it ceases to
exist as the Prophet, may God bless him and grant him peace, did it. And the
scholar Ibn al-Qayyim — may God have mercy on him — explained this in his book
(Ahkam Ahl al-Dimma), and this was chosen by his sheikh, Sheikh of Islam Ibn
Taymiyyah and a group of scholars.
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English Translation of Fatwa of Qaradawi
(Translated by Reiter [2011])

Despite all this, the Qur’an instructs Muslims to respond to the call for peace if
they are called upon to it, even after the outbreak of war and igniting of its fire.
Allah says “If the enemy is inclined towards peace, make peace with them. And
put your trust in Allah. Indeed, He ‘alone’ is the All-Hearing, All-Knowing. But
if their intention is only to deceive you, then Allah is certainly sufficient for you.
He is the One Who has supported you with His help and with the believers” (Al-
Anfal: 61, 62).

Even with the possibility of the intention of the enemy to cheat, the call for
peace should not be rejected. Rather, we should incline to peace as the enemy
inclines. This must be done according to conditions and legal controls of shari’a.

However, under any circumstance, the inclination to peace does not include to
usurp my land with the sword, then negotiate with me to leave you what you took
from me by the sword and you call that negotiation as an inclination to peace.
Indeed, it is far from the inclination for peace, as the Zionists do today!! The
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condition is that the enemy should be willing to accept peace, and evidence for
that should appear in his positions.

This is what the Messenger actually did when Quraysh drifted towards peace
on the day of Al-Hudaybiyah. The treaty was not due to his weakness nor due to
hesitation from a companion, who had pledged allegiance to him to death. Rather,
he inclined to peace when he felt his opponents also incline to it. It resulted in the
famous pact, which was a good reconciliation.
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Response of Ibn-Baz to Qaradawi

(Translated by Reiter [2011: 129-131])

This is a clarification and response to the article of His Eminence Sheikh Yusuf
al-Qaradawi on the subject of reconciliation with the Jews, as well as a clarifica-
tion of what I have published on the same subject as a response to questions from
some of the people of Palestine. I clarified that there is nothing to prevent recon-
ciliation with them if that is demanded in the interest (of the Muslims), so that the
Palestinians (will) be secure in their country and be able to practice their religion.
His Eminence Sheikh Yusuf viewed my statements on this matter as being incor-
rect because (in Qaradawi’s words) the Jews are thieves, and there is no way to
reconcile with them, etc. I wish to thank His Eminence for showing interest in this
subject and for his desire to clarify the truth as be perceived it. There is no doubt
that the decision in such and similar subjects demands evidence (from the Qur’an
or the Prophetic Hadith) as His Eminence stated because it is possible to embrace
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or abandon any saying except those of Allah’s Messenger, peace and prayer upon
him. This is the truth in all matters of this disagreement, as Allah, may He be
glorified, said (4:59), “O ye who believe! Obey Allah, and obey the messengers
and those charged with authority among you. If ye differ in anything among your-
selves, refer to Allah and His Messenger, if you believe in Allah and the Last Day:
that is best and most suitable for final determination”.

And He, may He be praised, said (42:10), “whatever it be wherein ye differ, the
decision thereof is with Allah”. This is a principle agreed upon by the entire com-
munity of Sunni Muslims (Ahl al-Sunna wal-Jama’a).

We already clarified the proof of our statements with regard to reconciliation
with the Jews, and we replied to questions on this subject from some students of
the shari’a College at the University of Kuwait. I have already published these
answers in al-Muslimun, which included a classification of matters that disturbed
some of the brethren.

We tell Sheik Yusuf, may he succeed by Allah, and others among the learned,
that the Quraysh seized the properties and homes of the Muhajirun, as Allah, may
He be praised, said (59:8), “(some part is due) to the indigent Muhajirs, those who
were expelled from their homes and their property while seeking Grace from Allah
and (His) good pleasure, and aiding Allah and His Messenger. Such are indeed the
sincere ones”. Despite that fact, the Prophet, peace and prayer upon him, recon-
ciled with the Quraysh on the day of Hudaybiyya on the sixth year to the Hijra
(628 CE). This reconciliation was not prevented by the fact that Muhajirun were
mistreated by the Quraysh by seizure of their homes and properties. The reason
for that was the consideration of the public interest of the Muslims — muhajiruns
and others — as the Prophet, peace and prayer upon him, perceived it and for the
sake of those who desired to enter Islam.

In addition, we would like to respond to the example His Eminence Sheikh
Yusuf gave in his article, describing a situation in which a person who stole the
home of another person and made him homeless. Later he reconciled with the thief
in exchange for a part of the estate. Sheikh Yusuf said that this kind of reconcili-
ation is wrong.

This is highly peculiar and definitely a pure error. Doubtless, there is no shame
in reconciling with the usurper if the robbed person settled for a part of what he is
entitled by right because he could not retrieve his full right. In such a case, even
if he cannot have everything, he should not forfeit everything. Allah, may He be
glorified, said (64:16), “So fear Allah as much as you can” and He said (4:128
addressing peace between spouses), “and such settlement is best”. There is no
doubt that, if the robbed person settles for one or two rooms of his house so that
he and his family have a place to live, that is better than his remaining homeless.

I'would like to examine His saying, may He be glorified (47:35): “Be not weary
and faint-hearted, crying for peace when you should be uppermost: for Allah is
with you and will never make you lost an account of your (good) deeds”. This
verse applies if the robbed one was stronger than the thief and more able to assert
his rights. In this case, weakness is forbidden, as is calling for peace since he is
higher than the thief and more able to assert his right. If his apparent strength is
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less, however, there is no problem with his calling for peace as stressed by Al
Hafiz Ibn-Kathir (an Alim known for his strong memory of Hadith), Allah’s mercy
upon him, in his commentary on this verse. The Prophet, peace and prayer upon
him, called for peace on the Day of Hudaibiya, when he understood what was in
the best interest of the Muslims and to their best advantage, and that this was bet-
ter than fighting. He, peace and prayer upon him, is an example of goodness in all
of his action, as Allah said (33:21), “you have indeed in the Messenger of Allah a
beautiful model (of conduct) for anyone whose hope is in Allah and the final day
and who engages in the praise of Allah”. When they (Quraysh) broke the treaty,
and he was able to fight them on the Day of the Conquest (of Makkah), he attacked
them and their homes, and Allah conquered the land for him and enabled Muham-
mad to hold its people hostage until he pardoned them. He achieved conquest and
victory, and Allah deserves praise and gratitude.

I ask His Eminence Shiekh Yusuf and the rest of my learned brothers to recon-
sider this matter on the basis of shari’a evidence, not on the basis of emotions and
attempts to seek favour. Please do so while reading my latest responses published
in the Al-Muslimun newspaper. There I clarified that when the ability exists, one
must wage jihad against the infidels among the Jews or others until they convert to
Islam or pay the Jizya (poll tax) if they are from that kind of people (the People of
the Book). This was implied by the Qur’anic verses and the Prophetic traditions. If
there is no way of doing so (waging jihad), there is no shame in reconciliation in a
manner that will benefit the Muslims and not harm them. This is based on the prac-
tice of the Prophet, peace and prayers upon him, in cases of war and reconciliation
and general and specific shari’a evidence that should be followed. This is the way
of salvation and the way of joy and security in this world and the world to come.
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