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PATRICIA ELLIS:

| am Patricia Ellis, Executive Director of the WamgForeign Policy Group, an organization dedicated
to promoting women'’s voices on the pressing intiéonal issues of the day. We do this through our
membership directory. The 2006 edition will be bytthe end of the summer. We also fulfil this
mission through our issues programs such as ogramotoday on “Islamic Perspectives and Democratic
Virtues, Pluralism and the Common Good” with Asnfaakuddin, Associate Professor of Islamic
Studies at the University of Notre Dame. She’s &lere as a 2005 Carnegie Corporation of New York
Scholar.

We have been doing a series on the role of Isldis. i€ the fourth program in this series. And the
programs have just been really wonderful. We edichmore information and we're able to hear from
scholars who have been spending a lot of time wgrkin and thinking about these issues. This esable
us to put things in historical perspective, giviwga framework more than just what happened yesterd
and what might happen tomorrow. So, it's reallyrbaavonderful series and we're really excited about
it. We're going to have another program on SepmiBright after Labor Day with Professors
Lawrence Rosen of Princeton and Brian Edwards affiMeestern. They will be talking about the
intersection of western culture and Muslim valutisshould be really exciting.

We regularly hear from women leaders and expeots the United States and from around the world.
Recently, we heard from the Egyptian Assistant igor#inister for the Americas, Dr. Sallama Shaker.
It was really a very interesting program. We alswk closely with the women ambassadors to
Washington, one of whom is here today, the AmbassaidAustria. She is a member and was a recent
speaker at a really interesting session on thdartgds facing the EU. She spoke during the perioehw
Austria was President of the EU Council.

We have a great turnout today. Who says no oimet@vn in July? It's fantastic. We're so gladwo
could all come. We also have representativestarambassies — France, Germany, Pakistan, Saudi
Arabia, the UK and from the State Department. Weeleaagreat group, so | know the discussion after ou
speaker makes a presentation will be very excititig.a real tribute to our speaker that all otiyjave
turned out. The topic is so interesting — “Islafm@rspectives on Democracy and Pluralism,” esggcial
given the crises in the Middle East. We're alldiog forward to hearing from our speaker.



It's now my pleasure to introduce Professor Afsdind As | mentioned, she’s Associate Professor of
Arabic and Islamic Studies. She specializes igials and political thought of Islam, tkeran, Hadith
studies, Islamic intellectual history and agenttaaddition, she chairs the board and executive
committee for the Center for the Study of Islam &mainocracy. She’s on the editorial board of the
Oxford Encyclopaedia of Modern Islaand the bulletin of Middle East Studies Assooiati She’s on
many different advisory boards of women’s organaret including Peace by Peace, the Women'’s
Global Initiative Karma, and also the U.S. Insttof Peace’s Muslim World Initiative. She’s autddr
Excellence in PresidentandMedieval Islamic Discourse on Legitimate LeadgrsBhe’s now working
on a book;The First Muslims, A Short Historyhich is due out in 2007, which looks at competing
perspectives of jihad and martyrdom in Islamic gitwuShe’s received many fellowships and awards
including ones from the Carnegie Corporation of Néwvk, Guggenheim Foundation, Center for Islamic
Studies, London School of Oriental and African $#8dthe American Research Institute of Turkey, and
the American Research Center of Egypt. She hds Rom Johns Hopkins and previously taught at
Harvard. Please join me in welcoming Asma Afsamdd

DR. ASMA AFSARUDDIN:

Well, thank you, Patricia, for that very generoasaduction. And thank you all for coming. | gads
should feel flattered that all of you are herehie middle of the summer when you probably havesbett
things to do with your time and | hope | live upytmur expectations. Now, within the span of 2@%r
minutes, I’'m going to be able to barely scratchdbdace, so what I'm hoping is the remarks that |
present today will serve as a springboard for frrttiscussion and will tie in with some of the larg
issues at stake. | do want to point out that air yable is a handout that accompanies my takind of
through out some technical terms in Arabic butdwdt warn you, some of them are a little scaryt IBu
think if you refer to this handout as | proceedhwity talk that might be helpful.

History, as it is commonly stated, should be studie that one may not be condemned to repeat it. |
the Islamic context, there is a good deal of jicsitfon to state just the opposite. History we rsay,
“should be studied so that one may repeat at ssdstted parts of it.” This injunction may wellpdyp
when scouring the early Islamic landscape for goson how to govern the polity and recreate a mora
political culture based on values indigenous tanshnd which resonate in our contemporary world.
This, after all, is a topic that has been the sttlgjémuch debate in recent history, and evenezarli
among the Muslims themselves of the first and syt generations.

The cluster of ethical and political values thalyrba retrieved by examining early historical and
theological works as well as the praxis of earlysifa communities will be evaluated to determine if
they may be found to be consonant with modern deaticovirtues and notions of pluralism and the
common good. This would then set the stage foec&tin on how these principles may be applied in
contemporary Muslim societies to promote civil a&inocratic polities. Here | want to stress that a
widespread popular desire for democratic reform majority of Muslim countries has been documented
through various surveys. For example, the Pew @laHitudes Project within the Pew Research Center
for the People and the Press released a surveyme2D03 which established that a majority of the
people in many Muslim countries want democraticaggoments and that more inhabitants of these
countries were in favor of democracy than residehtsastern Europe, for example. This report was
based on a poll of 16,000 people in 20 countrias iie Palestinian territories. The results of thi

survey affirmed what many of us had been statihglahg — that Muslims in a wide cross sectionhaf t
Islamic world desire political reform in their cdues and wish to see Democratic governments lestal

This brings us to the critical question which helsiaved urgency in the contemporary period in
discussions concerning the possibilities of demgzraform in Muslim-majority countries.
The question is: was there an Islamic state iretltéy period and, if there was, what did it mead an



what were its goals? Needless to say, those wheremn Islamists today believe there was and their
program, which has been termed political Islamelentlessly geared towards resurrecting the assume
Islamic state. The “Islamic State,” for them, codes with the historical caliphate of the firshuay
during which the four Rightly-Guided successorshef Prophet Muhammad ruled, between 632-661 of
the Common Era, and which they believe can beaafgd wholesale in the modern era.

The traditional nemesis of the Islamists — thathie modernists and reformists — do not necdgsari
have a consistent position on the issue of theafleetIslamic state and government. Some modernist
advocate the establishment of a state that woutédmgnizably Islamic, primarily by upholding the
Shari‘a or the religious law. The Shari‘a, howeuatlike the Islamists, is understood by modernists
be an adaptable moral and legal code providingcogoédelines for moral and ethical behavior and
which can be interpretively accommodating of moddenand its complexities. Unlike the Islamistiset
revival of the caliphate as an institution is netessarily an integral part of the modernist pttojec
although the revival of the ethical and politicaihgiples and the general ethos associated with the
Rashidun caliphate usually is. Furthermore, urtliieelslamists, the modernists do not believe tiferte

is a pre-conceived blueprint specifying the streadtéormat of an “Islamic State” as such. Modetsis
tend to regard any state which guarantees ceréaic individual and communal rights and liberties a
being in accordance with broad Islamic moral patenseand thus meeting the Islamic litmus test. The
actual mode of governance may be decided upon suttation with knowledgeable people, the consent
of the public, and the prevailing historical circstamces, since they believe that there are nofgpeci
directives concerning this matter.

With regard to legitimate government, Muslim thirken general, and modernists in particular, tend t
insist on three cardinal tenets that are definingpasultative and accountable government, an ideal
believed by them to have been pursued by the saMaslims and actually implemented by the Rightly-
Guided Caliphs. Even the Islamists pay at le@ssdirvice to them but they disagree with the madern
as to the political purview of these tenets. Thasee tenets are: shura(“consultation”) and
accountability; bbay‘a (“allegiance;” “ratification”); and cijma‘ (“consensus”), which | will now

briefly discuss further.

First, theShurais a Qur'anic concept and thus sanctified by r@veh and rooted in prophetic practice.
There are two Qur’anic verses advocating consaltatihich are frequently quoted in this context.eTh
first (3:158-59) states, “So pass over [their fejuland ask for [God’s] forgiveness and consuliriie
matters; then, when you have made a decision,quttyust in God.” The second verse (42:38) runs,
“[The believers are] those who answer the calheifrtLord and perform prayer, and who conduct their
affairs by mutual consultation, and who spend oatviee have bestowed upon them.”

Consultation on various matters has been considehiaghtory by most scholars while others have
tended to regard it as a highly recommended peacilihe predominant sentiment in the sources —
theological, juridical, ethical, and administrativés thatshuraas mutual consultation in various spheres
is the preferred and desirable method of resolmatfers, including in the political sphere. Numesro
instances of the Prophet Muhammad’s consultatitigiies are documented in these literatureSuch
attestations from the time of the early period heremted, in fact, a powerful normative precedent f
succeeding generations of the faitHful.

More examples drawn from the Rashidun period furthgtress the position of the modernists. They
point to the first caliph Abu Bakr’s inaugural sphevhich emphasized governance based on
consultation with the people and his complete actatility to them, inviting the people to correathif
he should fall short in any way. The second calyrhar’s setting up of the six-man electoral colinci
(shurg to deliberate upon the choice of his successamiswerful feather in the cap of the modernists.
Shuraand the principle of accountability it embodies Imafact been the clarion call of many Muslims
railing against despotic government throughoutpteemodern and modern periods. Accountability on



the part of public officials remained a hallmarkpaifitical legitimacy. The twelfth century Andalas
Qur'an commentator Ibn ‘Atiyya was of the opinidrat an individual who did not confer with
knowledgeable and morally upright people was lidblbe removed from public office. His opinion
forefronts the important corrective role of bothralosalues and knowledge in reining in unbridled
power and in making political authority accountataehe broader collective will.

Shuraas an actual deliberative body has been undersipatany modernists to be the precursor of the
modern parliament or legislative assembly, setimprmative example for the translation of broad
guidelines of proper governance into administrateadity. They insist that a representative and
accountable government which upholds justice andt&oje treatment for all its citizens is the okigd
permissible within Islamic societies, regardlessvbét its actual structure and mode may be.
Modernists tend to be strong proponents of demgd@tay, whether in its liberal or republican form,
since in their perception such a mode of governroest satisfies Islamic standards of righteous
governance established in the earliest petiod.

Next, Bay‘a (“allegiance;” “ratification”) is established thugh prophetic practice and the custom of the
Rightly-Guided Caliphs. It is well-known that ngndonverted Muslims, male and female, personally
came to the Prophet and gave him their allegianhesh signaled their inclusion in the Islamic
community. In the post-prophetic period, this rémd a standard practice which served to recoghize
importance of the people’s explicit or tacit cortsinbeing governed by specific individuals. Thébu
Bakr’s election could only be ratified by the alkmgce or théday‘a given by the people present during
his selection process, as were the subsequenteshoithe remaining Rashidun caliphs. The practice
continued, at least nominally, even when dynasiie became the norm.

Many modernists tend to interpret the edndyy‘a as the equivalent of the modern ballot whereby an
individual gets to register his or her opinion netjag the eligibility of specific political candities”'
Thebay‘a, by the way, was taken from both men and womeimduhe Prophet’s time so that it has been
argued by some feminist historians that Islam jality enfranchised women in the seventh century.
Many today also suggest that since the rationaténdehebay‘ain the Rashidun period was the
soliciting of individual opinion in the election e leader, such a rationale can best be realizu
contemporary period through the modern voting syste

Thirdly, ijma, or consensus, is ideally speaking, the desired etitkofonsultative process and collective
decision-making. In addition &huraandbay‘a, modernists underscore the concepjré’ to point to
what they perceive as the inherently democraticulsgwithin Islam.ljma’‘ is not a Qur’anic term but

its normativeness is established through the pesf the earliest Muslimsdlaf). Modernists thus

refer to the process of caliphal selection fromRashidun period which depended on popular
ratification to establish its legitimacy. The manof election of the caliphs, they affirm, poittsthe
importance of building a broad base of consensiegitimize key political decisions in particuldr.
Consensus, in fact, became one of the sourcesispjudence, along with the Qur'aynna which

refers to the customs and practices of Muhammachaabbgy (Arqgiyas, as articulated by the

prominent jurist o f the ninth century al-Shafii.(820). Consensus, in theory of the peSpteit in

reality of the scholars who claimed to represeatgeopl€e; would over time also come to be regarded as
reflective of the divine will; for, surely, was tipgous view, the majority of righteous Muslims thgh
study of their sources, consultation among thenmeseland deliberative reflection would decide on the
right course of action that would meet with divaygoroval:

Let me go on now to a discussion of perceptiorth@icommon good. The Qur’anic designation of
human beings as “God’s viceregent” (Khalifa) on earth is emphasized by modernists as investing
humans with the right and authority to assume dliatship of earth. The example of the Rightly-
Guided Caliphs, the modernists assert, clearlyoéshathat such custodianship was understood in the



early period to be predicated on human agency @asbning while safeguarding the moral objectives
and spirit of the religious law. The second calighhar’s bold innovations, for example, in insting
the state register of pensiomsvjan), establishing the Islamidifri) calendar, and in modifying
inheritance laws are lauded by posterity as reasoreasures whose adoption was prompted by both
moral and practical considerations of the commardg&nown in Arabic amaslaha

There was in fact a diversity of opinions regarding nature and scope of government as recorded in
some of our sources. This diversity is attestediotoexample, by the eleventh century rationalist
theologian ‘Abd al-Jabbar (d. 1095) who identifieeee broad trends of thought in his time on tseas
of the caliphate. The first, a minority, held ttfa¢ caliphate was not necessary; the second bdlignat
it was required on the basis of reason; and thid thaintained that it was necessary accordingeo th
religious law” This range of thought testifies to the activgagement of many thinkers with the
critical issues of sound governance and sociotpaliadministration, unfettered by an assumed il
mandate for a specific political institution. Theuggestions and solutions were clearly the prodic
rational deliberation and philosophical reflectibased on the needs of their own times and
circumstances and on the conception of the commod.gTherefore for good historical reasons, most
Muslim modernists and reformists today reject tbeam of a supposed, magical blueprint for a relifie
Islamic State. Rather, they maintain, there aoadpolitical and ethical values within the Islamic
tradition which support the concept of good, cotaive governance and the creation of a moralipalit
culture.

The law, in fact, insist the modernists must alwagBold the common good (Amaslahd. Thus they
emphasize the application of the intent and overlgkctives (Armagasid of the religious law more
than its literal injunctions, especially when titeral understanding of a specific dictum in a jgatar
circumstance would result in unusual hardship andfation of an inviolable broader moral
imperative. Thus, many of them argue, sinceShari‘aor the religious law must uphold certain ethical
values such as justice and mercy at all times,ispéegal injunctions may never violate these
fundamental requisites in any given historical aadial circumstancg. Those injunctions that appear to
do so need to be reexamined and reinterprétedodernists thus place more emphasis on deterginin
underlying cause or rationale of specific legakcps than on their literal, textual meaning. Tppsrt
their views, the modernists point to the writinggre-modern scholars such as al-Ghazali, al-TBufd
al-Shatibi, for example. There is in fact a lacgepus of legal writings from the pre-modern péribat
they can appeal to for valuable support for thagwg. It is this legal genealogy that needs to be
emphasized to convince the large majority of Musltoday that this kind of legal reasoning was ayea
a vibrant part of the classical legal heritage sl legal hermeneutic and practice that needs to b
resurrected and applied in the contemporary period.

This modernist position flies in the face of a n@mbf misconceptions regarding the Shari‘a, the
religious law of Islam, and its purview. For exa® it is often sweepingly asserted that the Igtam
religious law, the Shari‘a, coveeseryaspect of life. The religious law of Islam deedeed cover
many important aspects of human existence andsofigrad guidelines for proper conduct in various
spheres. But it certainly does not, and cannatg laaspecific prescription for every possible human
situation or contingency. The well-known modetrsisholar of Islam Fazlur Rahman has commented
that the Qur’an, the principle source of the religi law, is not a law book but is primarily a ccami
moral and ethical imperatives from which legalmgk may be derived. Through human effort and
reasoning, specific legal rulings in specific cim@tances may be extrapolated from the broad moral
guidelines offered by the Qur'an, as well as byghiena The result iigh - the Arabic name for the
“science of law” or “jurisprudence,” which, by deition, is what results from human rational activit
Figh in Arabic literally means “perception” and “undensding.”

The Tunisian political activist, Rachid Ghannoudtas referred to what he calésaghat|lit: ‘empty



spaces’] in the spectrum of human activities forohlthe Shari‘a does not have specific rulings.
Instead, humans are expected to exercise theiltyamfuindependent reasoning (Ajtihad) guided by
the overall objectives of the religious law in artie determine the proper course of conduct inghes
spaces’ One such “empty space” is the political realngareling which the Qur'an and tisennahas
broad guidelines, as | have already maintainedgdbes not mandate a specific form of government.

One may argue that if ultimately the purpose of dnmgovernance is to promote lawfulness and order in
society, any mode of governance which is conduimvibe achievement of this objective is
“permissible” and in itself morally neutral. It$ithus been argued, rightly in my opinion, thatreae
benevolent monarchy that resorts to consultatidh vepresentatives of the larger society may be
considered “permissible” as long as the broadezathjes of proper human governance are attained.
With the contemporary discrediting of monarchiemndwolent or otherwise, should the majority of the
people wish to elect their representatives insté&dnointing” them and if the principle shuraor
consultation is thereby better implemented, which basic requirement of the Shari‘a, then a deaogcr
in the modern sense is also permissible, accotditigis reasoning, as a means towards a moral and
legitimate objective.

| would hazard a reasoned guess that many, if wst,rpeople in the Islamic world today want to
continue to be observant Muslims and live in dembcrsocieties at the same time, seeing no dispmct
between the two but rather regarding political deraoy as the modern realization of the Qur'anic
concept oshuraand the juridical principle of ijma‘ (‘popular ceensus’)"" As the Shari‘a clearly
allows for creativity and change in the politicalim, regarding which it provides no detailed
prescriptions, Muslims may consider themselves tiveexperiment with various modes of political
governance and the institutions required to upktiwben""

Now let me go into a brief discussion of the conadpluralism within Islamic thought. Democratic
structures are necessary for ensuring orderly andemsual political decision-making, but they aldoe
not guarantee peaceful social relations among wampoups of people. Most religious and cultural
communities of the world draw on ethical precepis gch scriptural tradition to fashion codes dkimn
personal and inter-communal conduct. In this régstuslims have recourse to specific Qur'anic
concepts and ideas from which universal ethicalgyies may be derived to promote harmonious
relationships among diverse peoples and faith comtnes. One of the most important of such concepts
is the concept of knowledge of one another ghta‘aruf), based on respect for diversity and difference.

The concept oél-ta‘aruf or “knowledge of one another” derives from Qur'gh¥3, which states: “O
mankind! We have created you from a male and ali&sraad made you into nations and tribes, that you
might get to know one another. The noblest of yoGod’s sight is the one who is most righteougltie
tenth century medieval Muslim exegete Muhammadbr al-Tabari (d. 923) explains this verse as
emphasizing that only on the basis of piety maydisénguish between human beings, not on the basis
of lineage and descent. He quotdmdithor a saying of the Prophet Muhammad in this cdntex

which he relates that all humans were descended Adam and Eve. “Indeed,” the Prophet asserts,
“God will not question you regarding your pedigeeel tribal affiliation on the Day of Judgment, for
only the most righteous is the noblest before G8d.”

Let me give you a related verse, Chapter 5, Ve8sevhlich further underscores the notion of pluralis
Again, these are the kinds of verses that are bamgtioned and repeated frequently in contemporary
discourses about retrieving a pluralist impulsehimiearlier Islamic thought. It states:

“For every one of you, we have appointed a lawwaay of life. And if God had so willed, He could
surely have made you all one single community (BHetwilled it otherwise) in order to test you by
means of what He has given you. Hasten, therefordo good works! To God you all must return; and



then He will make you truly understand all thatvamch you were inclined to differ.”

These two verses (49:13 and 5:48) are crucial ged$§ invoked by Muslims today to indicate divine
sanction of religious and cultural pluralism. Maigssical as well as modern commentators on the
Qur'an have taken serious note of these verses@ndented on how this affects the relationship of
Muslims to practitioners of other faiths, or, | magyd, people of no faith. Possibly the most sigaiit
part of this verse is the statement "For everyan@mu we have appointed a law and way of life VeEy
community - religious or religio-cultural communiys thus regarded as having its own law andwis o
way of life and capable of attaining spiritual gtbvin keeping with this law and way of life. Thss
further emphasized in the next part of verse S5i8ch states, "And if God had so willed, He could
surely have made you all one single communityWiduld not be difficult for God, after all, to fasim a
single community out of all humankind. But the @uic view is that pluralism is a divinely mandated
feature which adds richness and variety to huméstence. Each community’s laws or way of life
should be such as to ensure growth and the enrichofidife, without causing harm to others.

Beyond this proviso, a wide variety of local cussoamd cultural variations has traditionally been
tolerated in many Islamic societies through tinde. an example, we can mention here the ‘Abbasid
period during which Christians and Jews contributethe intellectual and cultural life under their
Muslim patrons. We may also mention al-Andalu$/oislim Spain which existed between the eighth
century and the late fifteenth century and wasahéte its period of convivencia or co-existencevizn
Muslims, Christians, and Jews, leading to the flomgeof the sciences and arts there. Much of this
learning would be transmitted to medieval Europe gave the way for the Renaissance there. Another
very strong example is provided by the Ottoman Eenphich was a truly multi-faith, multi-culturalnd
multi-ethnic society in which various non-Muslimmomunities - the different Christian denominations
and Jews - lived within their autonomous religicosnmunities known as millets, governed by their own
religious laws until the early modern period.

In our time, as we seek genuine understanding letwelividuals, cultures and nations, traditions of
tolerance within the Islamic heritage that histallig have been accommodating of a diversity of
perspectives and helped keep extremism at baghgthy periods of time clearly need to be forefednt
by Muslims today as they battle the forces of imtahce and illiberalism in their midst. It is notathy
that Qur'an 49:13 goes beyond simple tolerationwfdiversity of background; it further advocateatt
one should get to know one another (Ata ‘arafu) so as to inspire in us affection for the othed sm
appreciate the diverse gifts and richness thatnmg Ibo one another. Because of the circumstaotes
their own time, medieval exegetes like al-Tabanded to gloss the veth‘arafu to mean learning about
each other’s tribal and similar affiliational bac&gnds in order to establish bonds of kinship and
affection.

In our globalizing world, we can, however, go beyahTabari’'s understanding and expand the semantic
reach of this verb to extend to not just our bloel@tives but all the co-residents of the globdage we

are now beginning to regard as our shared homeurivastly expanded contemporary circumstances,
this verse may indeed be understood as goadingaigearning about each other as inhabitants of
different countries, cultures, and faith commusitigo as to discover our commonalities ultimatsly a
human beings. Like knowledge of the ties of bléawship, knowledge of one another as fellow humans
is also conducive to affection and good-will amaingerse peoples.

In conclusion, if the cultivation of democratic agiglil virtues were to become more widespread and
accepted through educational and other meansytbeld truly have the potential to remake Muslim
majority societies today. The practice of suclues would bring them closer to achieving accouetab
democratic modes of governance, promoting the puwisifare, and strengthening pluralistic values
which firmly rest on certain Islamic political aethical principles. A democratic society basedua

of law is the best way, in our time, to ensure algcistice which in turn is conducive to non-vioten



social stability, and enduring peace. A strongeazm be presented that these values are in fact
consonant with the basic Islamic world-view; thgant matter at hand is creating the favorable
circumstances today for their implementation.

Thank you very much.

MS. ELLIS:

It seems today that there are many different imetgions of what you were talking about histotigal
whether it's divisions within countries that aregominantly Islam or from country to country. Hdw
we reconcile that with what you are talking abouwat kistoric view or the view of modernists in terafis
ideals that they would like to see achieved in geaindemocracy, for example, and pluralism?

DR. AFSARUDDIN:

In other words, you're actually asking who do wédve more? Who actually invites more credibility?
The historical record is there. And actually teabmething I'm doing in my book that’s forthcoming
The First Muslims, A Short HistarywWhat | do is | try to go back to the earliestises at our disposal
and | try to look at how certain institutions, siiieally the Caliphate, are depicted.

What's very clear, first of all, is that there is8 such conception of an Islamic state as such. tWha

see the various Caliphs doing is improvising ongtand. There is no blueprint that they are rafgrr
to. There’s a very important word that's useddference to the election of Abu Bakr, the firstiglal

and the word i$alta which means happenchance. It happened out dfitlee When Mohammed died,
he had left no instructions as to who his succassioould be. He also died rather suddenly and his
companions as they’re called, his followers anerfuis, were not prepared for this. They were
responding to the situation on the ground as iblaiefd. Andfalta accurately describes what happened.
They didn’t say, “Oh, you know, we were told — amnderstanding is the Islamic way to proceed on this
issue is to do such and such.” Now, the sourceseny clear, the early sources as least, Babamag
who'’s also a historian. He calls ifata. It's something that happened and they reactédoto the basis
of what they perceived to be the common good arat wiould further enhance it. There were certain
tribes that were seceding from the polity. Theg t@mrespond to that urgent situation. So, inyaata

so, the matter was settled and they were ablergye fa consensus on the basis of the fact that Adbn B
seemed to be the most appropriate person to edgébheauler under those circumstances.

When | refer to Islamists, | am really talking abawore of a hard line core within the Islamistdheiie
are Islamists who may be described as moderateaatually support democracy. Rashid Hanushi is
often perceived as an Islamist but he’s very styoimgfavor of democratic values. There is a whole
spectrum of ideas within the Islamist rubric. 8® way to challenge some of the hard line Islasrisst
to say, let's look at the early sources becauseayewlaiming to be recreating the earliest possibl
institution. Let’s find out if the facts actualbpipport what you say.

Question:

Thanks. That was a fascinating description ofgaclthat | don’t think many of us here have heard
before. Where are these modernists? How manyeof tre there? What are the major centers of
intellectual thought? And how much impact do thaye? Is it just an academic discussion? Do they
actually have a constituency following them? Wiwintries are the leading countries? Give us some
idea of where these modernists are located.

DR. AFSARUDDIN:

They're all over. Having said that, | could ndt @u how many there are. There are not enougtey
have not reached a critical mass at the point winenewould actually start making a really big
difference. But they are gaining strength. ltd a movement, necessarily that's identified afisuts



a name I'm applying to a different cluster of peowho, however, subscribe to a common set of values

Question:
Mainly North African?

DR. AFSARUDDIN:

No. Okay. I will give you a few names. There’addan Hannifi in Egypt, for example. There is
Mohammad Shaharu in Syria who wrote a big Koranroentary in a very modernist vein that people
actually loved. However, the government found iywlireatening because it talked about democratic
values. That could be problematic in Syria, antseguently, it was banned. There are a lot of lpeop
also writing in the West, for example, Hali Doulael® whom | think you should probably invite. He
was a Carnegie Scholar also in 2005 and he’s mgtwell right now but he’s written a number books,
for example,The Challenge of Democracy in Islant think I'm misquoting the title. It presentdat of
the problems associated with promoting democratlyisvmany Islamics and the standard arguments
that are advanced. Ramadan, who works mainly @&y is at Oxford University right now. Assiz Al-
Hibri teaches at the University of Richmond. I'mping to think of more people, however, in the Migld
East. There’s another name that I'm trying to klefthat's Syrian and is also very influential etlthan
Hassan Hannifi. Also, there is Hanushi who is Siamn. And it seems like a number of people are
coming from Egypt. Itis not a function of whehey're coming from, but rather a function of being
better grounded in the tradition and having a bédiea of the diverse views that were articulatethe
pre-modern period. So, it's a question of beintidveconversant with the classical which a lotha t
Islamists are not. They're usually not scholarbeytend to be engineers or scientists and reaihg mo
clue as to what the larger picture is.

MS. ELLIS:
Thank you. Yes.

Question:
Yes, thank you very much. Mine is more of a questind observation on — pardon my Arabic titles —
Oca-ados?

DR. AFSARUDDIN:
Yes.

Question:

What efforts are being done in Sudan with the gowemt in the north to stop this genocide? It setems
me that something lik&ar-adufwould be the way to approach the government amaghtijaweed
whoever, and say these are your brothers andssisterd | want to know because | have yet to seg ve
much condemnation from the Islamic world for th@ation. So, if you could shed some light on tlcat
appreciate it.

DR. AFSARUDDIN:

To my knowledge, | don't think I've ever seen teeniGar-adufapplied in this particular context. It's
treated as an internal struggle between two palifactions. It's very politicized. It is rathbelow the
radar screen of a lot of people and it shouldn’t s an awful tragedy. There is a Sudanese &mig
who teaches at Emory University in the Law Schébllullah An-naim who'’s extremely critical of the
government and who is definitely a modernist andalsly would not be welcomed back in the Sudan.
He has come up with a new legal hermeneutic of imunggats, again, drawing upon the indigenous
Islamic sources, but making them compatible witlvewrsal ideals and principles of justice and human
rights. You could say that kind of a crisis hasated this kind of discourse of human rights among
Islamists themselves. But | think you’re absolutédjnt. Not much has been done about it. It's not
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perceived as a religious issue but rather, an-gttamic struggle. It's usually depicted as an Avabsus
non-African struggle and even that is highly protégic because those are not precise terms aball.
it's a very complex situation. | don’t have anyasaswer for you. | do believe, actually, invoking
principles likegar-adufwould help but | don’t think anyone’s dong that.

Question:

Thanks for speaking to us today. It was wonddduiear your remarks. You said in your last rermark
that we should put in place the groundwork in ofdepeople to implement these ideas that weregfart
the Islamic community initially. I’'m curious as antsider what people like the U.S. government and
other governments can do in order to help this camty or if it's something that has to be organigt
must come from within the society itself. Will g#e accept something that’s helped from the outside
is it anything that we can take part in? And iisomething that we can be a part of, what areeth
things that we can do in order to help these itheasxpressed and for the majority of the Muslimldior
that supports democracy, how we can help that bieaed?

DR. AFSARUDDIN:

That's a very difficult question to answer. | tkiih would also depend on which countries you had i
mind and what kind of relationship that particutauntry has had historically with the West, in
particular with the U.S. It has to be primarily @ganic movement. The problem is in the current
situation with the U.S. being involved to the extdrat it is in Iraq, in our being an occupyingder
being perceived as someone who's trying to shouaicealien values down people’s throats complisate
the matter considerably. This is not the best tionsuggest that somehow there is a major attempt or
intervention from the outside to push these valudsere would be more success if it is demonstrated
that the values that are indigenous to the Isldradition. It finds considerable resonance wittie
contemporary world and with the universal princgleertain liberal principles of justice and freedo
and self-determination and so forth. That crefggge ground for these ideas to take root andrikh.
And if people of good will then want to take partthese ventures —that's where the U.S. government
could step in. The track record of the U.S. indhea is considered to be so mixed right now thdt a
certainly if it's accompanied by any kind of miliyashow of strength it's not going to work. Thatnot
the way to impose democracy.

Citizens, NGOs within the U.S., American NGOs, WestNGOs, actually can play a very positive role.
It's almost a truism, but people do distinguistween the government as such — the U.S. government
and private citizens to this day, when | go toMiddle East, for whom Middle Easterners in partaul
Muslims in general have a very strong affectionaose there is a sense that there is a pool oféghare
values that they can draw on. Women NGOs couleidemely effective in doing this for multiple
reasons, but particularly, they're perceived tddss threatening and more encouraging of sociakegal
So, there is a role, but it's a complex one. dbéng to vary from situation to situation and fraguntry

to country.

Question:

I just want to thank you also for coming and speghkbd us today. You spoke very eloquently about the
foundations for democracy and pluralism in earlgitgc thought and | was wondering if you could talk
little bit about the concept of jihad and how itsnaterpreted in the Koran historically, versus hww

it is perhaps manipulated and twisted by militatdrists, for exampliein Laden

DR. AFSARUDDIN:

The idea is to trace a historic and diachronictineat of the concept of jihad and starting with the
Koran. The term jihad in the Koran in the earlymes simply means “struggle.” It has often beed t
in with the ternfisa belelein Arabic meaning “for the sake of God” or “in tpath of God” and there are
many ways to achieve that end. One way is thatcpald do it through charity. You could do it thgh
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supporting people in a variety of ways. Hadithritture offers a lot of amplification, helping péofo
acquire an education or acquiring education yofjrdes struggle that you make towards that enohis
of jihad. Jihad is tied to a very basic moral imgtre which is always to support or enjoin the djamd
forbid what is wrong. Now, if you're going to praw evil, you can’t always read verbally and yon'ta
always do it through just good deeds alone. Thesdimes when you will have to resort to forcecor
physical means and that includes fighting. Figitihe Koran makes very clear is in response to an
attack from the other side. It's a response tmdial act of aggression from your enemy. Then yoe
allowed to respond, but again, proportionately.d Amat’'s a very important word or concept to keep i
mind that the response is always proportionateeddarce applied by the other side.

Now, classical jurists also created other condgiaocording to which military means may be adopted
and which renders it legitimate war to defend yelirsr defend your way of life, your community, or
your land. First, it has to be declared formalyam officially recognized legitimate political duatrity.

And in the pre-modern period that would be the @aliln other words, someone like Osama bin Laden
cannot come out of thin air and declare a jihatatTarries no weight whatsoever legally and mgrall
speaking.

Secondly, there must be just cause. And this migiind those of you who are familiar with the
Christian tradition of just war, there also has®éoa just cause reason. Again, the Koran givesrakof
these and one of them is an attack from the outsldere is a verse in the Koran about how Muslims
can come to the defense of everyone — all thosemtomties whose faith is under attack. So, it idelsi
people who want to defend their houses of worshipthe houses of worship that are mentioned include
temples and synagogues, churches and mosquesiteé3estingly, Muslims can fight a jihad in defense
of other defense of other people who are undeclattand | want to forefront that because otherwise
becomes reduced to this very narrow definition@# liihad is supposed to be only fought in the de¢en
of Islam and therefore can be used by people lik&n@x bin Laden and they can come up with a cause
saying they are under attack and therefore all ihssthould rally to our cause and not worry about
whether it's a just cause or not. That really metedbe questioned.

Thirdly, the proportionality is very important. @his a rule that the militant groups are cleanly i
violation of. Reacting proportionally means yosatannot attack civilians. Non-combatants ardamot
be hurt. It's only the combatants. There are wé@gr regulations on this particular aspect ofdumting
a jihad in the sense of armed combat. On all thceees, the militants are absolutely not carryging
any kind of legitimate military activity even thdughe kind of grievances they bring up resonaté wit
large cross-section of Muslims, particularly the Muslim world has been unjustly treated by thesiVe
That might have quite a bit of resonance amonggéMuslims. However, that does not mean that
other Muslims would support the adoption of thedkari means that they have resorted to redress these
grievances. And classic Islamic law has a wordpgrobrium for the kind of activity they engageaimd
that’'sheraba. It's not jihad. Herabais unlawful violence. It's militancy and actualihat we would

call today, terrorism. But particularly that foess- that targets civilians and non-combatants.

MS. ELLIS:
We are going to start taking a few questions tagreth

Question:

| too want to express my appreciation for the idgasve expressed today. And I'm curious to know i
you have published any of your prior research iabde or if your forthcoming book will be publishéd
Arabic as well as English.

DR. AFSARUDDIN:
With regard to the question about forthcoming pediions whether they’re going to be available in
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Arabic — so far there are no plans to that effébts is something that has been at the back of mgm
because by publishing only in English, I'm not feiag the heartlands. | want to bring other peopte i
the debate. Otherwise, we're basically just tajkim one another and it's kind of an echo chamber.

| published an article recently called, “The IslarBtate Genealogy Facts and Myths” and | would very
much like to translate that. A lot of the ideaxpressed today are coming out of that articlelanould
love to see the kind of reactions it would elicitviarious majority countries. In my experience,dicta
workshop recently through The Center for the Stofdglam and Democracy in Saudi Arabia on
democracy. The reaction was extremely favoralile:as interesting how many dissenting views were
expressed in an atmosphere that | think a lot opfgefound empowering. So, there is a lot of seeiit
that I think could be tapped into and that peopéedying to engage these kinds of discourses tleat a
coming out of western academia. But the oppoiiesdre not quite there yet, but | will keep exjpigr
this possibility so that these opportunities aréaut created. It's a topic that's very close to neart.

Question:

Among the moderate Islamists that have not reaal&dical mass, what role does Turkey play andsdoe
it have any weight among the broader Muslim wofi3ou can address it specifically with the current
government which is coming from the political Isiatrculture.

DR. AFSARUDDIN:

Turkey has actually put forth as a very positivaraple of a moderate Islamist government that has
embraced democratic values, and could serve ascangor of other similar governments to follow.
Now, it's still very much a work in progress and d@ not know what's going to transpire in a coupfle
years. But right now, it certainly gives life teqple who say that there can be political partes t
subscribe to Islamic principles and can come togygawa democratic manner and retain the support of
the people. In that sense, it has added weigetposition of those people who would maintairt tha
there is the basic contradiction between the tiaot again, this is something that's being monitoited
think, by those that a friend of mine once calladxious Islam watchers” to see what will happen. |
will be interesting to see what happens in a coopee years down the road and again, if this is an
example that will be followed by other countries.

Question:

| was wondering if any study has been done comgahia concepts you have put forth with the
corresponding Western concepts. | saw a lot alfgs - even what you said about the three
characteristics of war and the legitimate authorfpr example, we have that debate here. And has
anybody looked at the evolution and parallel?

DR. AFSARUDDIN:

I'm still not sure if | understood your questionriartly, but for example with regard to legitimate
authority and the whole notion of rebelling andlenxe, there's a very good book that | want to
recommend by Halid Abulfadul, one of the modernistentioned who teaches at UCLA School of
Law. And he has dealt with this issue exhaustivetynprehensively. He’s looked at early works,
modern works, and everything in between. It's enplex topic and we need to take into consideration
also the kind of historical circumstances in whilclse jurists were working and producing these
interpretations. In my own preliminary resear¢imade a very clear difference if the jurists wieased
in Syria close to the circles of power or whethaytwere based in the Arabian peninsula which by th
had become a political backwater. So you havéfardnce of opinion between a jurist like Sophia
Nosthori who lived in the Arabian Peninsula andwAZei who worked for the Umayid government. Alav
Zei was a former belligerent in his attitude. Weresupported the notion of an expansionist jihad
whereas Sophia Nosthori was totally against it.skie jihad can only be defensive, only if someone
attacks us. You cannot use that as a tool fotipaliexpansion. It also depends on what their
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proclivities were, who they’re working for, whatki of audience were they catering to. It is ext&rlgm
important to take those circumstances into conatder, contextualize the discourse.

Question:

Thank you very much. You mentioned in the veryibeigg of your speech, the Pew Study on
Democracy. Could you speak about which countdesyhich people in what countries were asked
about this, what the questions were and if thea#lyr@vas a majority in favor of democracy and could
you tell us why these voices have not been heard?

DR. AFSARUDDIN:

It's been a while since I've seen that surveywds done in 2003, but there were a number of Middle
Eastern countries, Arab countries, that were ireduid the survey. The issue was that whenevefrthey
asked about democratic representation — and itdMoelin support of the creation or institution of
democratic reforms that the answer was overwhelyilygs” in comparison with the residents of
certain Eastern European countries where therenweas ambivalence towards that kind of question.

There have been follow-up surveys done by othemrgrgtions. | know Zogby does quite a bit of
surveying in Arab countries in particular. | thitiiey particularly focus in Arab countries, andythie
found similar results that corroborate these eantjings. So, again, | think you could find more
information on-line. | know | do. And also it helpo go to these various web-sites of these irtiesitu

Question:

I’'m wondering if you can help me make a connechetween the ideas you've been talking about in
Islam to the practices on the ground in Muslimuds because you've definitely shown that there’s
room for — and strong grounding for democracy & Muslim world, but I'd like to hear your
recommendations for creating the circumstancesriptementing those values when there is such a
variety of interpretation for cultural and tradite reasons.

DR. AFSARUDDIN:

Yes, that's the hard question. That's why | letitithat at the end because there is no cannecans
that. I'm probably beginning to sound like a brokecord here but it really is going to depend dratv
kind of society we're dealing with, which countrgware talking about. Projects like that, implerment
something on the ground is always full of surpriaed you cannot predict how that will turn outallt
starts with education. People have to be educakbére is no shortcut. People have to be condince
that this is actually right for them. They haveb®convinced that this jibes with the overall itiad,
that this rings true for them. These are not al@nes that are being imposed on them. They tave
have a sense of ownership.

The problem is terminology. If you come in and sag,want to promote democracy; sometimes a wall
can go up because democracy then immediately asqwestern connotations and these days often
unfavourable connotations. | am talking aboutaherage person on the street. If you rephraseatitat
say, what if you wanted to institutbuga, we are really talking about consultative governmeAnd the
other thing is when you say we do not necessardgma liberal democracy because sometimes that also
has a very negative resonance because immediaglprings to mind unfettered freedoms, licentious
behavior and so forth, that there are no capsatraiats on — I'm talking in terms of the popularage
these words conjure up. Do you have any probleitistive idea of registering to vote and picking a
candidate that you're comfortable with? The answepoing to be, “of course not.” Most people wbul
accept that as part and parcel of what one doagastical citizen and a citizen of a polity tliaey

want to be part of because you have examples birthiae early period. That's a practice most peop
feel should be resurrected and become part ofadheai political culture that they inhabit. Findiag
idiom that resonates with people is going to b u@portant and education has to be part of thatd |
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think part of what you suggested, too, being ableggnslate certain key articles and works thabaiag
produced in the West because obviously there i€ fteedom of thought and more resources for doing
so that can be made available within the Islamarttends. That would definitely be a step in tghtr
direction.

Question:

| wanted to piggy back on that question and talulthe groundings for the role of women in pottic
thought in Islam and how you would comment on that] also just an aside. We are starting a non-
Western political philosophy course at the Air FoAcademy and any recommendations you have for
basic, fundamental readings of political scienckslamic society would be very helpful.

DR. AFSARUDDIN:

The role of women. The question was what hasttoadilly been the role of women in Islamic politica
There is an article | wrote recently in which | queme early biographical dictionaries with later
biographical dictionaries. What's interestinghattearly biographical dictionaries present a very
positive image of the women from the first and setgenerations, particularly the first generatibn o
Muslims. If you compared those dictionaries watel ones, you often find that certain things alieed
to fit the sensibilities of the audience of thedim

I'll give you an example of a woman called Omwada&mmeone like Ibn Saad who’s writing in tHe 9
century has a section in his biographical dictigrevout the companions of the Prophet meaning again
the first generation of Muslims who were the classociates of Mohammed and he includes women.
These women played very robust roles. They hashapublic persona as well. They were very active
in religious scholarship. They did a lot of volurthumanitarian activities; they ran make-shift
hospitals. One woman in particular, Omura Kar, lieen depicted in the sources, in ibn Sa’ad’s work,
as having led the prayer in her household. Noeretls no further explanation or details. But dlear

that if it's her household, then it's a mixed hduslel, so she led both the men and the women in her
household in prayer. Mohammed himself told het $ha& could because she was the most learned in her
household and that was the only criterion. It Vitaigender-based criterion at all. So, | go ofotk at
how someone like ibn Hadjer in the™dentury; in the Mamluk period.

Things have changed drastically for women. Thablic roles have been considerably restricted and
jurists have whittled at their legal and sociahtgy He has an entry under Omura Kar and mentfens
fact that she was very learned and that she knew(tinan very well. There is no reference to that fa
that she led that prayer session for her housedraldt was the Prophet himself who had given her th
permission to do so. Now, you may think that thession of such a detail is not that significantt b
actually it is. What it does is reflects changedistal notions of women'’s legitimacy, a legitimate
presence in the public sphere. And it’'s an attemglilute that. And even in this case, to litgrarase
it. And whether women can lead a mixed group ibligyprayer or not has been an issue. | don’t know
if you remember this from a year ago, but it reedia lot of public attention in the media and peopl
have pointed to the early sources as corroborétiegnodernist position that there should be no gend
based consideration. It really is a function ofvighthe most qualified in terms of learning and
scholarship rather than simply male or female.

Question:

I come from the central Asia, which is a regionhafive countries almost 100 percent of which are
Muslims. Does the region of Central Asia haveaxelin the scholarly studies in Islam and in your
scholarly opinion, what is the future of the redton

DR. AFSARUDDIN:
| would think you're a better expert on this thaami. | have to confess, | do not know that muchuaibo
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Central Asia. It has been gaining in prominengad | know people who specialize, particularly in
Central Asia, have to learn the languages. | tRoksian is still a required language to do a @afs
studies on Central Asia. Central Asia definitedsla role in these contemporary discourses about
renewal of Islamic thought and creating civil amsnbcratic polities. Now, within Central Asia, ther
been a very powerful and prominent modernizing moaa known as Jadidism - the Jadidists. They
were extremely active. | do not know what happewdtiem. | think the steam has gone out of these
movements. But they were a very important pathefearly modernist discourses like around the time
of Mohammad Abdul, 19century, early 20century; they were still very much around. Bhtive a
feeling that given the current circumstances wathienved interest in the kind of work they were dping
they were actually light years ahead of many ofMluslim countries and perhaps they will make a come
back. They must be the intellectual descendantisosie early activists. Maybe they've been
marginalized. | don’t know if you've perceived amgnd towards that development or not, but | would
think that they would find what’s going on now veampowering of their platform.

I have a feeling that as radical thought perhajpssgaore prominence or is perceived to be a proligm
certain sectors of society, then it will force powho think contrary to them including maybe the
modern day descendants of the original Jadidistsdiaim the ground from them and try to present an
alternative discourse in Shanare.

MS. ELLIS:
One of our past speakers in this series, Kathle#lin€ focuses on Central Asia. You could look for
what she’s been working on.

Question:

It was an excellent talk. To repeat the questasrpeople who want to do more reading in this atlea.
assume your articles are published by Carnegief gati could suggest possibly some other sourees f
us to read or perhaps for our children to readbpics we’ve been talking about — the role of woniba,
jihad.

DR. AFSARUDDIN:

With regard to role of women, there’s a very acit#sdook by Lela Achment who teaches at Harvard
Divinity School. It’'s simply calledWomen and Gender in Islaso that starts from the very earliest time
period and takes you through the contemporary ger@n jihadthere are a number of articles.

Question:

I wondered if you could talk about the conceptastiruf and applying that in particular to Iraq right now
where there’s such great sectarian divisions agdufcould comment on the possibility or the cutren
existence of Islamic platforms for reconciliatiogtlveen all the myriad groups there.

DR. AFSARUDDIN:

With regard taa-aruf, in the past, there have been attempts to brimpiSwand the Shia closer together.
Now, one way of doing that and this is particulatiempted in the medieval period, was to declage t
Shia to be just another school of legal thoughdr éxample, in Sunni Islam, there are four Mathhab
schools of legal thought. And to include the Simd 8o make them part of the mainstream declared tha
to be a fifth Mathhab. The Javre Mathhab was #reenthat was suggested. The idea never really took
hold. But that doesn’t mean that there have nehl@tempts throughout to try and affect a
rapprochement. The Arabic term for thatakaruh literally meaning “to bring together.” It wasn&-
Aruf that was invoked, but ratheakarul literally reconciliation. Ta-Arufgoes a little further than that
because it implies that you have to interact whith ather person or the other group and get toyreall
know them. We’re not talking about superficial agotance but get to know what they believe, where
they're coming from and respect the differenceat®hthe major challenge. That is something tlee pr
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modern mind wasn’t quite ready to accept — tolerdte Arufasks you to go a step considerably beyond
that.

To this day even in our very multi-cultural soci@tycontemporary America, it's still a problem, the
acceptance of difference and diversity. Therecareerned people who are also trying to affect that
Now being caught in a wartime situation in Iraaq@ terribly conducive to those kinds of approaches
In Amman recently, offices of Prince Hassan, whuosrthe Royal Interfaith Institute in Ahmed, brought
together leaders of all the various Muslim commasitdenominations. They wanted to be as inclusive
as possible. They were all brought together underroof and produced a document saying that they
were actually committed to pursuing this idea fartto affect a genuine reconciliation among alkthe
various groups and denominations. What they alboditionally agreed on was that they denounced the
violence and the militancy and the terrorism tre heen committed in the name of Islam. Theysaid
one but these recognized leaders and groups wereedl to issue fatwah an edict, in the future,
declaring any kind of jihad against the non-Mushmrld. That action was to be condemned as
illegitimate, a gross violation of what Islamic lalNows and does not allow and that there was gtming
be firm agreement. It's a very important documdntid not get much press coverage here
unfortunately because I think it would challendeteof stereotypes, especially, the unfortunateacan
that Muslims have not condemned enough violendkdim midst. That'’s just not true. The media does
not pick it up enough. That's too bad. | do nebw how many petitions | have signed in the past fe
years to that effect.

MS. ELLIS:

Asma, thank you so much. This has been wonde¥fig.:ve had great questions. | know we all learned
so much and it's a dialogue that we really wargdotinue with you. We await the release of youww ne
work because it sounds like it is going to be spartant. So, thank you very, very much.

DR. AFSARUDDIN:
Thank you. Thank you for having me.
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