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I. INTRODUCTION 

The compatibility of Islam and democracy is frequently debated in 
the West today, but it is often debated in a highly-distorted manner. Very 
little discussion of this topic is based on empirical evidence such as the 
role of Islam in Indonesia or of the Muslim minority in India, both of 
which are democracies with large populations. Further, the debate in its 
current state is plagued with misconceptions, such as the following: 

• Inaccurate description of the Qur' an, the Islamic revelation, as 
a document from which interpretation is excluded; 

• Acceptance of fundamentalist interpretations of Islam as the on-
ly authoritative readings of the religion and its history; and 

• Claims that lands once held by Muslims and then conquered by 
non-Muslims are alienated and necessarily subject to re-conquest. 

In reality, the topic of Islam and democracy often appears as a sur-
rogate for other issues. I would therefore pose the question: what are 
we really talking about when we debate Islam and democracy? In my 
view, this debate is a cover for two other, and simpler issues. 

IL INTEGRATION OF MUSLIMS INTO THE UNIVERSAL CAPITALIST AND 
DEMOCRATIC SYSTEM 

The first question appears on the global level: that of complete in-
tegration of the worldwide Muslim community into the universal sys-
tem of capitalism and democracy. I have defined this process in terms 
of the establishment of entrepreneurship, accountability, and popular 
sovereignty in the Muslim world. 

I do not believe there is any intrinsic obstacle-particularly 
any element in the faith of Islam-preventing the full integration of 
the Muslim countries into the world economy or into modern civiliza-
tion. The Prophet Muhammad aleyhisalem was a caravan merchant, 1 
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and the Arab and Persian Muslims were among the great trading na-
tions of the world, along with the Chinese, Jews, Greeks, and the 
Scandinavians.2 Moreover, Islam is a religion that upholds social order 
and stability, and therefore should not present any problems for either 
accountability or popular sovereignty. 

If this is true, then, to use the words of Bernard Lewis, "what went 
wrong?"3 In my view, Islamic civilization did not take a mistaken turn, 
nor did it otherwise deviate from the path of progress. Rather, drawing 
on the work of the great Islamic historian, Ibn Khaldun,4 I believe we 
can discern a pattern in which excessive wealth and urbanization un-
dermined the creative initiative of the Muslim empires. Islam domi-
nated ancient, crowded societies that held a monopoly over the main 
trade routes, where consumer goods and commodities such as silk, 
spices, gold, and slaves were traded. 5 

The rise and decline of the Muslim empires was inevitable. Pro-
gress was slow in the ancient world; however, Islamic progress has 
since become particularly labored. The slow pace of Muslim moderni-
zation was unarguably aggravated by two apparently contradictory, 
but actually complementary phenomena: European colonialism and 
the emergence of the modern petroleum industry. 6 Nevertheless, I do 
not agree with those who argne that European colonialism alone 
stunted the growth of Muslim societies. I believe, in the spirit of Ibn 
Khaldun's argument, that the immense riches created by oil markets 
(especially because of the support of the Wahhabi sect in the Saudi 
kingdom) have reinforced passivity, lethargy, and social disintegration 
in the Muslim world. At the same time, I affirm that there is every rea-
son to anticipate these negative social characteristics will be over-
come, and that the Muslim world will undergo a new Renaissance. 

2 See generally WILLIAM CLARENCE WEBSTER, A GENERAL HISTORY OF 
COMMERCE (rev. ed. 1918). 

3 BERNARD LEWIS, WHAT WENT WRONG?: WESTERN IMPACT AND MIDDLE 
EASTERN RESPONSE 3 (Firs! Perennial ed. 2003) (2002). I greally respect Bernard 
Lewis as the patron of intelligent Islamic studies in the West, but I do have occasion 
to disagree with him. 

4 See N. J. Dawood, Introduction to lBN KHALDON, THE MUQADDIMAH: AN 
INTRODUCTION TO HISTORY vii, xiv (N. J. Dawood ed., Franz Rosenthal trans., Prin-
ceton Univ. Press 1967) (1958). 

5 WEBSTER, supra note 2, at 47-48. 
6 For a discussion of these issues, see STEPHEN SCHWARTZ, THE Two FACES 

OF ]SLAM: THE HOUSE OF SA' UD FROM TRADITION TO TERROR (2002). 
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III. MUSLIM MINORITIES IN NON-MUSLIM POLITIES 

In the West, the second major question becomes apparent: whether 
Muslim minorities may function responsibly in majority non-Muslim 
polities. Muslims and non-Muslims alike have engaged in a stream of 
demagogic chatter, proclaiming that Islam is incompatible with inte-
gration into the West. However, this assertion reflects an inaccurate 
and ahistorical attitude. 

From the viewpoint of Muslim authorities, it is clear that Muslims 
who emigrate to the West are required to accept the legal standards of 
the countries to which they move and to live there peacefully and re-
sponsibly, showing a good example to their non-Muslim neighbors. To 
quote the authoritative volume of Islamic law inspired by the Iraqi 
Shia theologian Ayatollah Sistani, A Code of Practice for Muslims in 
the West, "[i]f [a Muslim] has given [a non-Muslim government] an 
undertaking-even if indirectly (as is implied in the immigration doc-
uments)-to abide by the laws of that country, it is necessary for him 
to fulfill his commitment."7 Muslim violations of and challenges to 
common law in Western countries were rare until the rise of agitation 
for radical interpretations of sharia, or Islamic sacred law, at the end 
of the twentieth century. 8 

Traditional Islam, both Shia and Sunni, teaches that Muslims 
should not emigrate to non-Muslim lands unless they are prepared to 
obey the laws and accept the customs of their new homelands, except 
those that directly contravene Islam, such as drinking alcohol or con-
suming or using forbidden dietary products.9 However, there is no 
country in the world that requires its citizens to drink alcohol or eat 
pork. Additionally, Muslims are also cautioned against remaining in 
countries that forbid the teaching and observance of the Muslim faith. 
Again, this does not present a major problem because there are no 
countries today that ban the Islamic faith or, in the language of the 
traditional law, "interfere[] with the call to prayer." 

Therefore, it is a misapprehension to believe that traditional, con-
servative, mainstream Muslims cannot accept the political institutions 

7 ABDUL HAD! AL-HAKIM, A CODE OF PRACTICE FOR MUSLIMS IN THE WEST: 
DEALING WITH LAWS IN NON-MUSLIM COUNTRIES (Najim al-Khafaji ed., Sayyid 
Muhammad Rizvi trans., 1999), available at http://www.shiamasjid.com/ 
books/Code /34.hlm (last visited Jan. 27, 2010). 

8 See Paul Marshall, Introduction: The Rise of Extre111e Shari'a, in RADICAL 
ISLAM'S RULES: THE WORLDWIDE SPREAD OFEXTREMESHAR/'A LAW 1, 15 (Paul 
Marshall ed., 2005). 

9 HADI AL-HAKIM, supra note 7. 
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and authority of non-Muslim countries. The standing of Muslims 
whose land has been overwhelmed by non-Muslims may be seen as 
different from that of Muslim immigrants. Nevertheless, while a body 
of Islamic jurisprudential opinion (fiqh) holds that Muslims should 
voluntarily leave countries that have fallen under non-Muslim rule, 10 

many historical exceptions to this mandate exist. There are significant 
precedents for Muslims living, working, serving in armies, and other-
wise maintaining a normal life under non-Muslim authority. 

A. Muslims in Russia 

One notable example of Muslims assimilating under non-Muslim 
authority occurred in tsarist Russia. I am no defender of Russian im-
perialism, and I am proud to cite my record of supporting the people of 
Afghanistan in their righteous struggle against Soviet invasion, and 
also of assisting the Chechens in their combat against revived Russian 
aggression. But as a Russian-born political historian, Leon Aron of 
the American Enterprise Institute, recently wrote, "Islam's continuous 
presence within its current borders make Russia Europe's oldest and 
largest Muslim nation.'' 11 In a review of the recent volume For Proph-
et and Tsar, by the historian Robert D. Crews, 12 Aron describes the 
Muscovite empire as having "a rather sophisticated policy of state 
support of 'official' Islam, in which Islamic clerics were granted a 
substantial degree of power and autonomy in religious, cultural, and 
communal matters." 13 

For example, Empress Catherine the Great initiated state recogni-
tion of Islam by the establishment of an "Ecclesiastical Assembly of 
the Muhammadan Creed" in Ufa, the capital of the Bashkirs. 14 The 
Baskirs are a Turkic people living in Russian-controlled te1Titory who 
presently comprise approximately one-third of the population of Bash-
kortostan, a unit of the Russian Federation. While the tsarist dominion 
was not a democracy, this example demonstrates that Muslim political 
representation and participation does not have to be dangerous for a 
non-Muslim state, nor for the faith of Muslim believers. 

10 Mathias Rohe, Application of Shari'a Rules in Europe-Scope and Limits, 
44 Die Welt Des Islams 323, 346 (2004). 

II Leon Aron, Jihadi Murat, THE NEW REPUBLIC, Nov. 5, 2007, at 42, 42. 
12 ROBERT D. CREWS, FOR PROPHET AND TSAR: ]SLAM AND EMPIRE IN RUSSIA 

AND CENTRAL ASIA 52 (2006). 
13 Aron, supra note 11, at 42. 
14 See CREWS, supra note 12, at 52. 
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The same observation may apply to military service by Muslims in 
a non-Muslim state. Aron notes that the Bashkirs "passed the ultimate 
test of citizenship," serving in the cavalry in warfare against both the 
Swedes and Napoleon. 15 Additionally, the Russian empire and the 
kingdoms of Lithuania and Poland employed Tatar (Kipchak Turkish) 
mercenaries, further illustrating that the oft-repeated argument that 
Muslims cannot obey the commands of non-Muslims is nonsense. 

In addition to military service, the Bashkirs engaged in political 
representation of the Tatars. 16 I have visited and prayed at the Tatar 
Cemetery in Warsaw. A small but important Tatar remnant survives 
today in Poland, Lithuania, and Belarus. 17 

B. Muslims in Bosnia 

An important corpus of Islamic opinion regarding the participation 
of Muslims in a political order ruled by non-Muslims also comes to us 
from the example of Bosnia-Hercegovina, a Balkan nation transferred 
from Ottoman imperial rule to the authority of the Habsburg Empire of 
Austria-Hungary in 1878. 18 

The Habsburg regime, like tsardom, was a monarchy, but not a 
democracy. Austria-Hungary allowed greater ethnic and religious au-
tonomy to its extremely diverse-one might say, "assorted"-
populations than Russia. According to Andreu Nin, Spanish expert on 
the nationalist movements of the early twentieth century, the Austrian 
theory of national autonomy held the following: 

[I]t is wrong to demand that a nationality should have the right 
to form a State .... It is consequently necessary to create a 
system of independent organizations: the nation is a "personal 
association." The complexity of present day [sic] economic re-
lationships and the ease of communications encourage constant 
migration within multi-national States, with the result that 
those who leave their native land are considered foreigners and 

15 Aron, supra note 11, at 44. 
16 See id. 
17 See H.T. NORRIS, POPULAR SUFISM IN EASTERN EUROPE: SUFI 

BROTHERHOODS AND THE DIALOGUE WITH CHRISTIANITY AND 'HETERODOXY' 
(2006) (detailing Ihe life of the Tatars in East-Central Europe today). 

18 See NOEL MALCOLM, BOSNIA: A SHORT HISTORY (Papermac 1996) (1994). 
In discussing Bosnian precedents, I do not refer to the calatnitous situation of "Day-
ton Bosnia," the ravaged statelet created by the Dayton negotiations that ended the 
Serbo-Bosnian war of 1992-95. 
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receive worse legal treatment. "No nation can be confined to 
pre-determined limits." Therefore the principle of nationalities 
is fundamentally anti-national. 
According to [the Austrian politician Karl] Renner, a solution 
will be found through a "personal," not a territorial principle. 
"Nations should organise, not according to territorial units but 
as associations of persons, not as States but as peoples .... " 19 

The Austrian attitude toward religion, embodied in the kultuspro-
tektorat, a system for subsidy and administration of religious commu-
nities, paralleled the attitude toward national communities.20 Islam, 
like Roman Catholicism, Protestant Christianity, Orthodox Christian-
ity, and Judaism, was treated as a "personal association."21 

In response to rising Slav nationalism and the need to counteract it, 
this policy towards Islam was reinforced in the nineteenth century by 
offering Habsburg subjects who were Muslims political and cultural 
privileges absent from the competing Romanov realm. A Bosnian 
Muslim theologian, Fikret Karci6, was among a group of colleagues 
who produced detailed and extensive commentaries on the integration 
of the Bosnian Muslims into the Habsburg order in a 1999 English 
volume.22 

As Karci6 noted, when Bosnia passed from Ottoman to Habsburg 
rule, the power of the Turkish caliphate over the country was limited 
to mention of the Sultan during Friday sermons, the display of the 
Turkish flag on the minarets of mosques on religious occasions, and 
the continued circulation of Ottoman money.23 Karcic admits, how-
ever, that Bosnian Muslims were "left to deal with their new rulers 
alone."24 At the same time, the Habsburg authorities directed that spe-
cial attention be granted in Bosnia-Hercegovina to the interests of the 
Bosnian Croats (who were Catholics comprising about twenty-five 
percent of the population at that time25

), but the Muslims were recog-

19 Cf ANDREU NIN, Els Moviments D'emancipaci6 Nacional [THE 
MOVEMENTS OF NATIONAL EMANCIPATION] [Author's nole: Nin's book is in lhe 
Catalan language, nol in Spanish] 163-70, 177-86 (1935). 
20 Id. at 90-9 I. 
21 Id. at 91. 
22 FIKRET KARCH::, THE BOSNIAKS AND THE CHALLENGES OF MODERNITY: 

LATE OTTOMAN AND HAPSBURG TIMES 15, 75 (1999). 
23 Id. at 81. 
24 Id. 
25 Ivo BANAC, THE NATIONAL QUESTION IN YUGOSLAVIA 361 (] 984). 
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nized by the new rulers as the "most progressive and most enlight-
ened" element in the population. 26 

The Habsburgs adopted a policy of modernization that included 
maintenance of Muslim religious education.27 The Bosnian Islamic 
clergy embraced this opportunity and established a new model for Is-
lamic schools, including education for girls. 28 Furthermore, the Aus-
trian authorities and Bosnian Muslim clergy also reorganized Islamic 
jurisprudential training, establishing a Sharia Judicial Academy with a 
five-year curriculum combining Islamic and Austrian law.29 

Above all, Karcic points out that "from the 5th/11th century on-
ward, large concentrations of Muslims had lived under Muslim rule."30 

In response to this reality, earlier Bosnian Muslim authorities pointed 
out that the Hanafi school of Islamic jurisprudence had consistently 
held that Muslims were not obligated to migrate from or defy the state 
in territories conquered by non-Muslims so long as fundamental reli-
gious rights existed, especially the freedom of prayer and application 
of Islamic law in a limited area of family relationships, such as mar-
riage and inheritance. 31 

IV. THE FUNCTION OF ISLAMIC FAMILY LAW IN WESTERN SOCIETIES 

While the question of whether to recognize Islamic family law is 
currently being debated in Western societies, Islamic family law does 
not intrinsically constitute a threat to a democratic polity. However, at 
present, an answer to this question includes significant challenges. 

In the first seven centuries of Islamic history, sharia was treated as 
a "universal" legal standard, and was applied, to the extent possible, to 
all aspects of life. Throughout the modern Muslim world (except in 
Saudi Arabia, Iran, Sudan, and some radicalized areas of other coun-
tries such as Pakistan, Malaysia, and Nigeria), as well as in non-
Muslim countries traditional sharia is "personal"-limited to religious 
observance by Muslims, along with elements of family law. 32 

26 

27 

28 

29 

30 

31 

KARCH'.:, supra note 22, at 83. 
Id. al 92-93. 
Id. 
Id. at 93-94. 
Id. al 111. 
Id. al 113. 

32 IRFAN AL-ALAWI ET AL., A GUIDE TO SHARIA LAW AND ISLAMIST 
IDEOLOGY IN WESTERN EUROPE, 2007-09 passim (2009) (explaining that today, tra-
ditional sharia is limited to religious observance by Muslims, along with elements of 
family law). 
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After the rise of the Turkic and Mongol-Persian (Ilkhanid) Muslim 
empires in the thirteenth century, the status of sharia changed in Islam. 
Sharia ceased to be "universal. "33 While the Turks and Mongols ac-
cepted Islam and the authority of sharia in religious issues such as 
prayer ritual, charity, fasting, burial, and principles of belief, they re-
fused to give up their own systems of customary law which had 
evolved in Central Asia over millennia. The Ottoman sultan Suleyman 
the Magnificent (1494-1566), known to Muslims as "Suleyman Kanu-
ni," or "the law-giver," promulgated a legal code separate from sharia 
and based on Turkish customary law, which removed criminal and 
other state administrative affairs from religious jurisdiction. This Ot-
toman "secular law" existed in a parallel status with sharia. Because 
the Ottoman state was the most powerful Muslim state in history, tra-
ditional sharia came to be identified with such a "diversity of law." 
However, the function of traditional sharia today is applied voluntarily 
to the personal practice of religious observance, family issues, and 
finance, but not to crime or governance. 

V. INTERPRETATION OF ISLAMIC PERSONAL LAW 

The issue of Islamic personal law in Western societies has been 
badly distorted by the proliferation of aggressive, radical religious in-
terpretations. Furthermore, the introduction of even the most innocu-
ous sharia canons into a non-Muslim-majority environment has a pre-
dictably controversial character when compared with the preservation 
of an existing similar legal standard. 34 An aspect of the problem which 
has not been treated with appropriate seriousness is that the state of 
Israel supports sharia courts for Israeli Arab Muslims who desire to 
adjudicate family affairs.35 

Traditional sharia includes areas of tension, notwithstanding its 
personal character. In traditional sharia, marriage, sexual relations, 
divorce, and remarriage are generally seen by traditionalists as deter-
mined by religious law rather than civil or customary law.36 Laws 
against polygamy (which is permitted in Islam) are generally obeyed 
by traditional Muslims living in non-Muslim countries, but some tradi-
tional Muslims in the West may decline to turn to Western courts re-

33 Id. at 6. 
34 See AL-ALA WI ET AL., supra note 32, passini. 
35 See Ruth Katz & Yoav Lavee, Families in Israel, in HANDBOOK OF WORLD 

FAMILIES 486, 498 (Bert N. Adams & Jan Trost eds., 2005). 
36 AL-ALA WI ET AL., supra note 32, al 7. 



2008] MODERN ISLAM AND DEMOCRACY 383 

garding marriage, divorce, or the settlement of inheritances. Most im-
portantly, however, women's rights are vulnerable to abuse in tradi-
tional sharia. Traditional sharia upholds women's rights de jure in 
marriage, divorce, inheritance, and related issues. Ideally, amelioration 
of injustices to women may be accomplished in Muslim countries, as 
well as in the West, by recourse to different legal and other public fo-
ra, both religious and secular. 

Islamic Personal Law and Women 

Despite recent progress, certain abuses against women remain a 
significant problem in many, but not all, Muslim cultures. For exam-
ple, arranged or compulsory marriages, forcible divorce between 
members of "inappropriate" tribes, so-called "honor killings," and fe-
male genital mutilation ("FGM") are unknown among Bosnian Mus-
lims, whom are highly European in their outlook, and FGM in particu-
lar is limited to Arab and African countries.37 Still, traditional sharia 
in the traditional Muslim world is contradictory on the question of ar-
ranged or non-consensual marriages where on the one hand, it recom-
mends against marriage without the consent of the bride, but on the 
other hand, lacks clear guarantees of a woman's own choice.38 It 
seems that sharia traditionalists in countries afflicted by so-called 
"honor killings" and FGM consider these to be tribal customs unre-
lated to or opposed by religious law. Additionally, traditional sharia 
calls for personal modesty in men and women alike, but does not de-
mand the imposition of extreme body covering of women or other rad-
ical attire. 

The standing of all forms of family sharia is presently in question 
in Muslim as well as non-Muslim societies. How moderate and tradi-
tional Muslims will address the legal vulnerabilities of Muslim women 
is unpredictable. Traditional sharia is based on the encouragement of 
pluralistic debate among experts, grounded in thorough study of au-
thorities and precedents, as well as recognition that sharia and secular 
law have coexisted in Muslim countries for centuries, but it is also 
based on the recognition that there are issues to which religious law 
does not apply. Reform of traditional sharia to reinforce women's 
rights cannot be excluded, but neither does it offer a solution, espe-
cially if a reformed traditional sharia is presented as a harmless or 
even progressive factor in a radical strategy for the institutionalization 

37 

38 
See id. passbn. 
Id. at 7-8. 
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of sharia in Western countries. The future of sharia in general, aside 
from clearly individual matters of ritual, diet, finance, and personal 
hygiene, is difficult to predict. 

Additionally, the intersection of sharia and customary law is prob-
lematic. Ottoman secular laws, based on customary law, are consid-
ered to have represented a step away from narrow sharia; Kurdish or 
Somali customary law perpetuates horrific atrocities, including so-
called "honor killings" and FGM respectively. 

VI. THE EMERGENCE OF DEMOCRACY IN ISLAM 

I end my comments by highlighting Bosnia-Hercegovina and note 
that, as indicated by Karcic, the passage of the country from Ottoman 
to Western governance was considered by some forward-looking Mus-
lim clerics as irreversible, just as it proved to be with the incorporation 
of the Tatars and Bashkirs into Russia.39 It is therefore inaccurate to 
claim that all Muslims advocate for, or expect the return to, Islamic 
rulership of every territory in which Islam once held sway. 

These precedents are not meant to justify European colonialism, 
much less the non-Muslim conquest of Muslim lands-nor are they 
meant to justify the actions of European Christian powers in the ab-
sorption of the Bashk:irs, employment of the Tatars as mercenaries, or 
annexation of Bosnia by the Habsburgs. Further, I would stipulate that 
the structures of Muslim community representation to government 
seen in other countries cannot be applied in the United States, which 
bars official state support of faith communities. 

As previously stated, I would specify that introduction of limited 
aspects of non-statutory Islamic family law into the United States has 
likely been rendered impossible by the advocacy of Islamic extrem-
ism. Nevertheless, the precedents discussed above provide lessons to 
Americans. They are intended to illustrate how Islam legitimates the 
acceptance by Muslims of non-Islamic political systems, and how 
Muslims with a pluralistic outlook dealt with the problem of being a 
formerly-ruling majority, or at least a plurality, in their native territory, 
but a minority in a non-Muslim empire. 

Ibn Khaldun anticipated that as each of the Muslim empires, be-
ginning with the Arabs, lost its original social vitality, it would be re-
placed by another representation of the Islamic polity. The great histo-
rian looked forward to new and unanticipated developments in human 
life. By contrast, the founder of the ultrafundamentalist, exclusivist, 

39 See CREWS, supra note 12, passim. 
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and violent Wahhabi cult, Muhammad Ibn Abd Al-Wahhab, reacted to 
the fall of Arab power by espousing a reactionary utopia of sorts, 
based on an artificial and unsustainable return to an imagined past. 40 

If we apply the understanding of Ibn Khaldun to the present-day 
world, we can perceive the following observations. 

• It is a mistake to view Islam as a static reality that is forever and 
exclusively centered in the Arab societies. 

• The era of monarchies and dictatorships has passed in the West 
and is ending in the Muslim world. 

• Islam, given the restoration of internal religious and cultural 
pluralism, may progressively and fruitfully function within and ac-
cording to the standards and canons of democracy; it may come to 
fully embody entrepreneurship, accountability, and popular sover-
eignty. I take inspiration in this commitment from the image of "peo-
ple power" that emerged from Pakistan before the assassination of 
Benazir Bhutto at the end of 2007: that of a non-sharia lawyer in suit 
and tie participating, along with his similarly-attired colleagues, in a 
demonstration against the regime of Pervez Musharraf. The emergence 
of the professional classes in Muslim countries-business people, 
secular lawyers, and others committed to entrepreneurship and ac-
countability-will, God willing, insha 'allah, bring about the triumph 
of popular sovereignty. 

• Islamic history is filled with positive chapters of cultural and re-
ligious coexistence and cooperation between Muslims and non-
Muslims, as seen in the oft-cited examples of medieval Spain, India 
and Southeast Asia. These components from the global epic of human-
ity may help guide us all to a safer and more productive future. 

VIL CONCLUSION 

I began this text, and will conclude, with reference to Indonesia, 
the country with the largest Muslim population (230 million). The 
country is home to an Islamic, but not Islamist, movement, Nahdatul 
Ulama ("NU"), which was organized in the 1920s and has approxi-
mately 40 million members,41 a number larger than the population of 
some Muslim countries. NU was founded by Hasyim Asyari in reac-
tion to the seizure of Mecca and Medina by Wahhabis. NU played a 
major part in the Indonesian anti-colonial revolution after World War 

40 SCHWARTZ, supra nole 6, at 66-67, 69, 71 (2002). 
41 See STEPHEN SCHWARTZ, THE OTHER [SLAM: SUFISM AND THE ROAD TO 

GLOBAL HARMONY 234 (2008). 
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II, an important but nearly forgotten episode of modern Islamic his-
tory. 

Asyari's grandson was Abdurrahman Wahid, the first democrati-
cally elected president of Indonesia from 1999 to 2001 and founder of 
the Wahid Institute, which has an American partner, the LibForAll 
Foundation. Gus Dur, as Wahid is known, was educated at Al-Azhar 
University in Cairo, the global center of Islamic studies, as well as at 
Baghdad University. One of his achievements as president of Indone-
sia was to repeal laws discriminating against ethnic Chinese living in 
Indonesia. He is a consistent advocate of Muslim respect for other 
faiths.42 

Wahid has praised the concept of Islamic pluralism and has de-
cried anti-Islamic sentiment, writing, "there are those in the world to-
day whose limited understanding of Islam, and whose actions, feed the 
cycle of anger, hatred and violence that threaten all humanity."43 Wa-
hid's organization and its partner, The Wahid Institute and LibForAll 
Foundation, "believe that Indonesia can serve as a model for what 
many refer to as 'the smiling face of Islam,' and thereby help to un-
tangle the knot of conflict that grips so much of the world. "4 Wahid 
expresses "hope of a better future for Indonesia and the world, and the 
growth of a global civilization in which Muslims and non-Muslims 
alike respect one another and come to a mature understanding and ap-
preciation of Islam as a true blessing to nature and humanity."45 Little 
can exceed this summary of the moderate Muslim message and its 
compatibility with democracy for our time. 

42 Editors Note: Since the time this article was written Abdurrah1nan Whaid 
has passed away. A memorial notice for his passing can be found al 
http://www. islamicpl ural ism.org/14 39/ka-abdurrahman-wahid-1940-2009. 

43 K. H. Abdurrahman Wahid & C. Holland Taylor, Introduction to STEPHEN 
SULAIMAN SCHWARTZ, DUA WAJAH [SLAM, at viii (2007) (Indonesian edition of 
SCHWARTZ, supra note 6). 

44 Id. 
45 Id. 


