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ABSTRACT

The problem of 'tradition and modernity" as investigated here is what has been
widely conceived in the contemporary Arab di#ourse as the problem of al-turdith wa al-
‘asraniyyah. It has been discussed by Arab intellectuals since the beginning of an
intellectual period (in the early 1800's), which is commonly called ‘nahda’. However,
as a cultural discourse the problem became crystallized just two decades back, when the

socio-political condition of Arabs is ruined by several wars.

Ever since, books, articles, and other publications pertaining to the tradition-
modernity problem have been massively broadcasted. New thinkers and writers
abruptly showed up congested the gallery of Arab intellectual discourse. Among those
scholars Hassan Hanafi and Mohammed Arkoun have been considered as the most
prominent exponents —if not the most prominent ones. Both of them are noted for their
own civilizational projects. The former is known for his harmonization project of
tradition and modernity; and the latter is known for his daring criticism to Islamic‘

reason.

This thesis is an attempt to capture the thought of these two thinkers, who
participated in the turdth-asraniyyah debate. Their ideas and suggestions are elaborated
and then critically evaluated. This study is important in respect to the present situation
of Muslims, who need to know an authentic account of the present Islamic scholarship.
It is hoped that our exposition here will guide them through such literature.
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INTRODUCTION

1. Statement of the Problem

The current trends of Islamic thought might be roughly classified into two
groups: the Traditionalist and the Modemnist. Each of these groups stands for either
traditionalism or modernism.! We could say in a loose way that the Tndmoudnt
Group advocates the former and the Moderist sustains the latter. Needless to say,
some Traditionalists conform with Modernists and some Modernists by the same tokea
conform with Traditionalists. This is because of the fact that a traditionalist thinker —say
a thinker from Muslim Brotherhood (Ikhwan al-Muslimin) group-- may adopt modern
method to their stand. Similarly a modemist scholar, like Igbal or Fazlur Rahman, is
highly concerned with tradition. The characteristic here is not m?rely a method, rather
the attitude they stand toward both tradition and modernity.

The terms traditionalism and modemism are modem product of cultural
discourse. They originally come from the West to denote that of conservative
intellectual movements vis a vis the modemn ones. Islamic history did not have such
terms to indicate both groups. Perhaps in a loose way we can say that certain

lwe will use the terms ‘tradition’ and ‘modemnity’ in their general sease, particularly in this
introduction. However, what we mean by those terms is those which have been widely known in

y Arab di as the problem of turfith and ‘agrfniyysh. Having defined and
dmused(hemmthcchapwrm wemllapplydleumw-ndw”d‘hh'bh
study.




philosophical movements were of those modermnist types, while the scripoural tendencies
were those of traditionalist ones. However this is still not an appropriate neologism to
use, for the application of the term is not merely the old vis a vis the new, rather, the
involvement, and in fact the embodiment, of modern Western influence is a dominant
factor to shape this dichotomy.

The history of Islamic traditionalism and modernism goes to as early as the
awakening period of the modern Islam. The Modernist Group was those scholars who
advocated the Western or modern mode of rationalization such as Ahmad Khan and
Amir Ali in India, al-Afghani and ¢Abduh in Egypt. The Traditionalist Group on the
other hand was the opponent of this group, or that group which had not been influenced
by the modem thinking. However, the Traditionalist Group is more enigmatic than the
Modemist one.2 Perhaps, it is appropriate for us to distinguish between Radical
Traditionalism and Soft Traditionalism as well as Radical Modemnism and Soft
Modemism. We would simply say that the former is that group, which radically
upholds either tradition or modernity, and the latter is that which does not much care

about their standpoint to both ideas.3

Thus the tradition and modermity is a matter of attitude and sundpoint: A
Modernist whl highly appreciate the modern achievement, believing that the source of
people's progress lies in modernity; any offers which will harm the process of
modemization should be considered as an abortion to the development of human

progress; there is no better alternative for the Muslims except this modemity. A

2Seyyed Hossein Nast distinguished the Traditionalism from Pseudo-Traditionalism. According to him,
the Traditionalist is that group of Muslims who coaceive the sacred 23 being revealed from
transcendent Reality, as well as to accept the truth of the Qur'in, the Hadith, and the emphasis
upon Sharitah. Meanwhile, the Pseudo-Traditionalist is that group of Muslims who taks
eclectically the traditional values. Nasr included Fundamentalism and Wahsbism as Pseudo-
Traditionalism. See his Traditional Islam in the Modern Worid, (Newyork : Routedge, Chapman and
Hall, 1987), 12-18.

31n a strict way, we would coasider such scholars as S.H. Nasr as a Radical Traditionalist while
S.M.N. al-Actas as a Soft one. Similarly, Mohammed Arkoun as a Radical Modermist, and Faziur
Rahman as a Soft one.



Traditionalist on the other hand rebukes modemity as the source of all disaster;
Westernization, secularization, desacralization, etc. He regards development and
progress in term of the past, that the task of modern Muslims is nothing but
restatement, or reiteration, or its equivaleats which nothing to do with change and

transformation.

The problem of tradition and modernity has been beseuingvllmost all Muslim
lcounu-ics. Not only on the social level, but also on the intellectual level, and in fact the
latter is more fundamental than the former in Such a way that it is the foundation of any
social actions. In the Arab countries, such a problem started since the Arab first
encounter with modern course. Spurred by the invasion of Bonaparte to Egypt in 1798,
the Arabs began to endure their nahda, yet surely the roots of Arab awakening was not
merely and coincidentally with Bonaparte. The problem itself was not perfectly
crystallized, until the early seventies, when the Arabs for another time were desperately

defeated in the 67 Arab-Israeli war.

In the beginning was the explanations of the crisis or usually known as ‘the
interpretation of disaster' (tafsir al-azmah), that is the defeat of 67 war. Most of Arab
intell;ctua.ls were involved in the debates and discussions of —not only the reasons of
the defeat, but also other crucial problems faced by the Arabs. The question of attitude
toward their own legacy was one of the fundamental topics. Similarly, the modem
choice of scientific and technological transformation was also a cardinal problem. It is
from these questions that the problem of tradition and modernity began to take its
shape. Now such a problem has become a civilizational project (mashril nahdawi) for
every Arab intellectuals. It has been zealously written and discussed by Arab thinkers
and writers. A plethora of books and other publications have been amazingly brought
out. Similarly, seminars and lectures have been held in the Arab universities and
cultural institutions. And the Arab scholars are ever since divided into two groups; the
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tradition.

2. Hassan Hanafi and Mohammed Arkoun as Models

Among those scholars, Hassan Hanafi and Mohammed Arkoun have beea
considered as the most prominent figures —if not the most prominent ones. The former '
is an Egyptian thinker who had been educated in Sorbonne, Paris. And the fmh an
Algerian thinker who had graduated from the syme university as the former. Hanafi and
Arkoun in this regard are significant, since both of them have been regarded as thinkers
who have a compicte 5o called civilizational project (mashril® nahdawi). The former is
known with his massive project of al-turdth wa al-tajdid, and the latter is known with _
his dz;ring-provocative criticism to Islamic reason (critique de la raison Isluniqbe).'
Although they were both educated in the same alma mater, their approach to the
treatment of the tradition-modernity problem is ultimately different. Both thinkers m
modemists in the radical sense of the word. But they are also progressive thinkers who

are still concemed with certain traditional merits.

It is for this reason that we choose them as our special reference in this study.
This, by no means, implies that other contemporary Arab thinkers were not (or less)
significant than Hanafi or Arkoun. Our choice is simply based on the subjective
assumption that both thinkers have recently been studied by many writers, and have
artracted the contemporary literatures of Islamic thought. To study their thought, we
assume is not much different from studying other Muslim modemists such as Fazlur
Rahman or Igbal, although the latter are, needless to say, more established a topic than

the former.

Moreover, our aim is to present another aspect of the contemporary Arab:
studies. This is because the fact that the prevalent studies written in English either by
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mentioning the intellectual contribution of contemporary Arabs. It would be miy
misleading to neglect the Arab role in revival discourse of modem Islam. Eady
exponeats of nahda came from that part of the world; Tahtiwi, Mubammed ¢Abduh, al-
Kawakibi, Taha Hussein, Rashid Rida, and many other figures. We believe that the
movement of nahda does not stop and will never stop. Up to the present time, the Arab
exponents of nahda are still congesting the cluster of revival discourse. Hanafi and

Arkoun seem to distinguish themselves among that cluster.

However, Hanafi and Arkoun are not so familiar to the Muslims' ears. They are
less well-known than they deserve to be. The reason goes mainly to the fact that they,
especially Arkoun, have been working on the margins of Western academic tradition as
well as the margins of Islam. Their writings and publications are limitedly cuculnwd.
basically because they use technical terms in their writings. It is not surprising if the
contemporary discourse of Islam has been dominated by the graduates of the Azharite
type. The thinkers such as Yisuf Qardawi, Mubammad Qutb, and Said HawwX are

more familiar to the Muslims.

There have been several other studies carried out in the form of articles, books,
and theses. To our best knowledge, there are two Master theses wnm;l about Hassan
Hanafi: one is written in Arabic by Nahid Hattar of Jordan university,4 and the other is - '
written in English by a Japanese, K. Shimogaki, of International University of Japan.$

4Nahid Hamar, al-Asdlah wa al-Mu'ssrah i Fikr Hassin Hanaff : Tahlll wa Nagd

Master thesis submitted to the Department of Philosophy, (Jodu : Univessity of
Jordan, 1984).

SShimogaki, K. B Modemity and Post-Modernity : the Islamic Left aad Dr.
H:ssanHmufsTbought:lCnualem'MMM Instios of

(Niigata :
Middle Eastern Studies, [UJ, 1988); in some Muslim countries, Hassan Hanaff begaa
wmummofmymhm;hﬂumdm
idea

!slamnhlssuedl-llsanﬂlmﬁsthw;ht.spauany his i of Islamic Left:
"Memperumbmgkm Pemikiran  Hassan (Couidm'u Hapafi's Thoughe),

ik2 No. 1 July-September 1993; mTurkey Journal of Islamic Research (Tsiamic
Arastrmalar) more than twice has issued an article on Hassan Hanafi, the most

bat
important one is in vol. 7, no. 2 Spring 1994, writen by Dr. Nhami Guler; "Hassan



As for Mohammed Arkoun, to mention only the most considerable study on him, a
book written by a Dutch scholar, Ron Heleber Islam en Humanisme : de Wereled van
Mobammed Arkoun (Islam and Humanism : the World of Mohammed Arkoun's).6 We
observe that most of the studies are either partial research or —if not— a descriptive
studies of both thinkers. There has not been adequately critical studies on the problem
of tradition and modermity, especially on Mohammed Arkoun. Only Nahid Hattar has .
tried to examine Hanafi's views of tradition-modernity problem. Despite his severe
criticism of Hanafi, he portrayed an ambiguous picture of him. Taking a secular-
modernistic position, Hattar is (0o enthusiastic to impose his presumption that Hanafi is

a'traditionalist' thinker and even of a 'fundamentalist’ type.’
3. Methodology and Sources

We have set our method of writing this thesis into two parts of four chapters;
the first is the descriptive analysis of the problem treated in the first three chapters, and
the second is the critical evaluation presented in the fourth chapter. Our purpose of
making this scpau;ation is first of all to portray an 'objective' picture of each problem
presented in this study, and by doing so we hope we will not confuse the readers

between the original views and our own critical assessment. In our critical evaluation,

Hanafi nin Tecdid Projesi : Tanitim ve bir Degerlendirme” (Hassan Hanafi's Reform
Project : a Pr on and Evaluation); in Arabic scholarly journals such as al-Fikr
al-‘Arabi  al-Mu¢gsir, al-Mustagbal ~ al-‘Arabi, and Dirdsit al-‘Arabiyyah has at least
once covered Hassan Hanafi; other brief presentaton about Hanafi's thought, see for
instance Issa J. Boullata. Trends and Issues in Coatemporary Arab Thought  (Newyork
: SUNY, 1990).

6Amsterdam. VU Uitgeverij, 1992. There are some other publications about Arkoun,
mainly written in Arabic; Ali Harb. Naqd  al-Nas. (Dir al-Baigi : al-Markaz al-
Thaqafi al-‘Arabi, 1993); Abd al-Hadi Abd al-Rahman, Sultat al-Nas. (Dir al-Baigk :
al-Markaz al-Thaqdfi al-‘Arabi, 1993); a good article is also written by a Duwch
scholar J.H. Meuleman, "Nalar Islami dan Nalar Modem : Pemikiran
Mohammed Arkoun" (Islamic Reason and Modern Reason : Introducing Mohammed
Arkoun's  Thought), Ulumul Quran No. 4. vol. iv. Th. 1993; other article is writtea in
English by Robert D. Lee, "Arkoun and Authendcity”, Peuples Méditerranéeas, 50
(January-March, 1990), 75-106; some brief expositions can also .be found in such a
book as L. Binder. Islamic Liberalism : a Critique of Development Ideologies,
(Chicago : The University of Chicago Press. 1988).

"See his study, al-Asilah wa al-Mu‘dsarah fi Fikr Hassin Hanaff : Tahlii wa Nagd.
op.cit.




level. Virtue theory tells that moral ‘behaviour -does -ait

consist of forming maxims, following rules,or bettos-&hi

calculations, but rather of learning to behave virtucuti;.'
An important aspect of this learning process is conté:niéy
to the behaviour of the virtuous. Thus, a certain bchnviSBi
may be ob)ectively cor:ect in that one can know what uould
fulfill the requiremets of a virtue without thereby
accepting the legitimacy of the vigtue. This is important in
the case of ordinary people and especially that of a
statesman, or simply politician, He or she might not be
respecting justice or virtuous behavigur, yet through his or
her conformity to the virtuous exemplar characters , the
just and virtuous features of a polity could be secured. The
exemplar characters mentioned here can be virtuous per;ons
or groups ,'in the nation or in the world at large , such as
scholars and institutions operating as centripetal forces.

Arriving at acceptable universal ethical statements which
could serve as standards for the appraisal of particular
situations have never been iruly realized as a worldwide
consensus since time immemorial.Neverthless there are some
major terms and concepts that all the major Revelations and
philosophers included in their discussions,such as "good",
"morality"™, "virtue and vice",_ "justice”, "happiness”,
"pleasure™ and so on.

Conflict arises when it comes to defining the concepts
under consideration. For instance, what is the definition 6f
"good”, is it an 1mitation of an “ideal form* vhich 1.

imminent in nature; or are its frame and content prescribed

authoritatively by Holy Revelation; or is it ailply q nattet

511




The second journal is al-Fikr al-*Arabl al-Mu‘Ssir, a scholarly journal directed
by a well-known intellectual Mata® Safadi. It has been published by the Center of
National Development in Beirut. The first aumber issued on May 1980, and has been
ever since covering fundamental problems of the Arab on the intellectual level, some of
which are ‘Asr Tanwir <Arabi Mucsir (the Enlightenment Era of the Contemporary
Arab); al-Taghyir wa al-Bahth ‘an al-Huwiyyah (the Reformation and the Search for
Identity); al-*‘Aqlaniyyah ‘ind al-‘Arab (Rationalism among the Arabs); al-‘Arab wa al-
Islam wa ai-Tahaddr al-Mustaqbal (Arab, Islam and the Future Challenge); and Azmah
Thagqafilyyah am Muthaqqafin ?(the Crisis of a Culture or the Crisis of Scholars ?).

4. Scope and Limitation of the Study

If we cast a cursory glance, the topic of this study looks too vast, incorporating
three main ideas; the problem of tradition and modemity, Hassan Hanafi, and
Mohammed Arkoun. But this is not the case, for the purpose of this study is to only
discuss the problem of tradition and modemity as being treated especially by Hassan
Hanafi and Mohammed Arkoun. The contemporaneity of the Arab world is an artificial
rupture of ‘modem’ and ‘contemporary’. If the modem era began since Bonaparte's
invasion of Egypt in 1798, the co‘nu:mpornry period started since the Arab's defeat by
Israel in the six day war of June 1967.8 The aim of this study is thus to explore only the

Slusmdeedahandundzmhngwdeﬁneme P ity of modemn Arab. The difficulty lies in
that there is no defini v the ‘modern’ and the " porary’. The ‘modern’ and
‘contemporary' as used in this g Ily refer to the modern Arab intellectual consciousness
smcememofmvimbegmwimdnsom'tinvmnmﬂwmlmwul‘hup-o(
time since that era until , whiles p ,mﬂunmv‘or\vhushqpmuuh
prcscncume.unsaconuuuauonofmodernudumesmmum Costantine
Zuraygq, a leading Arab thinker, defines ‘contemporary’ simply as the son of 'modem’ (a)-‘agriyyah -
walidat al-hadithah). It is the preseat which is still in, while the modern is the preseat which
has already passed. In other words, ‘'modern’ which has passed would no longer be cailed’
contemporary, for there is no p in the p ity. Ho , there seems 10 be aa
unanimous agreement among the scholars that the contemporaneity (mu‘Esarali) bad begun since
the Arab's defeat by Israel in the six-day war of June 1967. This defest as regarded by Karpat [1982;
p. 13] as the watershed in the history of modemn Arab politics and thought, since which —as
interpretated by Boullata [1990: p. x] — the Arabs turn to look at their problems in deep social
insight, self analysis and a great of self cridcism.




problem of tradition and modernity as discussed during the contemporary period'of the
Arabs.

Thus, our study will comprise four main chapters, each of which will address a
separate problem; the first will concentrate on the rationality of tradition-modernity
problem. A historical background of the problem will also be provided. As commonly
characterized by most of the Arab writers, there have been three inclinations of Arab
intellectuals discussing the tradition-modernity problem; the Modernist (a/-*Asriini), the
Traditionalist (al-Salaff, and the Selectivist (al-[ntigd)? Our elaboration will be based

upon this characterization.

The second chapter will be completely devoted for Hassan Hanafi. The main
question raised in this chapter is his contribution to modemn Anb discourse on the issue
of tradition and modernity. Hanafi's conception of turdth will be largely discussed. His
project of reconstruction will be examined, particularly on the idea of neo-kalim and the
possibility or impossibility of such an idea. Similarly, his views of other traditional
sciences such as philosophy, sufism, and usdl al-figh, will be analyzed. Hanafi's
attitude toward the West is another target of my study. His i&ea of Occidentalism as the
essential core of the attitude toward the West (modernity) will be significantly

discussed.

The third chapter will be dealing with Mohammed Arkoun. The discussion will
essentially be on Arkoun's main thesis, namely, the critique of Islamic reasoa, since he
believes that the problem of modern Muslims in dealing with their tradition (turdth) is
the problem of reading, and the quality of reading is ultimately dependent upon the

9Dr. .Tayyib Tizzini, “Ishkiliyyit al-Asila wa al-Mu‘isara f al-Watan al-fArabi", in al-
Turith wa Tahaddiyit al-‘Asr fi al-Wapmn ai-‘Arabi, (Beirwt : Markaz Dirsit al-
Wihdat al-‘Arabiyyah, 1987), 90: M. ¢Abid Jibid, “Ishkiliyyk ai-Asils wa al-
Musisara fi al-Fikr al-‘Arabi al-Hadith wa al-Muclisir, $ia' Tabaqi am Mushiil al-
Thagifi*, in [bid.. 31; See also Hassan Hanafi af-Turkth wa ai-Tajdid, (Cairo : al-
Markaz al-‘Arabi li al-Bahth wa al-Nashr, 1980), 26.



masonwhichhechimednbeingclosed(muﬂhq).bmekwupumbﬁb
of criticism. Arkoun's views of applied Islamology, decoastruction of the texts, and
historical criticism will be also the focus of this study.

The fourth chapter is the critical evaluation. It is the examination of ideas
emerged in the preceding chapters. The main concentration will be the trends of
contemporary Arab thought on the question of nahga as well as Hassan Hanafi's and
Mohammed Arkoun's intellectual projects.

«

Our study of Hassan Hanafi and Mohammed Arkoun conceming their views of
tradition and modemnity will be briefly-comparatively concluded in the concluding
section. The mapping of Hanafi's and Arkoun's thought will also be done. We are,
therefore, limiting ourselves to discuss only the intellectual aspect of Hassan Hanafi and

Mohammed Arkoun.

We believe that this study is crucial for Muslims to understand the pbenomena
of modernity vis a vis the traditional attitude prevailing in all the Muslim countries.
Moreover, We think that it will contribute significantly towards solving many related
issues conceming these phenomena-and other social upheavels, based upon: the
understanding that may result from studies of this kind. [J



Chapter One

HISTORICAL DEVELOPMENT OF THE
TURATH-CASRANIYYAH PROBLEM

I. The Reason d'etre of the Discourse

The history of contemporary Arab thought began since the early seventies,
precisely after the Arab's defeat by Israel in the 1967 war. The significance of taking
such a period as new beginning of Arab discourse is mainly because it has been
realized that the defeat of 67 war was not merely an Arab military defeat, but more than
that, it was a reflection of the total invalidity of the Arab socio-political structure. The
defeat has subsequently stimulated the Arab intellectuals to review. their own social and
political edifices. Engendered by the socml impotency and the political regimes, the
Arab intellectuals have entered a new era of discourse, not only the progressive model
of traditional juxtaposition to modemity as being discussed in the early time of nahda,
but also the alternative questions of cultural dependency and the prevaleat socio-culture
of the Arabs.

Although it was not a total break of two periods ~modem and contemporary,
the framework of both intellectual projects is more or less different. The ‘modern’ period
of the Arabs was still of the political oriented structure. The demarcation between



religious and secular thinkers was still apparent with their own different system of
thought Meanwhile, in the ‘contemporary’ period, there seems to be no such a sharp
distinction between the religious and non-religious intellectuals as far as the Arab-
Islamic thought is concerned. Apart from the 'fundamentalist' thinkers, the Arab-
Muslim intellectuals have been generally discussing cultural problems as a universal
term, neglecting the aut.horitzar.ive limits. The majority of these intellectuals came up from
philosophical background and mostly graduated from the Western institutions of
learning. When they are discussing and touching the issygs of Tslamic thought' they
become ‘Islam.jc thinkers', in lsuch a way ythat they become more academicidns rather
than reformers. This is undouﬁtedly not the case with the earlier thinkers, even

sometimes before this period.

The contemporary Arab is said to have changed from that of modem pattern not
only on the intellectual level, but also on the socio-political level, in fact, the latter is that
which motivated the former: the Camp David peace agreement in September 1978; the
fragmentation of Arab countries into geographically the Eastern part (Mashriq) and the
Western part (Maghrib); and ideologically into Communist block and Capitalist block,
until the recent event of gulf crisis and the totat peaceful efforts with Israel. The social
and political commotion of the Arabs have affected the intellectual discourse; the defeats
were interpreted as a result of backwardness and being too dependent on the tradition;
the fragmentation was explained as the reflection of hypoczisy and the hegemony of the
other; and the peace with Israel was translated as the total invalidity of the Arabs.

The first task on the intellectual level which was done concerning the defeat of
67 was 'the explanation of the predicament’ (tafsir al-azmah) or in the word of Halim
Barakat "researching the roots of disaster”.! It is indeed important, since the knowledge

IBarakat, Halim. The Arab World : Society, Culture, and State, (California : University of California
Press, 1993), 256.



of such underlying causes is to know further the how and the why of the crisis. It was
the real beginning of the contemporary discourse in the Arabs' intellectual life. The
explanation of the predicament or the roots of the disaster is the analysis of the crisis
and its causes. Historically speaking, such an effort had been maintained by Muslim
historians in the past among whom Ibn Khald{in was the topmost figure. In Khaldinian
interpretation of the crisis, the causes are attributed fo the social and economical
conditions as well as to the structure of the ruling politics.2 In the case of the modern
Arabs, the majority of their intellectuals ascribe the causes :f the crisis to the traditional
domain, putting the legacy of the past as the most important element causing the Arab
decadence. Victor Sahab in h.'is ‘book Dan;ril al-Turath (the Necessity of the Heritage)
tries to explain 'the explanation’ by the Freudian scheme of psychoanalysis, that the
Arabs, like a client in Freud's clinic, should bé analyzed by recalling and recollecting
their past history and experiences (psychodrama), so he could thence do what he should
be doing.3 The explanation is also given from many perspectives; Halim Barakat sees it
from sociological point of view, saying that the Arab disaster is a result of social and
political fragmentation.* Sadiq Jalal al-“Azm adds critically that the Arab disaster
happened because the Arab people are being too dependent on religion. Hisham
Sharabi, Nawal Sa‘dawi, and Fatima Mernissi condemn the social and family system of
the Arabs as being too repressive and patriarchal.6 Adonis, considers the disaster as

the result of the dominance of traditional and medieval system of Arabs over

2lba Khaldun, Muqaddimah, (Beirut : Dir Thyd al-Turlth al-*Arabi, [n.d] ), 120-153.
3Sahsb, Victor. Darirdt al-Turdth (the Necessity of the Legacy), (Beirut, 1984), 14.
4Yalim Barakat, al-Mujtama‘ al-‘Arabi al-Mu¢Esir (The C y Arab Society),
(Beirut : Markaz Dirisat al-Wihdat al-‘Arabiyyah, 1984).

5See his two books; Nagd al-Dhiti Ba‘ds al-Hazimah (Self-Criticism after the Disaster);
(Beirut : Dir al-Taliah, [n.d.] ); Naqd al-Fikr ai-Dini (The Critique of Religious
Thought): (Beirut : Dir al-TalFah, 1969).

6Sharabi. Hisbam. Neopatriarchy : A Theory of Distorted Change in Arab Society,
(Oxford University Press, 1988); Nawal Sa‘diwi, The Hidden Face of Eve . Womea in
the Arab World, twaos. by Sherif Hetata, (Boston : Beacon Press, 1982); Fatima
Memisi, Beyond the Veil : Male-Female Dy ics in a Mod Muslim Soci
(New York, 1975).
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modernity,” and from the religious point of view, Salahuddin Munajjid holds that the
Arab predicament is generally resulted from the loss of religious faith and being far
away from their God .8

As early as after the defeat of 67, there appeared several books and articles
about the explanation of the disaster. Costantine Zurayq wrote Ma‘na al-Nakha
Mujaddadan (the Meaning of the Disaster Revisited),® Salahuddin al-Munajjid wrote
A‘midat al-Nakha (the Pillars of the Disaster),!0 $adiq {glﬁl al-‘Azm wrote al-Naqd al-
Dhati Ba‘d al-Hazimah (Sellf-Critjc_:ism After the Disaster),!! and Hisham Sharabi
wrote Hazimah Haziran: [baruha wa Zu}uluha' (The Disaster of June : the Lesson and
the Disappearance).'2 Ten years after the disaster, Nakhlah Wahbah in al-Mustaqbal al-
‘Arabi wrote a profound article “Ittijahat al-Mufakkirin al-*Arab Haula Hazimah 1967"
(the Trends of Arab Intellectuals Concerning the Disaster of 1967),!3 in which he
elaborated in detail the trends of Arab intellectuals after the crisis of 67. He classified
the explanation into two kinds; the non-real explanations and the real explanations, by
the former he meant that “the explanations which are not logically connected to our

daily life",!4 and by the latter, those explanations which have strong connections with

7Adonis. al-Thabic wa al-Mutahawwil : Bahth fI al-ltubd* wa al-Ibdd* ‘ind al-*Arab
(Continuity and Change : A Study of Conformity and Creativity among the Arabs),
(Beirut : Dar al-‘Awdah, 1977).

8Al-Munajjid, S. A‘midac al-Nakha (The Pillars of the Disaster), (Beirut : Diar al-Kitib
al-Lubnani, 1967).

9Beirut : Dar al<Mlm li al-Maldyin, 1967. This book is the revision version of his
previous same book.

10Beirut ' : Dar al-Kiuib al-Lubndni, 1967.

UBeirut : Dar al-Tali‘ah. 1969. J

121, al-Qaddyd al-Mu‘sirah, (Beirut, 1969). There are many other writings concerning
this '‘explanation’, to mention some: Salim al-Lizi, "al-Naksah" (The Disaster) in al-
Hawadith, (Beirut 16 June 1967); Farid al-Khatb, “al-Duris al-Ol& min al-Nakba al-
Thaniyah™ (The First Lesson from the Second Disaster) in Hawddith, loc.cic; Yisuf
Qardiwi. Dars al-Nakbat al-Thidniyah : Limadha Inhazamnd wa Kayfa Nanasir, (al-
Qahirah 1987). Adib Nasir, al-Naksah wa al-Khata (The Disaster and the Mistake),
(Beirut : Dar al-Kiuib al-‘Arabi, 1968).

13vol 9, no. 88, June 1986. Henceforth, referred to as Ictijahae.

14Wahbah, Nakhlah. [rtjahat, 22.




the reality.!S The non-real explanations belong to two groups; first the thinkers who
totally refuse the idea of Arab’s defeat, believing that the Arabs were not defeated
(hazimah) but they were suffering a relapse (naksah). The second, those who observe
the defeat from metaphysical perspective, i.c., that the defeat would have never
happened if the Arabs were close to their God; in which case, they try to offer also
explanations concerning what is meant by being close to God. The real explanations of
the defeat belong to the majority of Arab realists, coming from the sociological and
philosophical academic background. Some of them refgr the defeat to the historical-
cultural causes, such as the e‘motional ami psychological behaviors and moral or ethical
actions; some others to the so'cio-politica.l reasons of which the epistemological (e.g.,
lack - of the cultiral level of individual, lack of “education and technological
backwardness) and the cooperative (between people and government and betv-veen Arab

countries) aspects are the important ones. '6

The causes of disaster has thus been articulated in the intellectual discourses. It
is not just an explanation, but rather a ‘discursive formation’ --in Foucaultian sense-- of
contemporary Arab intellectuals. The problem of the Arabs as viewed by them is
numerous, interconnected from the socio-political problems to the psycho-cultural
dilemma. Hence, the thinkers come from different academic backgrqund, representing

the idea of their respective disciplines.

1575id.

167bid., 25. For this purpose, Wahbah has consulted many writtings around the discussioa of the
causes of the defeat. He makes a statistical investigation in order to display the quantitative

of those intell Is who concerned with the defeat.
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I. The Meaning of Turath and ‘Asriniyyah

In the contemporary Arab intellectual discourse, the term 'tradition and
modemity’ comes in varying expressions, sometimes it is called al-turdth wa al-tajdid,\7
sometimes called al-asalah wa al-hadathah,'8 al-turith wa al-hadathab,'d or al-turdith wa
al-mu‘asarah.20 But the most common expression seems to be al-urith wa al-
‘asraniyyah, since it is the closest translation for ‘tradition and modemity’. However,
there is a common conception about the dialectical discussion of tradition and
modernity. Not only in the Arab community, but also mﬁ community. The problem of
change and how to understatid and &eal With it, is nothing but the perpetual problem of
old and new, the static and the dynamic, whatever the name of the problem may be. Of
course, the change here is not meant solely the social reform. It includes also the
economical, political, and even the system of the community. It is on this level that the

problem of tradition and modernity becomes universal.

Tradition is that which deals with the old and the past. The Arab thinkers have
been dealing with tradition in terms of heritagial problems. The legacies, especially the
intellectual and spiritual ones, become central issues of tradition discourse. Hence the
term turath takes an important place. Meanwhile, the ‘rnodemity is more perceived asa
repercussional problem, simply an antithesis of turdth. It refers to whatever opposed to
tradition. This is not an accurate way to define the term tradition and modemity as
being used in modern Arab countries. However, we shall focus our concern on these

terms as treated by the Arab intellectuals.

17ysed by Hassan Hanafi in his book al-Turdth wa al-Tajdid : Mauqifund Min al-
Turdth al-Qadim (The Legacy and the Renewal : Our Amitude toward the Ancient
Legacy), (Beirut, 1981).

185idah, AH. al-Asflah wa al-Haofthsh fi Takwin al-Fikr al-‘Arsbi ai-Naqdl al-
Hadith (The Authenucity and the Modemity in the Formalizing of the Modem
Critical Arab Thought), (Lebanon, 1985).

197abiri, MA.  al-Turdth wa a-Hadithah (The Legacy and the Modemity), (Beirut,
1991). Henceforth, we shall refer to this work as al-Turith.

20cUmari, AD. ai-Turith wa al-Mu‘isarsh (The Legacy and the Contemporaneity),
(Qatar, 1985).



