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Preface

During the 1950s, Christian Arabs and missionaries in the Arab World began to
produce and broadcast Christian Arabic radio programs as part of their mission to
the majority population in the Arab World. No publications of any scientific sort
exist regarding this work and the subsequent 50 years. This study sheds light on
the history of the Protestant Arabic radio broadcasting during this period. The
major focus in this study is on the question to what extent these programs have
presented a contextually suitable Christian message, and to what extent the orga-
nizations doing this work have become indigenous.

The Oxford Companion to Christian Thought echoes the bias of many who
think being Christian means being skeptical of media technology. ‘Religious insti-
tutions and churches have responded slowly and grudgingly to [...] mass media.
[...] Opinions may differ as to whether the press belongs to the world, the flesh, or
the devil, but not many Christian voices have been raised suggesting it belongs to
the realm of the Spirit, even less that it has a place in building the Kingdom of
God’.! This study shows that this is only partially true. Many Christian Arabs and
missionaries to the Arab World have been eager to use the latest technology in
radio for proclaiming the Gospel.

Professor Dr. Jan A.B. Jongeneel has been a source of inspiration in writing this
thesis. He combines his academic approach to missiology with a commitment to
the mission of the Church. His own definition of missiology is as follows:

Missiology is the academic discipline which — from a philosophical, empirical, and
theological point of view — reflects on the history, theory and practice of Christian
world mission as a means for both preaching the gospel, healing the sick, and casting
out ‘evil spirits’ (active in idolatry and immorality), for the glory of God and the well-
being of all human beings.’

Jongeneel’s approach to missiology as an academic discipline has been a great help
in writing this thesis, among other things because he forced me to be rigidly meth-
odological. His patience with the present author and his work has been an exem-
plary learning experience.

The Rev. Dr. Andrea Z. Stephanous’ critical views of my writings about the
Arab world have been helpful and appreciated. He is the director of the House of
Culture (Dér al-Thagatah), the communication department of the Coptic Evangeli-

'Randall Balmer and Catharine Randall ‘No Luddites Here; Evangelicals have (almost) always been
quick to adopt communications technologies’ in. Christianity Today Vol. 45, No. 3 (19 February 2001),
p. 50.

% Jan A.B. Jongeneel, Philosophy, Science and Theology of Mission in the 19" and 20" Centuries. A
Missiological Encyclopedia Part 1: The Philosophy and Science of Mission (Frankfurt am Main, 2002,
first edition 1995), p. 64.
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cal Organization for Social Services (CEOSS) of the Coptic Evangelical Church in
Egypt.’

Dr. Hansjorg Biener, teaching media studies at the University of Erlangen-
Niirnberg (Germany) has also been a great help in this study. His many scientific
writings about radio and its history, and especially the Christian branch of that,
have been a useful framework for my own studies. His vast knowledge of Christian
SW radio ensured that some critical eyes read the results of my induction in the
vast maze of the radio universe.

This book could not have been written without the help of hundreds of radio
experts, historians, Arabic linguists, and Arab and Western missionaries involved
in the organizations that are broadcasting and producing Arabic Christian radio
programs. As no general books or articles have been written about what Christian
radio in the Arab World entails, I am deeply ingratiated to the many individuals
that helped me put this study together.

Two of my colleagues in the Christian Arab television production organization
I work for, were also kindly helpful. Sharif Fr’ad was a great help for the transla-
tion of the hundreds of Arabic radio programs that I have described in this study.
Nansi Farid controlled the translations and was a great help in using the right vow-
els of the Arabic words used here.

Lyn Weaich, a fine Australian friend, has excelled in criticizing my text, both in
regard to the English language and to its logic. I do not think that our friendship
suffered too much from this process of working together. All mistakes left in this
study are mea magna culpa of course.

A special word of thanks is due here to Gerrit Noort, a savant of Dutch mis-
sions in Central Celebes (Indonesia). Since we were teenage buddies our paths
have continued to cross, even as doctoral students of the same professor. Gerrit’s
career and thoughtful dedication to the Gospel of Jesus Christ and His Church are
an inspiration to me, and his doctoral studies at Utrecht University under the aus-
pices of Jongeneel, motivated me to do likewise.

Had I been aware of the time the writing of this study would take, I might not
have had the bravery to ever start. That may be a platitude but it is true neverthe-
less. The writing of this work has taken almost all of my spare time during the
past five years and also quite some time during working hours. I am therefore
thankful to my wife Adriénne and to my daughters Stephanie, Rosa Maria and
Justine who have seen me glued to my computer for all those years and I am also
thankful that my employers allowed me to use so many working hours.

I need to apologize to my family, my friends, and my colleagues. I did not give
them the attention they deserved, as my mental abilities were mostly occupied
with the issues of this study. I am now slowly awaking from five years of hiberna-
tion in my cave. There is a world out there, not only worth studying, but more
important, worth living in, as a witness to the grace of the triune God.

3 Stephanous also holds the position of Moderator of the Synod of the Nile of Egypt and he is chairman
of the Council of Services and Development at the Synod.
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AWEMA Arab World Evangelical Ministers Association
AWM Arab World Ministries, Arab World Media

AWR Adventist World Radio
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BCE Before the Common Era
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CNN Cable News Network
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Christian Reformed Churches in North America
Christian Radio Missionary Fellowship
Contextualization Warnings
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Egypt General Mission

Eternal Love Winning Africa
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Educated Standard Arabic

Federal Council of Churches
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Far East Television

Front de Libération Nationale
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Fellowship of Middle East Evangelical Churches
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High Adventure Ministries
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NECCRAVCO
NEST
NIV
NMP
NRB
NRI
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PBS
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Lutheran World Federation

Lutheran World Federation Committee on Communication
Media Association North Africa
Muslim-Background Believer

Middle East Broadcasting Centre

Mutual Broadcasting System

Monte Carlo Radioditfusion

Middle East Council of Churches

Middle East Communication Fellowship
Middle East Christian Outreach

Middle East Gospel Outreach

Middle East Lutheran Mission

Middle East Reformed Fellowship

Middle East Television

Middle East Union

Mission and Service for Muslims in the Maghrib
Malaga Media Center

Modern Standard Arabic

Mediumwave

Megawatt

no date

no place

National Association of Broadcasters

North Africa Mission

North Africa Partnership

National Broadcasting Corporation
Nederlandsche Christelijke Radio Vereeniging
Near East Baptist Mission

Near East Christian Council; since 1962 Near East Council of
Churches
NECC Radio and Audio-Visual Committee

Near East School of Theology

New International Version

Nile Mission Press

National Religious Broadcasters
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Radio Al Mahabba

Radio Africa Tangier

Radio, Visual Education, Mass Communication Committee
Reformed Church in America

Radio Contextualization Realms 1-6
Radio Monte Carlo

Radio Monte Carlo - Monte Carlo
Radio Monte Carlo - Middle East
Radio School of the Bible
Radio-Télévision Algérienne

Radio Trans Europe

Radio Voice of the Gospel

Sudan Council of Churches
Seventh-day Adventist

Summer Institute of Linguistics

Sudan Interior Mission; from 1982 Society of International
Ministries; from 2000 Servants in Mission
Shortwave

Today's Arabic Version

Theological Education by Extension

The Lutheran Hour

Trans-Mediterranean Territories

Thru the Bible

Trans World Radio

United Arab Emirates

United Arab Republic

United Bible Societies

United Nations Development Program
United Nations Interim Force in Lebanon
United Presbyterian Church of North America
United States of America

Union of Socialist Soviet Republics
Voice of America

Voice of Hope

Voice of Tangier

Vrijzinnig Protestantse Radio Omroep
West Africa Broadcasting Association
World Association for Christian Communication
World by 2000

World Council of Churches

World Conference on Missionary Radio
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World’s Gospel Union

Words of Hope

World Radio Missionary Fellowship
Youth for Christ
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Glossary

This glossary contains some of the non-English words that are used regularly in
and are important for this study. The words are Arabic expect if otherwise stated.

‘Adhab Abadi

‘Ahd al-Jadid

‘Ahd al-Qadim
‘Amal khatiyah
‘Arabiyah

‘Arsh al-ni‘mah
‘Asha’ al-Rabbani
‘Ilagah

‘isa

‘Ulama’ (sg: ‘Alim)
A‘tarif

Abiina

Ahl al-Dhimmah
Ahl al-Kitab

Allah

Allah al-ab

Allah dhahara 17 al-jasad
Allah Ta‘ala
Amazigh (pl: Imazighen)
Amir

Asallim

Awlad Allah

Ba‘th

Birr

Damm

Darijah

Dhat Allah
Dhimmi
Diakonia
Damir salih
Fadi

Fasih

Filioque
Fusha

Eternal punishment
New Testament

Old Testament
Committing a sin
Arabic

Throne of grace

Lord’s Supper
Relationship

Jesus (Qur’anic)
Scholars

I confess

Our Father

People of the Covenant
People of the Book
God

God the Father

God appeared in the flesh
God Almighty

Berber. Free Man
Governor, Prince

I surrender

Children of God
Resurrection
Righteousness

Blood

Popular (used for Moroccan colloquial
Arabic)

Essence of God

A person of the Ahl al-Dhimmah
Greek: Service

Good conscience
Redeemer

Clear, eloquent (used for Modern Standard
Arabic)

Latin: and the Son

More eloquent (used for Classical Arabic)



Ghadab Allah
Ghufran
Hadrah Allah
Hadith

Haram
Hayah
1blis
Ibn

1bn Allah al-wahid

1bn hagqiqi Allah
Ijtihad

Iltizam
Imam

Imén
Injil
Iradah
Jahannam al-nar
Jihad
Jizyah
Jahim
Kafarah
Kahin
Kalimah
Kanisah
Kerygma
Khalas
Khalifah

Khatiyah (pl: Khataya)

Khidmah

Kitab al-Muqaddas

Koinonia
Lahtt al-Masih

Ma‘rifah shakhsiyah
Maghftirah al-khataya

Maghrib
Mahdar Allah
Majlis al-Milli
Malakit Allah
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Wrath of God

Forgiveness

God’s presence

Speech; narrative relating deeds and utter-
ances of the Islamic Prophet and his com-
panions

Taboo

Life

Devil

Son

Only Son of God

Real Son of God

‘Exercising independent juristic reason-
ing’

Commitment

Prayer leader in Mosque, and for Shi'ites:
Deputy of the Prophet

Faith

Gospel

Will

Hell fire

Holy war

Poll tax (for Christians)

Hell

Atonement

Priest

Word

Church

Greek: Proclamation, Preaching
Salvation

Deputy

Sin

Ministry, service

Holy Bible

Greek: Communion

Divinity of Christ

Personal relationship

Forgiveness of sins

Occident (hence: North Africa)
God’s presence

Confessional Community Council
Kingdom of God



XXXil

Malik

Masihi

Masihi bi al-hagq
Masih

Mawlid min jaded
Mawt al-Masih
Miaphysite

Millet
Monophysite
Mu‘jizah

Mu’min

Mu’min haqiqi
Mukhallis
Musalahah

Nabi

Nahdah

Ni‘mah

Nida’ Allah

Qalb sadiq

Qama ma°“ al-Masih
Qassis

Quddiis

Qur’an

Rabb

Rabb Yasti* al-Masih
Rahim

Salamah min al-tahrif
Sama’

Sayyid al-Masih
Shakhs

Shakhst

Shari‘ah

Sharikah
Subhinahu

Sultan

Sunnah

Suliba ma“ al-Masih
Salib

Sawt

Strah

Tabrir

Gospel in the Air

King

Christian

Real Christian

Christ

Born again

Death of Christ

Greek: 'One Naturist'
Turkish: Confessional Community
Greek: 'Single Naturist'
Miracle

Believer

Real believer

Savior

Reconciliation
Prophet

Renaissance

Grace

Call of God

Honest heart

Raised with Christ
Pastor

Most Holy

Koran

Lord

Lord Jesus Christ
Merciful

Protection from distortion
Heaven

Lord Christ

Person

Personal relationship
Way, Path
Companionship

(God) be praised
Authority

Habits (of the Prophet)
Crucified with Christ
Cross

Voice

Chapter (of the Qur'an)
Justification



Tafsir

Tajassud

Tajwid

Tariq, Tarigah
Tasbih

Tawbah

Tawbah haqiqiyah
Tawhid

Thaliith

Tabi‘ah al-bashariyah
Tabi‘ah al-khat’iah
Ujrat al-khatiyah hiya mawt
Ummah

Wahi

Wazir

Yasti® al-Mu‘allim
Yatlub wajh Allah
Yawm al-hisab
Yidfa‘a thaman khataya
Yifdi

Yukaffir

Yukhallis

Gospel in the Air XXXiil

Exegesis

He incarnated

Art of ‘musical’ recitation of the Koran
Path, Way, Road
Praise

Repentance

True repentance
Oneness

Trinity

Human nature

Sinful nature

Wages of sin is death
Community
Inspiration
Treasurer, Minister
Jesus the Master

He seeks God's face
Last Day

He paid the price of the sins
Redeem

Atone

Save






1 Introduction

1.1 STATEMENT OF THE PROBLEM
1.1.1 Description and Analysis of Protestant Radio in the Arab World

This study researches the history and aims of Protestant Christian transnational
missionary radio broadcasts to the Arab World in the languages of the Arab World.
These radio broadcasts were mostly by Shortwave (SW), but also by Mediumwave
(MW). The Arab World includes the vast landmass of the Arabian Peninsula, the
Middle East and North Africa. By the beginning of the 21* century, this area con-
sisted of about 323 million people in 22 countries that had Arabic as their official
language.'

During the first seven centuries of the Common Era (CE), most of the countries
in the realm that is now called the Arab World witnessed the growth of the Chris-
tian faith in a multitude of cultural and linguistic expressions. Islam became the
dominant religion in those lands since the seventh century. On the one hand, it
incorporated elements of the Christian faith into the Qur’an while on the other hand
it halted the process of Christianization. The percentage of Christians gradually
dwindled in many regions.

Islam was less inclined than Christianity to allow diversity and different cultural
expressions of the faith and also introduced the Arabic language as the lingua
franca. This Arabization was not equivalent to Islamization, because those who
chose to remain Christian also slowly adopted Arabic as their vernacular and be-
cause Islam permeated a much wider region than the present Arab World.?

For many centuries hardly any Christian apostolate occurred in the Arab World.
The Churches of the Arab World, of which the Coptic-Orthodox Church in Egypt
and the Maronite Church in Lebanon are the largest, often suffered from a lack of
civil and political rights. Most Christians were not inclined to upset the sensitive
social equilibrium by trying to familiarize Muslims with the Christian faith. Euro-
pean Christianity seldom felt compelled to proclaim the Gospel in Arab lands ei-
ther.

During the 19" and early 20™ century, France, the United Kingdom, Spain and
Italy had colonized most of the Arab World. The colonial powers allowed Western
missionaries to witness to the Gospel of Jesus Christ in the public domain. Colo-
nial bureaucrats however were generally unsympathetic to mission work as they
were sensitive to the delicate balance between themselves and the Muslim popula-
tions they presided over.

' The countries are Algeria, Bahrain, the Comoros, Djibouti, Egypt, Iraq, Jordan, Kuwait, Lebanon,
Libya, Mauritania, Morocco, Oman, Palestine, Qatar, Saudi Arabia, Somalia, Sudan, Syria, Tunisia, the
United Arab Emirates, and Yemen.

% From the perspective of many Muslims this means that the process of Islamization has not been com-
pleted yet.
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Samuel Zwemer, a lifelong American missionary in the Arab World, wrote dur-
ing World War II that Christians should be ‘storming the Ear-Gate’ of the Arab
World by radio. ‘In our day we must use the battering ram of the radio incessantly
and repeatedly to summon [the lost] to surrender to Jesus Christ.”” This call to a
new methodology was made in the context of a growing international radio broad-
casting industry and in the midst of the struggle of many Arab countries for their
independence.

In the course of the 20™ century most Arab countries gained their independence
and many regimes recognized the positive role that their native Churches had
played in the anti-colonial struggle. However, the new regimes had no sympathy
for the Christian witness of foreign missionaries among Muslims, and as a result
most missionary visas were withdrawn in the years after independence. At that
same time, Arabic missionary radio began to develop.

This study describes the history of Protestant Christian radio and its missionary
outreach in the Arab World as regards its history, work and aims. It includes de-
nominational and nondenominational, Ecumenical, Evangelical and Pentecostal
organizations.” This study is timely as Protestant radio in the Arab World has a
history of half a century, while no general history has been written on the subject
yet.

The focus on Protestant programs was the result of several limiting considera-
tions. A major consideration was that of the size of this study. Another one was
that governmentally arranged Christian broadcasts were excluded, as well as Chris-
tian broadcasts with no particular missiological aim. This resulted in an exclusion
of Radio Vatican, as that station is under the tutelage of Vatican City. Including
Radio Vatican would also have necessitated a comparison between itrs broadcasts
and those of the Protestant stations, which would also increase this study unduly.
The Christian radio stations that have been broadcasting in Lebanon during its civil
war (1975-1990) have also been excluded, as they existed mainly for political, mili-
tary or economic reasons or a combination thereof, and to address their own Chris-
tian constituencies.

One limitation of this study is that its primary focus is on programs in the Ara-
bic languages. Although millions of ‘Arabs’ have non-Arabic mother tongues, and
although there are Christian broadcasts in those languages, the content of these
programs is not described in this study. These programs are only referred to in the
description of the organizations that are being treated. Another limitation of this
study is that the economic aspects of the Protestant Arabic broadcasting industry
have to a large extent been ignored. This was needed for the sake of the size of this
study and to maintain a focus on missiological issues.

* Samuel Zwemer, Evangelism Today: Message not Method (New York, London, 1944), p. 100.
* The terms Ecumenical, Evangelical and Pentecostal are by no means mutually exclusive, but they are
used to designate broad streams of Christian theological thought among Protestants.
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1.1.2 Focus on Indigenization, Contextualization, and Christian Witness

1.1.2.1 Indigenization

This study researches the programs of the producers and broadcasters of Christian
Arabic radio programs from the perspectives of indigenization and contextualiza-
tion. It then considers to what extent the indigenization and contextualization have
led to a Christian witness in the programs.

In missiological studies the term indigenization has been largely replaced by the
term contextualization. For the sake of this study, a circumscribed usage of the
term indigenization was deemed helpful. It is used solely for answering the ques-
tion to what extent the radio organizations developed formal and informal Arabic
management in their organizations.

1.1.2.2 Contextualization

Defining Contextualization

The other question this study endeavors to answer is to what extent contextualiza-
tion of the Christian message has taken place in Christian Arabic radio broadcasts.
Among the Christian producers and broadcasters, the concept and the limits of con-
textualization have at times been hotly debated, even before the term itself began
to be used. There were some very serious differences of opinion about how to make
suitable programs for Arab Muslims, but an added problem in the debate was also
that the word contextualization itself was a ‘blanket term for a variety of theologi-
cal models’.’ When this study quotes Christian radio missionaries about
contextualization, it is not always clear what they meant with the word.

The term contextualization was first used in a missiological context in the early
1970s in circles of the Theological Education Fund of the World Council of
Churches (WCC). It referred to the theological processes many non-Western
Churches were going through, of reinterpreting the Gospel in terms of their own
culture and situation in time.® That process in itself was not new to the Arab
World; the Churches throughout history endeavored to contextualize the Gospel,
even though they did not use that term.’

David J. Bosch, South Africa’s leading missiologist, argued convincingly that
‘our entire context comes into play when we interpret a biblical text’ and that
therefore, all theology is by its very nature contextual. This means that theology
cannot present a supra-cultural ‘pure’ message.® Non-Western Churches should be
encouraged to write their own theologies in an ongoing trialogue between the
Christian Scriptures, themselves, and their own culture. Contextualization is le-

* David J. Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission (Maryknoll, New
York, 1991), p. 421.

® Ibid., pp. 420-421.

” The most visible example of that is how the national Churches of Egypt, the Levant and Mesopotamia
gave up on using their previous languages and adopted Arabic for daily life as well as for their religious
texts and worship.

¥ Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission, pp. 422-423.
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gitimate and necessary in every society if the Gospel is to root in that society and
to not remain an imported pot plant.

This study agrees with Bosch’s cautioning words regarding the universal charac-
ter of the Gospel as well:

[There] are [italics by Bosch] faith traditions which all Christians share and which
should be respected and preserved. [...] We therefore - along with affirming the es-
sentially contextual nature of all theology - also have to affirm the universal and
context-transcending dimensions of theology. [...] The best contextual theologies
indeed hold on to this dialectic relationship.’

Among Evangelical missiologists, the word contextualization came to be used not
so much for theological processes within indigenous churches, but more for the
pragmatic methods of expatriate missionaries endeavoring to witness to the Gospel
as much as possible in terms of the receptor culture.

David J. Hesselgrave, one of the leading American missiologists of the Evan-
gelical mission movement since the 1970s, defined contextualization as ‘the proc-
ess of communicating the biblical Gospel in such a way as to make it meaningful to
the people of any given cultural context’.'” He suggested in general that the Gospel
should be communicated in new cultures by simple Biblical storytelling. If through
those means a Church came into existence, that Church should become the ‘herme-
neutical community’ deciding how Scripture is best understood and applied in the
Church’s own context.'" Although Hesselgrave thereby recognized the need of the
indigenous Church to be the main factor in the process of contextualization, he con-
sidered the foreign missionary as the catalyst of that process.'?

Among Evangelical missionaries to the Islamic world contextualization has be-
come a much discussed theme since the 1970s. The American Phil Parshall, who
was a missionary in Bangladesh and in the Philippines with Servants in Mission
(SIM), played an important role in popularizing the theme through his many publi-
cations calling for contextualizing the Gospel into the cultures of Islam."

° Ibid., pp. 426-428.

1% David J. Hesselgrave, ‘Great Commission Contextualization’, in International Journal of Frontier
Missions (Vol. 12 No. 3, July-September 1995), p. 139. Hesselgrave was professor of mission and direc-
tor of the School of World Mission and Evangelism at Trinity Evangelical Divinity School in Deerfield,
Illinois (USA) from 1965-1991.

" Hesselgrave, ‘Great Commission Contextualization’, pp. 141-143.

"2 The different usage of the term contextualization in circles of WCC on the one hand and in the Evan-
gelical mission movement on the other hand, was no coincidence. WCC was a meeting place of denomi-
nations from the Western world and the Global South that related ecumenically, so its focus was on
denominational initiatives. The Evangelical mission movement was dominated by Western missionaries
and non-denominational organizations that proclaimed the Gospel in cultures other than their own, and
often in contexts with no existent local church.

'3 Among his books, New Paths in Muslim Evangelism: Evangelical Approaches to Contextualization
(Grand Rapids, 1980) has probably been the most influential. ‘Phil Parshall certainly became the van-
guard of C4 in the late 70s. Phil endured an extreme amount of opposition from more than a few C1-3
believers. But Phil [...] wrote a book to build his case for C4, New Paths in Muslim Evangelism. [...]
Ironically, less than 20 years after its release, C4 is today probably the most common approach used by
new missionaries to Muslims’, according to Joshua Massay in ‘His Ways are not our Ways’, in Evan-
gelical Missions Quarterly (April 1999) as found on http://bgc.Gospelcom.net/emis (2 May 2005).
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John Travis’ Cross-Cultural Church Planting Spectrums: CI1-C6

A much discussed categorization for stages of contextualizing the Gospel into Is-
lamic cultures has been proposed by John Travis.'* This American missionary
among Muslims in Asia proposed his categorization in the missiological publication
Evangelical Missions Quarterly (EMQ) in 1998. He described what was discussed
by many Evangelical missiologists in the Muslim World and implemented by some.
His scheme therefore helps to understand what some of these missionaries meant by
contextualization. Travis spoke of six distinct Cross-Cultural Church Planting
Spectrums: C1-C6." In respect to the churches in the Arab World, Travis® spec-
trums can be summarized as follows:

C1: Historic Churches using a non-Arabic language

These churches can be Orthodox, Roman-Catholic, or Protestant. Some predate Is-
lam. There are thousands of these churches in the Muslim world. Some reflect West-
ern cultural styles. A huge cultural chasm exists between these churches and the sur-
rounding Muslim community. Some Muslim-Background Believers (MBB’s) may
be found in C1 churches. They call themselves Christians.'®

C2: Historic Churches using the Arabic church-language

Except for the Arabic language used in these churches, they are essentially similar to
Cl1. The Arabic used is mainly distinctively Christian and non-Islamic. The cultural
gap between Muslims and C2 is large. Often more MBB’s are found in C2 than C1.
The majority of churches located in the Arab World are C1 or C2. C2 believers call
themselves Christians.

C3: Churches using religiously neutral Arabic language and cultural forms

In these churches, religiously neutral forms are used, like folk music, artwork, etc.
Islamic elements are filtered out so as to use purely non-religious forms. This is
done to reduce the foreignness of the Gospel and the church. The congregation,
comprised of a majority of MBB’s, may meet in a church building or on more relig-
iously neutral terrain. They call themselves Christians.

C4: Christian communities using Arabic Islamic language and forms

These communities are similar to C3, but Islamic forms and practices are also util-
ized (for instance, praying with raised hands, keeping the fast, avoiding pork, alco-
hol, and dogs as pets, using Islamic terms, dress). Meetings are not held in church
buildings. C4 communities consist almost entirely of MBB’s. C4 believers, though
highly contextualized, are usually not seen as Muslim by the Muslim community.
C4 believers identify themselves as followers of Ts4 al-Masih (using the Qur’4nic
name of Jesus) or something similar.

' His name is a pseudonym.

'S John Travis, ‘The C1 to C6 Spectrum: A Practical Tool for Defining Six Types of Christ-centered
Communities (C) Found in the Muslim Context’, in Evangelical Missions Quarterly (October 1998), pp.
407-408.

' The term MBB is used by many Evangelical missiologists. The disadvantage of the term is that it
focuses on the past of the people it designates, and it creates a distinct class of Christians beside those
born into Christian families. In the context of the Arab World, some missionaries even speak of Chris-
tian-Background Believers (CBB’s), thus distinguishing nominal Christians from ‘true’ believers who
were born in the Christian community.
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C5: Communities of ‘Messianic Muslims’ who are followers of ‘Isd al-Masih

CS believers remain legally and socially within the ummah (community) of Islam.
Aspects of Islamic theology which are incompatible with the Christian faith are re-
jected, or reinterpreted. Participation in corporate Islamic worship varies from per-
son to person and group to group. CS5 believers meet regularly in communities with
other C5 believers and share their faith with Muslims who do not follow Christ. C5
believers are viewed as Muslims by the Muslim community and refer to themselves
as Muslims who follow 7s4 al-Masih. Other Muslims may see them as theologically
deviant and expel them from the community. Where entire villages accept Christ,
CS communities may result in ‘Messianic mosques’.

C6: Small communities of secret believers

Due to fear, isolation, or the threat of severe governmental or community retaliation
(including capital punishment), C6 believers worship Christ in secret, either indi-
vidually or in small groups. Many came to Christ through dreams, visions, miracles,
radio broadcasts, tracts, Christian witness while abroad, or reading the Bible on their
own initiative. C6 (as opposed to CS5) believers are usually silent about their faith.
They are perceived as Muslims by the Muslim community and identify themselves
as Muslims."”

This scheme of Travis is one-sided, as it focuses on the extent to which Chris-
tian communities resemble Islamic religious meetings and on the usage of Islamic
forms and language. That is a rather simplified view of the actual context of people
in the Muslim World. Travis also focuses on the question to what extent followers
of Jesus identify themselves as Christians or as Muslims, but his scheme does not
treat issues of theological content. Therefore, for assessing the level of contextuali-
zation of Christian radio broadcasts this C1-C6 scheme will only be used in a lim-
ited manner, as described hereunder.

Radio Contextualization Realms RCRI1-RCR6

This study has developed its own instrument for assessing to what extent Christian
Arabic radio programs are contextualized. It has done so based on the premise that
the impact on the Gospel of man and society leads to personal and societal trans-
formation. The instrument created here for assessing the extent to which the Gos-
pel is presented in a contextualized manner, is a list of realms where that contextu-
alization needs to take place. In the chapters 6 to 19, the different organizations
and their programs are studied in the light of the question whether the Gospel is
presented is a manner that respects the precepts for each of those realms.

7 Travis, ‘The C1 to C6 Spectrum’, pp. 407-408. Parshall was highly critical of those missionaries that
considered the C5 position as a missiologically desirable and theologically acceptable aim. Many mis-
sionaries believed that Parshall propagated the idea that MBB’s should stay in the mosque as loyal
Muslims, while believing in Jesus, just as Judaism knew its Messianic Jews. See Phil Parshall, ‘Danger!
New Directions in Contextualization’ in Evangelical Mission Quarterly (October 1998), as found on
http://bgc.Gospelcom.net/emis. Parshall wrote in this article that he never held that position and that he
did not agree with the idea. The discussion continued unabated, as was evidenced by another lengthy
article by Parshall in 2004 in the same magazine, in which he explained why he disagreed with the C5
method. Phil Parshall, ‘Lifting the Fatwa’, in Evangelical Missions Quarterly (July 2004), as found on
http://bgc.Gospelcom.net/emis.
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These realms are summarized as Radio Contextualization Realms 1-6, or RCR1-
RCR6. RCRI1 is related to questions about the target audience; RCR2 to RCRS are
related to the content of the programs; RCR6 refers to the delivery of the programs.
In order to produce and broadcast programs that present a contextualized Christian
message for the transformation of man and society, the precepts for the following
realms should be satisfied:

RCR1: Homogenous Target Audience

Programs must aim at a concretely defined homogenous target audience thereby
enabling producers and broadcasters to address the audience’s concrete context. Pro-
ducers or broadcasters who do not have a clearly defined target audience in mind will
gravitate to making programs that are contextually appropriate for their own linguis-
tic and religious community and social stratum.'®

RCR2: Holistic Context of the Target Audience

Christian discipleship entails the application of the Gospel to all spheres of life.
Contextually suitable Gospel programs therefore reflect the Gospel’s impact on all
these spheres. The real context of the audience has personal, socio-economic, politi-
cal, historical, cultural, religious and other components which need to be addressed.

RCR3: Language

The program’s language should be the language that the target audience considers its
own. In the Arab World, this entails a choice between the usage of the literary Mod-
ern Standard Arabic (MSA), any of the colloquial Arabic languages, Amazigh lan-
guages, or any other language that is spoken in the Arab World as a mother tongue.
It may also involve combinations of these."

RCR4: Linguistic and Cultural Forms

In Christian programs, linguistic and cultural terms and forms must be used that are
understandable for the target audience, or that are clearly explained. This entails a
choice of words, examples, stories, music, and even of presenters or speakers in the
programs that is congenial to the audience.

RCRS: Portrayal of Christ and the Church
The goal of Christian communication is to present Jesus Christ to the audience, and
to gather Christian believers into the concrete, organized, expression of the Body of
Christ, the Church. It is therefore important that programs portray Christ and the
Church in a meaningful and relevant manner.

" In 1989, the Lausanne Movement squarely supported this People Group orientation in radio. It
wanted to ‘aggressively counter’ the idea that radio was for ‘the masses out there’ and that the same
message would ‘suffice for all people equally’: ‘It is our view that every integrated radio strategy will
need to be worked out in the context of the People Group targeted. Programming needs to be con-
ceived such that the Christ of the Gospel finds and meets listeners in that group right where they are in
their very real world of ‘today’ with all its anxieties, frustrations, doubts and fears. How could we,
then, justify a generalized approach? See ‘Radio in Mission’ (1989), an occasional paper of the
Lausanne Committee for World Evangelization, on www.lausanne.org (18 December 2004).

' Amazigh (pl: Imazighen) means Free Man and is the name Berbers prefer to use for themselves. This
thesis does likewise, in order to avoid the pejorative barbarous connotation of Berber.
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RCR6: Media Environment of the Programs

The audience’s understanding and appreciation of the message is affected by the
technology that carries the message and by the surrounding programs it is delivered
within. It is therefore important to ask to what extent the broadcasts come by a
channel and in the midst of other programming that is appreciated by the target
audience.

It is important to be aware that RCR1-RCR6 do not refer to stages of contextuali-
zation, but to the different realms where contextualization must be implemented.
Though creating measurable scales for these realms is not possible in the context of
this study, it is also clear that in each of the realms it is possible to speak of being
less or more successful in contextualizing the Gospel. This study does use Travis’
C1-C6 scheme as a rough scale for assessing RCRS5 contextualization in regard to
the question how the Church is portrayed in the radio programs. This is partially
done as a manner to assess the relative value of the C1-C6 scale for describing to
what extent churches in the Arab World are contextualized.

Contextualization Warnings CWI1-CW6

For evaluating the theological and missiological suitability of the methods of con-
textualization as propagated and used by the organizations studied here, some ca-
veats are in order. Contextualization should be done in a manner that respects the
three major components of the process, namely Gospel, Church and culture. For
assessing Christian radio broadcasts to the Arab World, this study has developed
the following six Contextualization Warnings, CW1- CW6:*

CW1: Recognition of Absolute Truth

There should be a recognition of the uniqueness of the self-revelation of God in the
Bible and ultimately in Jesus Christ, and of the necessity of faith in that revelation
and participation in the Church for salvation.

CW2: Process within the Community of the Church
Theologizing about how the Gospel ought to be contextualized must be done by
Church communities, not just by individuals, let alone by individuals who are not
part of the church community of the targeted context.

CW3: Unity of the Worldwide Church of the Past and of Today

Church communities that contextualize the Gospel into their own culture must en-
sure that their methods of contextualization are rooted in the unity of the global
Church of the past and of today, and that their methods do not undermine it.

CW4: Prophetic Role of the Gospel
When the Gospel enters into a new cultural context, it becomes part of that culture,
but it also has a prophetic message for that culture. The Gospel in its core and in all

? These Warnings to a certain extent reflect the caveats of the American missiologist Paul G. Hiebert.
See Paul G. Hiebert, Anthropological Reflections on Missiological Issues (Grand Rapids, 1994), pp. 84-
86. Hiebert was professor of mission and anthropology as well as chairperson of the School of World
Mission and Evangelism at Trinity Evangelical Divinity School in Deerfield, Illinois since 1991 until he
passed away in 2007.
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its expressions will transform people in every culture; efforts to accommodate the
content of the Gospel to the context make it less offensive, but also less salvific.

CWS5: Good News for the Individual and for Society

The Gospel is Good News for the individual and his soul but it is also Good News
for all of creation; that includes socio-economic and political structures. True con-
textualization maintains a balance between the individual and the societal sides of
the Gospel.

CW6: Form and Meaning Inseparable
There ought to be awareness that cultural forms and language are inextricably linked
with meaning; they cannot be separated.

In this study a variety of Christian Arabic production and broadcasting organiza-
tions will be evaluated with respect to the level of contextualization achieved in
their programs. The above outlined RCRs and CWs will form the criteria upon
which conclusions will be drawn.

1.1.2.3 Christian Witness

Christian witness is the raison d’étre for the Christian apostolate, and Protestant
mission radio should be measured against that yardstick. Is the Christian message a
‘Gospel in the air’, or has the witness to Jesus Christ been presented in terms that
reflect the concrete context of the Arabic audiences and contextualization as an
ongoing trialogue?

The word witness as used in the Christian religion is a Biblical term. The writ-
ers of the Bible knew the word from its usage in Greek society. There, the term
martus was used for a witness to facts in the legal sense, and also to facts, truths,
and views more generally. A witness could be someone who made statements
about objective events, or he made his personal convictions known.” When the
Septuagint, the Greek translation of the Hebrew Bible, uses the term martus, it
generally has the same meaning as in non-Biblical Greek, though often with a dis-
tinctly religious flavor.

In the New Testament, the usage of martus is similar to secular usage in Greek
society and religious usage among the later prophets of the Hebrew Bible. A mar-
tus testifies to the events of history as an eyewitness. These events include the
life of Jesus and his physical resurrection. However, they also testify to what they,
in faith, have understood Jesus to be, namely the Son of God who gives eternal life
to those who belief in Him and who will inaugurate God’s Kingdom on earth.

Already in the New Testament, the meaning of the term witness undergoes a
shift from the eye-witness to the life, death, and resurrection of Christ, to the con-
fessing witness who attests to the theological meaning of these historical events
without have been present. The apostle Paul exemplified this change in usage of
the term. The later books of the New Testament combine the idea of being a wit-

2! Hermann B. Strathmann, ‘Martus, martureoo, marturia, marturion’, in Gerhard Kittel (ed), Theologi-
cal Dictionary of the New Testament Vol. IV (Grand Rapids, 1967), pp. 476-478. Lothar Coenen,
‘Zeugnis’, in L. Coenen, E. Beyreuther, H. Bietenhard (eds), Theologischen Begriffslexikon zum Neuen
Testament 111 (Wuppertal, 1977), pp. 1478-1486.
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ness with participation in the suffering of Christ. Jesus Himself is, in the last book
of the New Testament, pictured as the supreme Witness who sealed his testimony
with his death. The theologian Hermann B. Strathmann says correctly that the
‘crucified Lord is the model of the Christian witness’.**

During the second century, the concept that witnessing entails the verbal testi-
mony to the historic facts of the life, death and resurrection of Jesus, as well as its
theological meaning, was maintained. At the same time, the term martus became
reserved for those who sealed that witness by their death. Hence, the term martus
came to mean martyr and witness at the same time. This should be seen in the
light of the fact that at times the church suffered from severe persecutions by the
Roman state.”

The close relationship between suffering and Christian witness was maintained
in churches that continued to live in circumstances of persecution and suppression,
like the Coptic-Orthodox Church of Egypt. As the Churches in the Arab World
were more and more restricted in verbally witnessing to Christ in the public do-
main, they increasingly spoke of Christian witness in terms of their Eucharistic
liturgy and their diaconal social work, in apposition to verbally testifying to the
Gospel to those outside the pale of the Church.**

In Roman-Catholicism, the link between being faithful witnesses and suffering
was internalized in mystical movements and in some monastic movements, but not
in mainline theology. In the Churches of the Reformation, with their focus on the
Scriptures as the final authority for faith and theology, Christian witness was
mostly defined as the verbal proclamation of the Gospel.

In the 1950s, the International Mission Council (IMC) developed a theology of
Christian witness. At its Willingen Conference in 1952, it defined the Christian
witness as kerygma, koinonia, and diakonia.”

The kerygma is used in this study for the verbal testimony to the Gospel of Je-
sus Christ, both in the community of the Church and in the world. This includes
verbalizing the Gospel to adherents of other religions. Koinonia is used for the
communion of the Christian believers with Christ and with each other, with the
Eucharist at its heart. Part of this is also the search for the unity of the Church.
Diakonia is the service rendered by the Church to the needy, both in the Church
and in the world. This entails acts of charity, but political involvement as well,
including the defense of human rights.

To the extent in which the Church practices the kerygma, koinonia and di-
akonia in a balanced manner, its Christian witness resounds. When one or more of
these three elements of the Christian witness are weak or lacking, the other ele-
ments also lose some characteristics of being a witness to Christ.

22 Strathmann, ‘Martus, martureoo, marturia, marturion’, p. 496.

2 Ibid., pp. 504-508.

2 Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission, pp. 210-213.

» Ibid., p.p. 511-512. The Dutch missiologist Johannes C. Hoekendijk from the University of Utrecht
(The Netherlands) played an important role in the formulation of this triptych. Their are problems with
this tryptich, as the Biblical terms have overlapping meanings; the tryptich of terms was deemed help-
ful, however, when defined as done for this study.
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The influence of Orthodox theology on the understanding of the Christian wit-
ness has been significant, especially after the New Delhi Assembly of the WCC in
1961. The Eastern Orthodox Churches have brought the importance of the Eucha-
rist as the focal point of God’s self-revelation to the foreground. As a Eucharistic
community, the Church emulates Christ’s death in its attitude of vulnerability, and
his life in its holiness. In order for kerygma, koinonia, and diakonia to be a true
witness to Christ, they must be embedded in the holiness and vulnerability of the
worshipful Church community. This Orthodox view reverberates to a certain ex-
tent also in the Evangelical mission movement, where much stress is laid on the
need for personal integrity and holiness in mission as the sine-qua-non for being
effective witnesses to Christ. The Manila Manifesto affirmed in 1989 that ‘we
who proclaim the Gospel must exemplify it in a life of holiness and love, otherwise

our testimony loses its credibility’.*®

1.1.3 Impact of Christian Arabic Broadcasts

Until recently audience response figures have often been used among the Christian
radio broadcasters and producers as the main tangible means to assess the impact of
their programs on the Arab World since on-the-ground audience research has been
impossible for them in most Arab countries. However, as there are many factors
that impact the size of audience response to programs, this study does not use audi-
ence response figures to assess the size of the audience or whether programs are
properly contextualized.

Another method to judge the impact of Christian radio would be to study the
response of the Arabic media to Christian Arabic radio. Although the articles con-
cerned are useful for assessing Muslim Arab perceptions of Christian broadcasts,
they do not give usable factual information beyond sounding the alarm.

A further difficulty in attaining information with respect to broadcasting effec-
tiveness is encountered through censorship. In 1991, the Egyptian Muslim writer
Karam Shalabi published a book in Arabic about Christian Arabic Radio, titled The
Evangelistic Broadcasting directed at the Arab Muslims (Al-Idha‘ah al-Tansiriyah
al-Muwéjihah ila al-Mslimin al-‘Arab). The book was published by Islamic Leg-
acy Bookshop (Maktabah al-Turath al-Islamiyah) in Cairo. Within a week of its
publication it was removed from bookshops and libraries by the office of the censor
and it has been impossible to obtain a copy of this book for the sake if this study.”’
Efforts to get hold of this publication and similar responses to Christian radio
broadcasts in the secular and Islamic Arabic media are recommended as a source for
further studies.

% This is the 15" Affirmation of The twenty-One Affirmations of the Manila Manifesto (Manila, 1989).
" Information about Egyptian censorship forbidding this book and taking it out of all bookshops was
received from the prestigious Madbiili bookshop in downtown Cairo.
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1.2 METHODOLOGY
1.2.1 Historical Method

The first method applied in this study is the historical method; it is used in all
chapters. This study begins with describing the political history of the Arab
World, its languages and literacy, and the history of Christianity and of transna-
tional radio. These chapters 2 to 5 are mainly based on secondary literary sources.
That is deemed justifiable as these chapters are introductory only, and neither the
actual theme of this study nor the primary field of expertise of the author.

The historical method is also used in the chapters 6 to 18 for describing the
historical development of Christian Arab radio during the past fifty years. The
research for these chapters concerning broadcasters and program producers is
based on primary sources. Due to a lack of historical works the first need was to
describe the historical framework of each organization. Similarly these primary
sources are also used in chapter 19, where a conclusive overview of the history of
Christian Arabic radio is presented, based upon research of the history of each of
the organizations involved. That chapter also contains a brief history of the dis-
course on contextualization of those involved in Christian Arabic radio.

The availability of primary documents varied during this study due to the as-
sessment of the organizations involved regarding the level of secrecy that needed to
be maintained. In most Arab countries Christian media are deeply distrusted if not
illegal, and thus not all Christian organizations and individuals were prepared to
open their files or to give information for this research. That attitude, often for the
protection of personnel, is understandable. The assessment of risk by organizations
and individuals was usually based on whether or not their personnel worked in
countries where they had the freedom to be fully open about their work.

Published works such as books, magazines and articles from the Internet, as well
as unpublished Master and Doctoral theses, have been used as secondary sources.
Publications of the organizations described were especially valuable, both for the
factual information about their history and for assessing the theological and missi-
ological viewpoints of the organizations.

Interviews with people who had been involved in Christian radio, either face-to-
face or by post and email, were a tertiary source of information. In order to assess
the value of the information gained in this manner, it was extensively cross refer-
enced with information gained from archives and other sources, and by having other
people who were involved to read and criticize the texts. The information gained
was usually read by the original interviewees again, to confirm the accuracy of the
final material. The growing body of information found on the Internet of a non-
scientific level was viewed as a tertiary source and was cross referenced as well.
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1.2.2 Systematic Method

Beside the historical method, this study used a systematic method. This history of
Christian Arabic radio seeks to systematically answer the questions related to indi-
genization, contextualization and the Christian witness of broadcasters and produc-
ers of Christian Arabic radio programs. This systematic approach is necessary in
order to create order in the wealth of information on Christian Arab radio. It is also
a precondition for being able to compare the organizations involved in Christian
Arab radio.

In the chapters 6 and 8 to 13, where the message of Christian Arabic radio as
broadcast during one week in September 2004 has been described, the systematic
method is used extensively. These chapters describe the Christian radio broadcast-
ers that were actually broadcasting in 2004. Radio ELWA (‘Eternal Love Winning
Africa’), treated in chapter 7, was one of the broadcasters of Christian Arabic pro-
grams, but as the station was destroyed in 1990, there were no programs broadcast
in September 2004.” The chapters 14 to 18 describe Christian radio producers that
placed their programs in the blocks of airtime of the broadcasters as described in
the chapters 6 and 8 to 13, so their programs of September 2004 are researched in
that context only. These chapters contain the results of research into how the pro-
grams dealt with Biblical topics, the Arabic Churches, Ecumenical issues, matters
of pastoral care, cultural, socio-economic and political issues, and the issue of
Christian-Muslim relations. The question to what extent the treatment of these
themes reflected a contextualized approach is paramount, beside the question as to
what extent the Christian witness resounded through these programs. These central
questions about contextualization and the Christian witness make this study in the
first place one in the field of missiology.

Audience response figures have also been subjected to systematic research. Any
information that could be gathered about these figures has as much as possible been
described in graphs in order to study trends. This study has systematically endeav-
ored to relate changes in audience response to issues pertaining to the broadcasts
per se, like signal strength and hours of broadcasts, but also to factors external to
these broadcasts like political and societal changes.

1.2.3 Comparative Method

In the chapters 6 to 18 the comparative method is used in order to assess the formal
programming strategies against the actual programs produced and broadcast
throughout the individual organization’s history and specifically from 20-26 Sep-
tember 2004. Chapter 19 compares the broadcasters, the producers and their mes-
sages with each other, both as regards to their similarities and to their differences.
That will be done with a focus on indigenization, contextualization and the Chris-
tian witness of these organizations and their programs.

8 The letters ELWA were the call sign assigned to the station by the authorities in Liberia. The letters
stood for Liberia West Africa. The organization liked to say that it meant Eternal Love Winning Af-
rica.
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1.3 STRUCTURE OF THE STUDY
1.3.1 Historical, Linguistic, Religious, and Radio-Industrial Context

The chapters 2 to 5 describe the historical, linguistic, religious and radio-industrial
background to the development of Christian Arabic radio. These chapters are not
only relevant as a general context for understanding the development of the Chris-
tian radio organizations, but they are also of relevance to understanding the extent
to which the programs of those broadcasters are contextualized.

Chapter 2 deals with the historical framework in which Christian radio in the
Arab World has developed. As such it first contains a brief overview of the history
of the Arab World and the role of Islam therein. During the period of the anti-
colonial struggle and in the early post-colonial years, the Arabs were unified by
their dream of a restoration of their historical unity and greatness. Initially this
hope for an Arab renewal was enthusiastically adopted in most Arab countries, by
Muslims as well as Christians. Christian Arabic radio reached its zenith at a time
when the dream of Arab unity, progress and prosperity began to be shattered.

Chapter 3 discusses languages and the educational systems and issues of illiter-
acy in the Arab World. For Christian Arabic radio these issues are paramount as all
radio producers had to make choices regarding the languages to use and the audi-
ences to target. The adoption of MSA by all Arab countries as their official lan-
guage was an important unifying element for the Arabs. This was a political deci-
sion as MSA was not spoken by anyone as a mother tongue in the Arab World. All
inhabitants of the Arab World spoke rather different local and national colloquial
Arabic or non-Arabic languages.

Chapter 4 discusses the main Churches in the Arab World, and particularly the
status-quo of Christianity in the Arab World during the 20" century. This descrip-
tion is relevant in the framework of this study as the producers of the Christian ra-
dio programs have come from these Churches and moreover, the Churches and there
members were often the target audience of the broadcasters.

Chapter 5 describes the development of Arabic radio. It treats the Arabic
transnational broadcasts by non-Arabic countries as well as the development of the
radio industry in the Arab World itself. Egyptian political radio broadcasts were
effective means of propaganda during the 1950s and 1960s. These broadcasts
encouraged many Arabs to buy radios. This was greatly encouraged by the fact
that the development of transistor radio had made radio accessible, even to the poor
in the Arab World. Though Egypt’s broadcasts were aimed at unifying the Arab
World, the political landscape of the Arab World remained politically fragmented.
Following Egypt’s example, other Arab regimes invested in their own SW
transmitters during the 1960s and 1970s to fight out their differences over the
airwaves. These often bitter verbal wars played an important role in creating an
Arab audience for radio broadcasts, and thus also for Christian broadcasts. Arab
nations continued to invest in powerful transmitters during the 1990s.
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1.3.2 Christian Arabic Radio Organizations and their Broadcasts

The chapters 6 to 19 describe and analyze all Protestant Christian radio broadcast-
ers and selected radio producers in the Arab World. This study chose to treat each
main organization separately. This was deemed necessary as their separate histo-
ries had not been written previously and because there was little synchronism in
how these organizations developed. This study first focuses on the organizations
that were broadcasters, in chapters 6 to 13. Then, in the chapters 14 to 18, some
organizations are treated that only produced programs, and placed those for broad-
casting in the program grids of the organizations described in the chapters 6 to 13.
The sequence in which these two groups of organizations are treated is based on
when they first began broadcasting or producing Arabic programs.

The organizations working in Christian Arabic radio are often part of larger or-
ganizations that broadcast and produced programs in other languages and in other
parts of the world. All organizations tend to bear the imprint of the attitudes, opin-
ions and personalities of the original founders. Therefore the origins of these orga-
nizations are briefly described and analyzed before turning to the Arabic ‘branches’.

The central question of this study is to what extent the different organizations
have indigenized their work, presented a contextualized message, and gave clear
witness to the Gospel of Jesus Christ in the Arab World. Part of that assessment is
to study whether the organizations treated are denominational or non-
denominational, Ecumenical, Evangelical or Pentecostal, amillennial, premillennial
or post-millennial, and whether they have a polemic or a more apologetic approach.
In order to answer these questions, each organization was examined with respect to
its history, its statement of faith, its programming philosophy, its target audiences
and preferred languages, the actual programs produced and broadcast, and the audi-
ence response to those programs.

The chapters 6 and 8 to 13, about the broadcasting organizations that were actu-
ally broadcasting in 2004, include an analysis of the actual Arabic programs broad-
cast during the week of 20 to 26 September 2004. These chapters systematically
describe the specific content of these programs with a view to the contextualization
of the Gospel and the extent to which they are a witness to the Gospel. The de-
scription focuses on the content of the broadcasts as regards Biblical topics, the
role of the Arabic Churches, Ecumenical issues, matters of pastoral care, cultural,
socio-economic and political issues, and the issue of Christian-Muslim relations.
This selection of topics was not based on what the broadcasters deem most impor-
tant, but was made for the sake of this study. Only programs produced in MSA and
Arabic colloquial languages were included in this research.

In the description of the Christian Arab radio producers it was necessary to
mainly focus on organizations with a long history in Christian Arabic radio produc-
tion and on those with an important productive output, as these played the major
role in the development of structure and strategy in Christian Arabic radio. Con-
straints of space and time meant that some major organizations could not be treated
in this study. These include the radio work of the Near East Baptist Mission
(NEBM), the Middle East Lutheran Mission (MELM) and Life Agape. The dozens
of Arab individuals within and outside the Arab World who have produced pro-
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grams of 15 or 30 minutes each week added much to the content and depth of
Christian Arabic broadcasts, but they did not have a major impact on the structural
and strategic developments this study is interested in. Some of these individual
producers and their work are briefly treated in the context of the broadcasters who
aired their programs.

1.3.3 History and Nature of ‘Gospel in the Air’ in the Arab World

Chapter 19 describes the organizations that are the focus of this study as treated in
the chapters 6 to 18 historically, systematically, and comparatively. First, a brief
general history of Christian Arabic broadcasting is given, from the perspective of
organizational developments, airtime, indigenization, and developments in the Arab
World and the USA and Europe. Next, the issue of contextualization is treated.
This includes a general history of how contextualization was treated by the broad-
casters and producers. Then, an overview is given of how the broadcasters actually
contextualized their programs of 20-26 September 2004. This is measured by the
RCRI-RCR6 Radio Contextualization Realms and the CW1-CW6 Contextualiza-
tion Warnings as developed for this study. Then, this chapter draws some conclu-
sion about the C1-C6 spectrums of John Travis, and regarding audience response
and its actual figures as treated in this study.

Chapter 20 focuses on the nature of the Christian radio broadcasts to the Arab
World. Tt first discusses the tendencies to uniformity and pluriformity in the Arab
World. For the Churches of the Arab World and Christian Arab radio to have a
future, increasing pluriformity of Arab society is vital. Without this, there is no
place for a Christian witness in the public domain. Next, the development toward
unity and pluriformity among Christian radio in the Arab World is described. A
major question will be to what extent Christian radio as a whole is able to be a
signpost for the unity and the pluriformity that it depends on in social and political
life in the Arab World. Then, chapter 20 discusses the extent to which Christian
Arab radio has been able to present a balanced Christian witness in the public arena
through its kerygma, koinonia and diakonia. This study ends with an eye on the
future of Christian Arabic radio broadcasting. It presents a set of suggestions for
contextualized Christian witness in Arabic radio broadcasts, in the light of expecta-
tions for the Arab Churches and Christians in the Arab World.

1.4 SOURCES
1.4.1 Primary Sources

For the description of the broadcasters of Christian Arabic radio programs in the
chapters 6 to 13, the archives of some organizations and individuals involved could
be accessed. Robert Arnold, the archivist of SIM in Fort Mill, South Carolina
(USA) made every useful document from SIM’s archives on ELWA available.””

* SIM originally stood for Sudan Interior Mission. In 1982 it came to mean Society of International
Ministries, and in 2000 it came to mean Servants in Mission.
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Hovig Nassanian and Derek Knell of Far East Broadcasting Association (FEBA) in
Limassol (Cyprus) made many documents on FEBA available. Alex Elmadjian of
the Adventist Media Center-Middle East (AMC-ME) and Bert Smit of Adventist
World Radio (AWR) went through their files in Nicosia (Cyprus) and Binfield
(England) and made relevant documents available.

Of the broadcasters treated in the chapters 6 to 13, it was not possible to access
the archives of Trans World Radio (TWR), Family Radio (FR), International
Broadcasting Association (IBRA), Bible Voice Broadcasting (BVB) and its origina-
tor High Adventure Ministries (HAM), and HCJB (‘Heralding Christ Jesus’ Bless-
ings’).”” Some personnel and former personnel of those organizations were, to vary-
ing degrees, helpful in the writing of this study by allowing themselves to be inter-
viewed. These organizations also published newsletters, magazines, and books that
were used in describing their work. The lack of archival information does give the
historical descriptions of these organizations a tentative character and further re-
search is needed.

All five producers of programs that are described in the chapters 14 to 18 have
opened their archives for this research. Shelagh Friedli of the Lutheran World Fed-
eration (LWF) in Geneva (Switzerland) gave free access to archival materials of
Radio Voice of the Gospel (RVOG) and the Near East Council of Churches
(NECC), after 1974 called Middle East Council of Churches (MECC). Shirley
Madany researched the archives of the Arabic department of the Back to God Hour
(BTGH) in Chicago (USA) and made many valuable papers available. Arab World
Ministries (AWM) in Worthing (England) and Gospel Missionary Union (GMU) in
Malaga (Spain) allowed free access to their archives. Michael Bond of Global Ra-
dio Outreach (GRO) in Seattle (USA) made board minutes, annual reports and
other relevant documents accessible.

Books written by the Christian broadcasters and producers themselves were used
extensively in this study for the chapters 6 to 13. They usually focus on the global
impact of these broadcasters and not on their Arabic work, and they were obviously
all written from the perspective of the organizations they describe. These publica-
tions were important for this study as they helped to create the historic framework
and general introductions to the organizations treated, even though most of them
had a rather hagiographic character.

This study has made extensive use of interviews with many of the people work-
ing in Christian Arabic radio. These interviews were sometimes done face to face,
but more often email and sometimes by post. Some of these people were able to
consult their agendas, even from the mid 1950s. Others came up with their per-
sonal newsletters, and others again allowed their memories to be triggered by texts
as supplied by the present author. The input of these many people has been very
helpful. Those interviewees who preferred not to be mentioned have remained
anonymous; others have appeared in the footnotes and in the text of this study
where appropriate.

3% The letters HCIB were the call sign given to the Ecuador station by the authorities there. The organi-
zation liked to use it for ‘Heralding Christ Jesus’ Blessings’.
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The websites of the organizations researched were additional sources of infor-
mation and often contained skeleton frames of their history. As these websites
often having a fundraising role, the historical information supplied was viewed in
that context. These websites usually contained statements of faith, and sometimes
the programming philosophies of the organizations.

The primary sources for the description of the actual programs as described in
chapters 7 to 13 were the Arabic programs as broadcast from 20-26 September
2004.*" This period was randomly selected. The programs were received on Sony
ICF-SW7600GR digital radios with SW and MW bands, and taped on audio cas-
settes with the help of three Egyptian and one Sudanese men.** The recordings were
made approximately 100 kilometers northwest of Cairo at the Coptic-Orthodox
desert retreat center Anafiira of Bishop Thomas. In that location radio waves suf-
fered less interference than in the city of Cairo. Many programs were not directed
at Egypt, and could not be received at all. Most of the broadcasters except FR and
BVB made all the programs digitally available, so that some programs that were
aimed at other parts of the Arab World could also be researched. The programs of
FR and BVB could be accessed through web-radio. In this way all primary materi-
als needed for these chapters were available.

1.4.2 Secondary Sources

For the description of the history of the Arab World in chapter 2, mostly secondary
sources were used. In order to create a framework for the history of the Arab World
Philip K. Hitti’s unsurpassable History of the Arabs (2002, first edition 1937), Al-
bert Hourani’s A History of the Arab Peoples (2002, first edition 1991) and Bernard
Lewis’ The Arabs in History (1993, first edition 1958) were used. Hitti and Hou-
rani were Lebanese émigrés, Hitti to the United States, Hourani to the United
Kingdom. Their works were useful as they give a detailed overview of Arab his-
tory. They wrote from the perspective of a Pan-Arab historiography, which affects
how these books value the impact of non-Arabs on the history of the Middle East.
Lewis’ book was useful as it was written from an outsider’s viewpoint, and as it
was more critical of Arab history in general and Pan-Arabism in particular.

The description of the linguistic situation in the Arab World in chapter 3 used an
amalgam of articles and books, both written in English and in Arabic. Especially
the Arabic sources must be mentioned here, as these gave this study insight in the
linguistic self-assessment of Arabs. For understanding the Arabic language and
also to a certain extent, early Islamic history, the Qur’an was one of the important
sources. Sa‘ld Ahmad Baytimi, Umm al-Lughit [Mother of Languages] (2002) was
a good reference. So was Hosam al-Khatib, Al-Lughah al-‘Arabiyah: Idha‘ah
‘Asriyah [The Arabic Language: Modern Dissemination] (1995). Finally, Ahmad
Samir Baybars, Al-Wéiqa’ al-Lughawi wa al-Huwiyah al-‘Arabiyah [Linguistic Re-

3! Only for the Seventh-day Adventist (SDA) broadcasts, programs from 19-25 September 2004 were
researched as those were received digitally from their Adventist Media Center (AMC) in Cyprus. As
this difference was inconsequential for this research, this slight digression was not rectified.

32 These were Tamir Jirj Raghib, Basim Sa‘ad As‘ad and ‘Isa Fransis ‘Abd Allah, under the leadership
of Sharif Fiad Mirham.
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ality and Arab Identity] (1989) must be mentioned. These books defend the need to
use MSA as the sole language by all Arabs, as it is the language of Islam and of
Arab unity. These sources have been supplemented by the author’s own research
over almost 20 years of travel and living in the Arab World and speaking with many
Arabs about issues related to language, education and literacy.

For the description of the different branches of Christianity in the Arab World
in chapter 4, an important handbook was Habib Badr (ed), Christianity: A History
in the Middle East (2005). This book of was originally published by the Middle
East Council of Churches (MECC) in Arabic in 2001. It is especially helpful for
its views of the mission movement and the Ecumenical movement in the Arab
World. Other important handbooks used were Aziz S. Atiya, A History of Eastern
Christianity (1967), and Herman Teule and Anton Wessels (eds), Oosterse Chris-
tenen binnen de wereld van de islam [Eastern Christians within the World of Is-
lam], (1997). These books present two rather different approaches to the Middle
Eastern Churches and the problems they face in Arab Muslim society. This differ-
ence is a reflection of how the Arab World has changed in the 30 years between
the publishing of their books.

Atiya wrote his book when secular Pan-Arabism was still popular in the Arab
World. Many Christians saw the dream of an Arab World independent of foreign
influence and united by a common language and history, as the precondition for a
Christian future in the Arab World. Atiya concluded that ‘national unity’ had
come ‘to stay, that religion belongs to God and the homeland to all’.*®

Teule and Wessels did not share Atiya’s optimism. The fundamentalization of
the Arab World since the 1970s created tremendous problems for the Churches. In
the introduction of their book, they seamlessly move from describing the historic
struggle of Arab Christians to describing what some contemporary Christians
think should be done in order to survive in Arab society. Their book describes:

[...] the tension between ‘being different’ and the search for their own Christian
Arab identity. Exactly because of them ‘being different’, through their connections
with other cultures than the Arab one, Christians were often the ones through
whom new ideas and concepts were introduced in the world of the east. The other
side of the coin is that these ‘others’ were often forced into the roles of ‘strangers’
by the Muslims. Parallel to this is that some Christian groups cherished this other-
ness and felt more connected with their Byzantine or European fellow believers
than with their Islamic neighbors. [...] There are also Christians who, supported by
their church leaders, believe that if Christianity in the east wants to have a future,
one needs to resolutely choose for an ‘Arab Christianity’, a Christianity that is
enculturated (incarnated) in the religio-cultural reality of the region.**

3 Aziz S. Atiya, A History of Eastern Christianity (Millwood, 1991, first edition 1967), p. 112. This
quote was, strictly speaking, about the situation in Egypt, but as the mood all over the Arab World was
rather similar at that time, it may be assumed that Atiya had a similar optimistic view of all of Arab
society.

3 Herman Teule and Anton Wessels (eds), Oosterse Christenen binnen de wereld van de islam (Kam-
pen, 1997), pp. xvii-xviii.
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This view of the need for an enculturated Christianity does not lead Teule and
Wessels to a denial of the grave problems between Arab Muslims and Christians in
history and in the present. They base the proposed solution on the fact that there
are grave problems and that Christians have often fared rather poorly under Arabic
Islam. Atiya however seems so impressed by the dream of peaceful cohabitation
of the 1950s and 1960s, that he is unrealistically positive about the relationships
that existed between the Arab Muslims and Christians during the first few centu-
ries of Islam.

The result of this approach was that Atiya sometimes glossed over some of the
problems in Muslim-Christian relations. Chapter 4 explores these problems and
the impact they have had on the development of the Churches of the Arab World,
and their significance in understanding contemporary Christianity in the Arab
World.

Other handbooks that were used frequently in this chapter were the volumes A
History of the Expansion of Christianity by Kenneth S. Latourette (1976, but)
originally published between 1937 and 1945, and Stephen Neill’s A History of
Christian Missions (1979, first edition 1964). As these handbooks were not fo-
cussed on the Arab World alone, they were secondary to Badr, Atiya and Teule
and Wessels. Other sources referred to are Betty Jane Bailey and J. Martin Bailey,
Who are the Christians in the Middle East (2003) and Andrea Pacini (ed), Chris-
tian Communities in the Arab Middle East: The Challenge of the Future (1998).
Special mention should also be given to Angelo Di Berardino (ed), Encyclopedia
of the Early Church (1992), a fine source for early church history. M.D. Knowles,
De Kerk in de Middeleeuwen I [The Church in the Middle Ages I] (1968) was also
used much.

For chapter 5, on the development of transnational propaganda radio toward and
by the Arabs, Muhammad Fathi’s Al-Idh4‘at al-Misriyah fi Nist Qarn: 1934-1984
[Half a Century of Egyptian Broadcasts: 1934-1984] (1984) was useful for under-
standing the role of Egyptian radio. Douglas A. Boyd’s standard work Broadcasting
in the Arab World: A Survey of the Electronic Media in the Middle East (1999,
first edition 1993) ought to receive special mention as it was so often used as an
indispensable reference work. Boyd focuses on the development of radio in its
political context, without paying much attention to the technical side of the indus-
try. James Wood’s History of International Broadcasting Vol. 2 (2000) and Donald
R. Browne’s International Radio Broadcasting: the Limits of the Limitless Medium
(1982) were also used as sources, even though they were not solely focused on the
Arab World. Wood described radio history with a focus on technical developments,
while Browne’s study followed Boyd’s focus on radio within its political context.

For general background to the chapters 6 to 18, Hansjorg Biener’s Christliche
Rundfunksender Weltweit: Rundfundarbeit im Klima der Konkurrenz [Christian
Broadcasters Worldwide: The Work of Broadcasting in a Climate of Competition]
(1994) was often consulted. The more general books on international broadcasting
as mentioned before were also useful for writing these chapters, as each of those
recognized the Christian SW broadcasters as an important part of the industry in
the Arab World.
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1.4.3 General Literature

This study has greatly benefited from many tertiary sources that have been regu-
larly consulted, even though not all of those have been formally entered into the
footnotes.” For studying Islam phenomenologically and in its socio-political con-
text in the Arab World, the German handbook by Werner Ende and Udo Steinbach
(eds), Der Islam in der Gegenwart; Entwicklung und Ausbreitung. Staat, Politik
und Recht. Kultur und Religion [Islam in the Present; Development and Expan-
sion. State, Politics and Law, Culture and Religion] (1984), and the Dutch hand-
book of Jacques Waardenburg (ed), Islam; Norm, ideaal en werkelijkheid [Islam;
Norm, Ideal and Reality] (1984) and H.A.R. Gibb and J.H. Kramers (eds), Shorter
Encyclopaedia of Islam (1974) have been particularly useful.

Edward W. Said, in Orientalism (1978) and in Covering Islam; how the media
and the experts determine how we see the rest of the world (1981) became the
champion of those who argue that most of what is said in Western scientific and
expert circles about Islam is biased. After 11 September 2001, when al-Qd ’idah
destroyed the World Trade Center in New York, it has become increasingly clear
how difficult it is to write objectively about Islam. Since then, Western scholar-
ship has published an increasing number of very worthwhile books. Those can,
broadly speaking, be divided in two camps: those who focus on Islamic fundamen-
talism, and terrorism as a result of concretely discernable social, political and eco-
nomic antecedents, and those who see fundamentalism, or terrorism, as basically
rooted in Islam itself. Examples of the first trend are for instance Mahmood
Mamdani’s Good Muslim, Bad Muslim; America, the Cold War, and the Roots of
Terror (2004) and Gilles Keppel, The War for Muslim Minds; Islam and the West
(2004). To the second camp of writers belong, for instance, Lewis, as exemplified
in his book What went Wrong; the clash between Islam and modernity in the Mid-
dle East (2002), and Samuel P. Huntington with his book The Clash of Civiliza-
tions (1997).

In the field of missiology, David J. Bosch’s Transforming Mission; Paradigm
Shifts in Theology of Mission (1997, first edition 1991) can hardly be overrated as
a handbook. Jan A.B. Jongeneel’s encyclopedic works have also been valuable
tools for reference. These are Philosophy, Science and Theology of Mission in the
19" and 20" Centuries. A Missiological Encyclopedia Part 1: The Philosophy and
Science of Mission (2002, first edition 1995) and Philosophy, Science and Theol-
ogy of Mission in the 19" and 20" Centuries. A Missiological Encyclopedia Part
1I: Missionary Theology (1997). As the focus of this present study is on contextu-
alization, Paul G. Hiebert’s Anthropological Reflections on Missiological Issues
(1994) was used, especially for his caveats in the realm of contextualization. With

33 Throughout this research, from late 2002 to 2006, the usefulness of the internet increased tremen-
dously in terms of the growing quantity and quality of material available. Powerful search engines such
as Google were indispensable in cross-referencing between broadcasters and producers. Google Scholar
gave direct access to many scientific publications as evermore scientific writers and publishers used the
internet for publishing their articles and books. As with all books, articles, interviews and information
found in archives, the information found on the internet was critically assessed. The main difficulty
with websites is that they tend to disappear or to change names. Therefore the footnotes make refer-
ence to the dates when the websites were accessed for this research.
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its aim to apply sociology and anthropology to missiological communication,
Marvin K. Mayers, Christianity confronts Culture; A Strategy for Cross Cultural
Evangelism (1974) played an important role in the development of missiological
thinking of many Christian radio organizations. The same is true for Donald
McGavran’s Understanding Church Growth (1970). His sociological approach to
missions was embraced by many missionaries. He popularized the ideas that in
church growth and mission, the focus must be on homogenous units, that the goal
of mission is to get as many people into the church as possible, and that churches
and missions should set measurable goals and count their results for refining their
strategies. An important counterbalance against this sociologically driven church
growth approach is James F. Engel and William A. Dyrness, Changing the Mind of
Missions; where have we gone wrong? (2000). Samuel Escobar, A Time for Mis-
sion; the challenge for global Christianity (2003) is a critique of the approach of
Western churches to set their own missiological goals, while treating the rest of
the world as recipients of their message. This study agrees with this critique, and
holds that with respect to mission in the Arab World, the missiology of the indige-
nous Churches of the Arab World must be decisive for how non-Arabic missionar-
ies operate in the Arab World.

1.5 ARABIC TRANSLITERATION

Arabic does not use the Latin alphabet so Arabic words and names used in this
study are transliterated. The transliteration of Arabic poses some complications, as
is shown for instance by the different manners in which the name of the Prophet of
Islam is written. Is it Muhammad, Muhammed, Mohammed, or Mohammad? None
of those choices is technically wrong.*

This study uses the transliteration method of the Library of Congress of the
USA.’" This transliteration method has been followed when reference is made to
Arabic words or proper names. Hence the Qur’n, not the Koran, and not Gamal
Abdel Nasser but Jamal ‘Abd al-Nasir. Though Arabic does not have capital let-
ters, this study uses capitals in cases where English would do so.

For the sake of readability, plurals and adjectives of Arabic transliterated words
are Anglicized. Thus, this study speaks of hadiths, not of ahadith, even though that
is the actual plural of hadith, and about Qur’anic, not Qur’dni or Qur’4niyah,
though those would be the proper male and female adjectives of Qur’an.

Five exceptions are made to this system of transliteration. First, for the names
of Arabic countries and their major, generally well-known cities, the common Eng-
lish names are utilized. It would be too confusing to speak of Misr or Dar al-

3% The common scientific spelling of the name of that person is actually Muhammad, with a dot under
the ‘h’, to differentiate the letter from the ‘h’ as pronounced in ‘house’. The ‘h’ in the name of
Muhammad should be pronounced more like the ‘h’ in “human’, but slightly more aspirated. The second
Arabic ‘m’ in the prophet’s name is doubled in transliteration because literary Arabic puts a shaddah (a
small symbol that looks like ‘w”) above the ‘m’ as a sign that it has to be pronounced somewhat longer.
For purely technical reasons (Times New Arabic does not work well with bold typeface) this system of
transcription has only been followed partially in headings and sub-headings.

37 See www.loc.gov/catdir/cpso/roman.html (30 January 2005).
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Bayda’ when reference is made to Egypt or Casablanca. Secondly, in quotes the
transliteration of the person cited is followed. The third exception is for the names
of Arabs who have emigrated. This study uses the transcription they have adopted
as their formal name. The fourth exception is when Arabs are authors of non-
Arabic books or articles. In those cases the footnotes use the name of the author as
transliterated in their own publications. Finally, the words Islam and Muslim are
treated as English words, and not as their formally transliterated forms Isiam or
Miislim, except in transcriptions of Arabic literary sources.

Two important companions in this study have been two Arabic-English
dictionaries. For understanding MSA, J. Milton Cowan (ed), Hans Wehr; A
Dictionary of Modern Written Arabic (1980) was indispensable. For Egyptian
colloquial Arabic, El-Said Badawi and Martin Hinds, A Dictionary of Egyptian
Arab (1986) was also important.






2 The Arab World: Political History

To understand the role of Arabic Christian radio broadcasts and its Christian wit-
ness to the Arab World, it is important to have a measure of insight into the his-
tory of the Arabs. In this introduction to Arab history, the focus is on Christian-
Muslim socio-political relations. This entails the issues of Arabization and Islami-
zation, which will be important themes in this chapter. It also entails the question
to what extent the Churches were able to do their Christian witness in the public
domain. Special attention is given to the early history of Islam and its conquests,
the Crusades, and to the post-colonial period, as these periods have greatly influ-
enced the mutual understanding of Christians and Muslims in recent history and
thus impacted the work of Christian broadcasters to the Arab World.

This chapter divides the history of the Arab World into six broad epochs.
These are the pre-Islamic period (until the year 570), the time of Islam’s Prophet
Muhammad ibn ‘Abd Allah (570-632), the period of expansion of Islam (632-
1055), the period of the Arab World being under siege (1055-1517), then the pe-
riod of Turkish and Western domination of the Arab World (1517-1922), and fi-
nally, the decolonization of the 20" century (from 1922).

Such an approach to the history of the Arab World shows broad general devel-
opments, but it is complicated by the fact that the different geographic parts of the
Arab World have enjoyed a common history only in part. The Arabic language
and the Islamic religion created a bond between the peoples of the Arabian Penin-
sula, North Africa, and the Middle East, but this was only to a certain extent and
the differences and the conflicts between these peoples were not obliterated after
the coming of Islam.'

The power center of Arabic Islam was initially located in the Arabian Penin-
sula. It then shifted to Damascus (Syria), and later to Baghdad (Iraq) and Cairo
(Egypt). Iraq and Egypt are shown to be the main powerful actors that have either
ruled over or influenced large parts of the Arab World throughout history. There-
fore to a certain extent, a description of the history of the Arab World is focused
on Egypt and Iraq. Only since the 1970s has Saudi Arabia become an important
power broker in the Arab World, regaining a position of importance in the Arab
World that it only had very briefly at the inception of Islam.

2.1 ARABIA BEFORE ISLAM

The first detailed information about the Arabs in the Arabian Peninsula dates from
the Hellenic period when a series of semi-sedentarized border states were created

! Islam itself created its own divisions between the peoples of the Middle East and the Arabian Gulf,
for instance through the division between Sunnis and Shi‘ites. A recent book that underlines the deep
divisions in the Arab World among those lines is Vali Nasr, The Shia Revival; How Conflicts within
Islam Will Shape the Future (New York, Londen, 2007, first edition 2006).
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in the Syrian and northern Arabian desert areas. The most important of these
states was that of the Nabataeans. At its peak it stretched across the area between
the Red Sea, the Dead Sea and the Hijaz. These people spoke Arabic but used
Syriac, the written form of Aramaic, in writing. Arabic was not a written lan-
guage yet. Its capital city was Petra, a key city on the trade routes between the
Kingdoms of Southern Arabia and the Mediterranean. This Nabataean country
was uszed by the Roman Empire as a frontier state to guard it from marauding Arab
tribes.

In the year 24 before the Common Era (BCE), the Nabataean Kingdom served
as the base for Emperor Augustus’ expedition to conquer the south-western part of
the Arabian Peninsula. Rome hoped to control the trade routes to India but the
expedition by 10,000 men under prefect Aelius Gallus was a total failure. Never
again would any European force try to conquer the inlands of Arabia.’

During the third century of the Common Era (CE), the Syro-Arabian desert saw
the development of Palmyra, another important Arab Kingdom. Its Queen Zaynab
(Zenobia) ruled over major parts of Asia Minor and the Middle East including
Egypt. The Kingdom’s wealth was attributed to its power over the northern trade
routes from Arabia and Europe to Syria. When Zaynab proclaimed her son em-
peror it was not well received; Palmyra was conquered in 272 by Roman armies.”

The wars between Byzantium and the Sasanids of Persia during the third and
fourth centuries CE made the Red Sea and the Euphrates Valley hazardous for
traders to travel. Secure trade routes through the arid Arabian deserts were essen-
tial and thus the Arabian merchants profited from this instability. However, the
peace between the Byzantine and Persian Empires between 384 and 502, made
these routes redundant again. This resulted in a period of economic decline for the
Peninsula.’

Like Rome, the Byzantines and the Sasanids allowed the development of Arab
buffer states. The Ghassanids formed one such state and were based around the
Yarmik River. In 374 the first bishop, Miisa, had been appointed among the Pal-
estinian Arabs, according to tradition at the request of the Arab Queen Mavia.
After the Ghassanids had taken power, the Kingdom adopted the Christian faith.
They were possibly originally a Yemeni tribe that had settled in Syria. They spoke
Arabic while, like the Nabataeans, they used Syriac for writing..®

The relationship between Constantinople and the Ghassanids deteriorated by
the late sixth century because the Ghassanids were suspected of treason; they were
seen as not doing enough against Persian invasions. They had received generous
financial handouts from Constantinople since the time of Emperor Heraclius for

2 Bernard Lewis, The Arabs in History (Oxford, New York, 1993, first edition 1950), pp. 20-21. The
Apostle Paul lived for three years in this environment after he had become a Christian. Letter of the
Apostle Paul to the Galatians, 1:17-18.

3 Philip K. Hitti, History of the Arabs (Houndsmills, New York, 2002, first edition 1937), pp. 46-50.

* Lewis, Arabs in History, pp. 21-22. Hitti, History of the Arabs, p. 76.

> Lewis, Arabs in History, pp. 23-27.

® Theresia Hainthaler, Christliche Araber vor dem Islam (Leuven, 2007), pp. 37-40. Lucas van Rompay,
‘2. Opkomst en groei van onathankelijke volkskerken in het Oosten tot aan de Arabisch-islamitische
veroveringen (451-461)’, in Herman Teule and Anton Wessels (eds), Oosterse Christenen binnen de
wereld van de islam (Kampen, 1997), p. 28. Hitti, History of the Arabs, pp. 78-84.
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their services as a buffer state but the emperor stopped paying these subsidies after
their exhaustive war with Persia that lasted from 603 to 628. As a result Byz-
antium lost their full allegiance and this was to cost the Empire dearly when the
Mus%im armies began to move out of the Peninsula and into the Byzantine Em-
pire.

The Kingdom of Hirah, between Iraq and the Arabian Peninsula, was a buffer
state between the Sasanids Persians and the Roman Empire. Toward the end of
the third century CE, the Lakhmid dynasty had been established in the southwest-
ern parts of present Iraq. As early as the year 410, Hirah had a Christian bishop.
The population adopted the Nestorian faith, which was the most attractive Chris-
tian expression to the Persians. The last Lakhmid king, al-Nu‘man III (580-602),
converted to the Christian faith. The vernacular of Hirah was Arabic but Syriac
was used for writing. According to Hitti, the Christians in southern Iraq ‘acted as
the teachers of the heathen Arabs in reading, writing and religion’.* At the begin-
ning of the seventh century, Hirah was taken over by Persia and a Persian resident
took direct control of the Kingdom. The region remained a Persian outpost until
633 when the land was conquered by Muslim forces.’

Before the coming of Islam, there were also churches in the Arabian Peninsula
itself. During the third and fourth century many inhabitants of Bahrain appear to
have adopted the Christian faith as a result of mission work. Bahrain was the loca-
tion for two of the five Nestorian bishoprics that existed on the Arabian side of the
Gulf at the time of the arrival of Islam."

Najran, north of Yemen, adopted the Miaphysite (usually called Monophysite)
faith around the year 500; according to tradition a holy man from Syria, Faymiyin,
proclaimed it first in Najran.!" In Yemen there was also a small Christian minority
at that time. Theophilus Indus, an Arian, was sent as an envoy of Emperor Con-
stantius to Yemen in 356, and founded the first known church in Aden. He
founded two more churches to the north.'”” There were also some early Miaphysite
missionary activities from Syria. During the sixth century, Yemen had bishops,
priests, monks and martyrs, resembling any other Christian land."

" Lewis, Arabs in History, pp. 27-28.

8 Hitti, History of the Arabs, pp. 83-84. Kenneth S. Latourette, A History of the Expansion of Christi-
anity Vol. 2: The Thousand Years of Uncertainty - 500 AD to 1500 AD (Grand Rapids, 1976, first
edition 1956), p. 272.

° Lewis, Arabs in History, pp. 27-28. Hitti, History of the Arabs, p. 83.

1 1t is uncertain when the two bishoprics on Bahrain were dissolved though they are known to have
survived until the year 835. In Jubayl, in the eastern province of Saudi Arabia, the remains of a church
were found in 1986. The Saudi authorities have not allowed any archeological research, but the church
may have been one of the five Nestorian bishoprics in Arabia. The ruins originally contained four stone
crosses, which later went missing though the marks where the crosses were are still visible. Informa-
tion found on www.arab.net (13 January 2006) and on www.nestorian.org (14 January 2006).

' Hitti, History of the Arabs, p. 61. The second Caliph, ‘Umér, deported the Najrani Christians who
refused to adopt Islam in 635-636, to Iraq. For a discussion about the terms Miaphysite and Mono-
physite, see chapter 4 on Christianity of the Arab World.

12 Theresia Hainthaler, Christliche Araber vor dem Islam (Leuven, 2007), pp. 116-118.

'3 Kenneth S. Latourette, A History of the Expansion of Christianity Vol. 1: The First Five Centuries -
to 500 AD (Grand Rapids, 1976, first edition 1956), pp. 233-235.
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Judaism had more success than Christianity in establishing itself as a religion in
Yemen. In the early part of the sixth century there was a Jewish king, Dhu-
Nuwés. The rivalry between Jews and Christians led every now and then to hos-
tilities. Dhu-Nuwas massacred Christians in Najran in 523 by burning them in a
trench.'* The Byzantine Emperor Justin I then successfully implored the Abyssini-
ans to help their Christian brothers. In 525 they arrived and stayed as rulers."
They colonized Yemen until 575 when they were defeated by the Persians who
came to the aid of the pagans and the Jews. Yemen thus changed into Persian
hands. In 628, Badhan, the fifth Persian ruler of Yemen, became a Muslim.'®

The war between Byzantium and Persia of 603 to 628 made the trade routes
from Syria through western Arabia, to Yemen and India, important again. The
economic upswing of the Arabian tribes may have stimulated their cultural life.
The first proof of Arab literary activity dates from this period. The Arabs created
a wealth of Bedouin poetry that was orally transmitted and written down when
Arabic came to be used for writing, in the century after the beginnings of Islam.
During this period of economic activity there were also some settlements of Jews
and Christians in the Arabian Peninsula, spreading their Hellenistic and Aramaic
Christian and Jewish cultures in the heartlands of Arabia."’

The west Arabian city that profited most of all from the upswing of trade was
Mekka in the Hijaz. This area was important as an accessible, hence strategic,
location on the south-north trade route between Yemen and Gaza through Petra.
The tribe ruling Mekka, the Quraysh, dispatched large caravans of associated trad-
ers into all directions, with the connivance of the Byzantine, Persian and Ethiopian
border authorities. This made Mekka and its tribes an important power in Ara-
bia."® The Quraysh were also held in high esteem as the guardians of the Ka’bah, a
small temple in Mekka that contained the statues of all 360 gods that were wor-
shipped in Arabia. The Ka’bah was an important shrine for pilgrims."’

Philip K. Hitti, the Lebanese-American historian who started the Department
of Near Eastern Studies at Princeton University in the 1940s, described how the
Hijaz was ‘ringed about with influences, intellectual, religious and material, radi-
ating from Byzantine, Syria (Aramaean), Persian and Abyssinian centers’ in the
century preceding the mission of Muhammad. He also concluded that the ‘anti-
quated paganism of the Peninsula [seemed] to have reached the point where it
failed any longer to meet the spiritual demands of the people’.”

It is certain that through Jews and Christians many Arabs had turned away
from polytheism and had become acquainted with monotheistic notions. In the
Hijaz there were many professing Christians, including in Mekka and Medina,
though it must be noted that these were probably not indigenous to the region.”!

' The Qur’dnic chapter al-Khandaq (The Trench) refers to this event.

'S The year 525 is based on Theresia Hainthaler, Christliche Araber vor dem Islam (Leuven, 2007), pp.
126-127; Hitti uses the year 523, see Hitti, History of the Arabs, pp. 61-65.

' Hitti, History of the Arabs, pp. 61-65.

'" Lewis, Arabs in History, pp. 23-27.

"® Ibid., pp. 29-31. Hitti, History of the Arabs, p. 106.

' Hassan Ibrahim Hassan, Islamic History and Culture (Cairo, 1969?), p. 18.

2 Hitti, History of the Arabs, pp. 107-108.

*! Theresia Hainthaler, Christliche Araber vor dem Islam (Leuven, 2007), pp. 137-140.
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Among those who did not become Jews or Christians, many had adopted some
form of monotheism and were called hanifs.”> Monotheistic ideas were to set the
Arabs on a new course. This was to happen at a time when the organized political
life of Arabia was disrupted and anarchy prevailed. ‘The stage was set [...] for the
rise of a great religious and national leader’, Hitti wrote.”

2.2 MUHAMMAD: PROPHET AND LEGISLATOR: 570-632
2.2.1 Period of Mekka

One of the traders of the Quraysh was Muhammad. He was born around 570 as a
resident of Mekka and he was aware of developments outside Arabia. In Sirah al-
Rim Muhammad showed his support for Byzantium in its war against the Per-
sians.”* It seems likely that his business trips brought him into the sphere of influ-
ence of the Persian and Byzantine Empires.

The most important characteristic of religions during the time of Muhammad
was that they were understood as essentially ‘national’ religions in the sense that
the different ethno-linguistisic communities of the Middle East had their own re-
ligious rites in their own vernacular. This fact is usually overlooked in evaluating
Muhammad. Mitri Rahab underlines, correctly, that in the religions of the Middle
East, culture, language, ‘national identity’ and religious belonging, were insepara-
ble. The different denominations in the Middle East were people churches. The
Christian Arabs however, did not have their own people church. They remained
dependent on ‘foreign’ churches, for their liturgy and church language. An Arabic
Bible did not exist in the period before Muhammad.?

Rahab points to the pre-Islamic Christian preacher Quss ibn Sa‘idah, who lived
in the sixth century and who is sometimes identified as a bishop of Najran. He
seems to have been the first preacher who used Arabic in his sermons and he was
also known as a great Arab poet. Muhammad was deeply impressed by the stories
he had heard of this preacher who began to contextualize the Gospel in the Arabic
realm. Rahab stresses that the development of Islam should be seen in this con-
text:

The prophet Muhammad [...] saw himself surrounded by two national religions, Ju-
daism and Zoroastrism, and by a number of national churches: Syrian, Greek, Cop-
tic, Abyssinian, etc. An Arabic national-religious entity and an Arabic revelation

22 The word came to mean ‘true believer’ or ‘orthodox’ in Islam, but its original meaning is unknown.

2 Hitti, History of the Arabs, pp. 107-108.

* Mitri Raheb ‘Der Islam: Ein gescheitertes oder gelungenes Projekt christlich-arabischer Kontextuali-
sierung’, in Ulrich Dehn und Klaus Hock (eds), Jenseits der Festungsmauern (Neuendettelsau, 2003), p.
286. Mitri Rahab leads The International Center of Bethlehem and is the priest of the Evangelical
Lutheran Christmas Church in Bethlehem (Palestine).

» Raheb, ‘Der Islam: Ein gescheitertes oder gelungenes Projekt christlich-arabischer Kontextualisie-
rung, pp. 286, 298.
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were still lacking. With the Quran, the prophet Muhammad [...] continued the
process of contextualization that had just begun.?

Muhammad began to preach to the people of Mekka about the wickedness of
idolatry, the need to serve the one true God (Allih), and the imminence of divine
judgment. He also preached that the words he was proclaiming were direct revela-
tions from God through the angel Gabriel (Jibril) and that his preaching was in
accordance with how God had revealed himself in the Scriptures of Abraham,
Moses and Jesus. Muhammad’s initial approach is illustrated by the visit of some
of his early followers to the Abyssinian church. They presented their views about
Jesus from parts of the Qur’dnic chapter Siirah Maryam (Mary) to these Christians
and assumed that they would recognize that Muhammad was proclaiming the same
message as the church did. This indicates that initially Muslims truly believed
that they proclaimed the same message as the Church had always done; they be-
lieved that they did not introduce a new religion but a contextualized version of
the Christian religion. Muhammad saw his uniqueness in that he had been sent to
the Arab nation that had not had prophets before and that did not have their own
Scriptures.”’

Rahab concluded that Muhammad initially did not want to start a new religion,
but an indigenous Arabic liturgy, and this conclusion seems reasonable. As a con-
firmation of that stance, he pointed to the fact that in the Middle Eastern
Churches, the Bible was mainly known through the texts that were recited in the
liturgy, in much the same way as in Islam the Qur’dn came to be recited. Also, the
word Qur’dn is derived from the Aramaic word Qerydnd, which in the Syriac
church was used as the term to designate the Lectionary of Bible texts that were
chanted in the liturgy. Initially Muhammad refused to consider what was revealed
to him as a new Holy Book. He rebuked those who wanted him to present them
with a new Holy Book and considered that as a sign of unbelief. What had been
revealed in the Scriptures of the Jews and the Christians seemed to have been
enough for him.”®

2.2.2 Period of Medina

The leaders of Mekka did not accept the message of Muhammad, possibly for fear
of the city losing its respected status of a pagan religious sanctuary and perhaps
also because of the social and economic implications of Muhammad’s message.
Most converts to Islam were poor. The citizens of Medina, 450 kilometers north
of Mekka, heard of Muhammad and invited him to come with his followers and
reside among them. Medina had no vested interest in paganism as Mekka had. In
622, Muhammad and his followers moved to Medina, where he was allowed to
implement his new religion. Muslims call this the hijrah (emigration); this event

2 Ibid., pp. 301-302. The quote of Rah4b is translated from German by the author of this study.

" Raheb, ‘Der Islam: Ein gescheitertes oder gelungenes Projekt christlich-arabischer Kontextualisie-
rung, pp. 304-306.

2 Ibid., pp. 306-309. More on the language of the Qur’dn and the influence of Aramaic on the Qur'dn
can be found in chapter 3.
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was considered important enough to become the beginning of the Islamic calendar.
The Qur’dnic parts that were revealed in Mekka seem to reflect more of
Muhammad’s religious preaching per se, while the parts that were produced in
Medir;ga are more concerned with implementation and legislation of his religious
ideas.

In Medina, Muhammad was able to spend extended time with Jewish people
groups, while in Mekka he had not met with many. In Mekka he had always felt
attached to what he termed People of the Book (Ahl al-Kitdb) but he must have
been bitterly disappointed that neither Jews nor Christians recognized his message
as similar to what they already believed. His message in Mekka included that the
prophets, sent to the different nations, always proclaimed the same message. That
seemed disproved in Medina, both by the differences between Jews and Christians
and because neither of them accepted Muhammad as a prophet. In Medina for the
first time Muhammad began to realize that al-Tawrah (the Torah, the Jewish
Scriptures) and al-Injil (the Evangel, hence the Christian Scriptures) contained
different message from the Islam he presented. He then began to speak about the
Qur’an as the ultimate reference Scripture. Anything in the Jewish and Christian
Scriptures that did not match the Qur’dn was, according to Muhammad, changed
by unfaithful Jews and Christians. The Qur’dn was no longer a liturgical text but
had become Holy Writ.*

Another change that occurred in Muhammad’s self-understanding was that he
no longer saw himself as the prophet for the Arabs only but as the ultimate prophet
for all nations.”’ He linked his revelation directly to Abraham, thereby preceding
Moses and Jesus. Whereas in the early period in Mekka, Abraham was only seen
as a righteous hanif, in Medina Muhammad came to see Abraham’s message as the
proto-revelation of God. Jews and Christians had deviated from that message and
Muhammad had come to set the record straight and to lead people back to the
original religion. Islam had now become a religion of its own. No wonder that in
Medina, Muhammad told his flock to no longer pray in the direction of Jerusalem
but towards Mekka and to no longer fast during the Jewish time of fasting at Yom
Kippurbut during the Arabic month of Ramaddn.>

The politico-religious ummah (community) Muhammad established in Medina
was a development upon the pre-Islamic Arabian town, supplementing the social
mores of pre-Islamic times with a new set of rules and beliefs. All the regulating
ideas were within the structures of tribalism. The British historian Bernard Lewis
described the main change:

¥ Lewis, Arabs in History, pp. 35-38.

3% Raheb, ‘Der Islam: Ein gescheitertes oder gelungenes Projekt christlich-arabischer Kontextualisie-
rung’, pp. 310-313.

3! Rahab thought this may have been the result of the Jews calling him a heathen. The Jewish term for
heathens, ummot ha-olam (peoples of the world) had a negative connotation for the Jews but the Arabic
equivalent ummiyin (ignorant people, illiterates) became the positive term Muhammad used for the
masses that he came to identify himself with. He considered himself, like the Apostle Paul, an apostle
for the nations. Raheb, ‘Der Islam: Ein gescheitertes oder gelungenes Projekt christlich-arabischer
Kontextualisierung’, pp. 313-316.

32 Raheb, ‘Der Islam: Ein gescheitertes oder gelungenes Projekt christlich-arabischer Kontextualisie-
rung’, pp. 313-316.
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[Faith] replaced blood as the social bond. Already in the pre-Islamic tribe god and
cult were the badge of nationality, and apostasy the outward expression of treason.
The change meant [...] the suppression within the Umma of the blood feud and the
achievement of greater inner unity, by arbitration. Of equal importance was the
new conception of authority. The Sheikh of the Umma, that is, Muhammad him-
self, functioned for those who were truly converted, not by a conditional and con-
sensual authority, grudgingly granted by the tribe and always revocable, but by an
absolute religious prerogative. The source of authority was transferred from public
opinion to God, who conferred it on Muhammad as His chosen Apostle. This trans-
fer shaped the whole future history of Muslim government and Muslim political
thought.*

In Mekka Islam was a religion in a state, while in Medina Islam itself became
the state. Then and there Islam came to be the militant polity that it would be for
any Muslim who wanted to implement his religion in accordance with the original
precepts and organizational principles.**

In 630, the Muslim army from Medina conquered Mekka. When two years later
Muhammad died, most tribes of Arabia had come to terms with the new political
power and had come to offer their political submission. ‘Muhammad had aroused
and redirected the latent forces of an Arab national revival and expansion’, Lewis
concluded. ‘The fact that his death was followed by a new burst of activity in-
stead of by collapse shows that his career was the answer to a great political, so-
cial and moral need.””

Muhammad’s policy towards the Jewish and Christian tribes in Arabia was to
try to convert them to Islam. If they did not comply he was prepared to create
treaties whereby these tribes were allowed to keep their synagogues, churches and
religious leaders while having to pay tribute and render some services to Muslims.
The Jews of the oasis of Khaybar, in the north of the Hijaz, had to pay half of the
total produce of their oasis after they were conquered in 628. The Islamic prophet
told the Jews of Khaybar that he would still be entitled to drive them out of the
oasis anyway.”® The Christians of Najran also became subject to similar, though
less rigorous rules.”” For Bedouins who were dependent on the meagre produce of
an oasis, paying a tribute of 50 percent meant starvation. ‘Treaties’ of this sort
were devastating for the minorities that did not convert to Islam. In the harsh cli-
mate of Arabia, the choice was between becoming Muslim and slow starvation. It
is dubious why in spite of this, many scholars continue to speak about the Jewish
and Christian tribes in Arabia as ‘protected’ tributaries, while in reality they were
subjected and exploited.™

33 Ibid., p. 40.

3 Hitti, History of the Arabs, p. 117.

35 Lewis, Arabs in History, p. 46.

36 Ibn Ishaq (704-767), the earliest biographer of Muhammad, wrote this in al-Sirah al-Nabawiyah (Pro-
phetic Stories). See Wim Raven, Ibn Ishaq, Het Leven van Mohammed: De vroegste Arabische verha-
len (Amsterdam, 1980), pp. 202-206.

37 Fred McGraw Donner, The Early Islamic Conquests (Princeton, 1981), p. 76.

3 For instance Donner, Early Islamic Conquests, p. 76.
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2.3 ARAB EXPANSION: 632-1055
2.3.1 Arab Conquests under the First Four Caliphs

When Muhammad died in 632, Abll Bakr was appointed as his Caliph (khalifah) or
deputy (632-634). He was immediately faced with Arab tribes that, in accordance
with tribal law, considered the treaties with Medina null and void. Ab® Bakr had
to create new treaties with those tribes, but because many refused, he undertook
their military subjugation. The Arab Muslim armies under Khalid ibn al-Walid
quickly subjugated all of Arabia and forced its submission to the Islamic state that
had its center in Medina. Muslims call these the Wars of Apostasy (riddah) even
though many Arabian tribes had never been Muslims, hence never left that faith.
They were now subjected to Islamic rule for the first time.

Many theories have been propounded for explaining why the politically unified
Arabian Peninsula then proceeded to conquer the Middle East and North Africa.
These theories range from population pressure in the Peninsula, the impoverish-
ment of Arabia, the Arabic proclivity for raids, drought, the weakness of the ad-
versaries, and the need for booty, to pure coincidence.” This is not the place to go
deeply into all these potential causes. Suffice it to say that in any case, a distinc-
tion needs to be made between the reasons why the Arab armies ventured outside
the Peninsula, and the reasons why they were successful in their conquests.

Hitti spoke about a ‘momentum’ of the ‘newly acquired technique of organized
warfare’ and of these internal Arab campaigns transforming Arabia ‘into an armed
camp’*® Lewis thought the Arabs were driven by the pressure of overpopulation in
its native Peninsula to seek an outlet in the neighboring countries.*’ Hassan
Ibrdhim, who taught Islamic History at different universities in the Arab World,
took the traditional Islamic view and believed that Abli Bakr ‘fulfilled the com-
mandments of the new faith to spread it’, adding however that he also profited
from ‘the Arab’s instinctive love of fighting’.**

The new religion of the Arabs may have been an important motivational force,
but to say that the Arab expansionist movement was in order to spread Islam, as
Ibrahim suggested, seems incorrect. It is unlikely that the Arab armies initially
intended to conquer the Middle East and North Africa. It is more likely that their
initial attacks on countries outside the Peninsula were mere raids for booty in or-
der to support the central institutes of the budding state in Mekka and Medina.
Only when the Arabs realized how weak their neighbors had become did they de-
cide to proceed to occupy their lands.”> When they occupied non-Arab lands, the
original intent was exploitation, not Arabization or Islamization. Those concepts

% Donner, Early Islamic Conquests, pp. 3-9, gives a brief overview of some of these views.

“ Ibid., pp. 49-51. Hitti, History of the Arabs, pp. 140-142.

*! Lewis, Arabs in History, pp. 55, 60.

2 Hassan, Islamic History and Culture, p. 38.

* Thus M. Shaban, ‘Conversion to Early Islam’, in Nehemia Levtzion (ed), Conversion to Islam (New
York, 1979), p. 27.
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became more central to the policies of the Arab conquerors when it became clear
that the conquests were not a temporary issue.**

In July 636 the Arab armies inflicted a crushing defeat on the Byzantine armies
at the Yarmik River after some years of skirmishes. This put all of Palestine and
Syria, including Lebanon, under the Arabs. A year later, in the summer of 637, a
Persian army was defeated at Qadisiyah, opening most of Iraq to the Arabs. Five
years after the death of Muhammad, the whole Middle East was in Arab hands.*”’

In December 639 an Arab army under ‘Amr ibn al-‘As decided to launch a raid
from Palestine into the Sinai Desert for looting the bordertown al-‘Arish. That
went so easily that ‘Amr decided to march further into Egypt. In 640 he con-
quered the Byzantine fortress of Babylon, an area that is now enveloped in the city
of Cairo. In 641 the Byzantine troops in Egypt surrendered, though Alexandria
held out for one more year. Cyrus, the Greek-Orthodox patriarch of Alexandria,
eventually signed a treaty with ‘Amr, resulting in the withdrawal of the last Byz-
antine troops.*® When in 644 the second caliph ‘Umar ibn al-Khattab (634-644)
was murdered by a Persian slave, the initial wave of wars and migration of Arabs
came to a halt."’

One of the main reasons why the armies of Byzantium and the Sasanids were
unable to stop the Arab attacks was that they were exhausted from their own war.
They had signed a peace agreement in 628 but this had not given them enough
time to recover sufficiently to stop the Muslim armies. Some of the semi-
Christianized Arab tribes in the area of Jordan threw in their lot with the Muslims
aiding them in conquering Syria and Palestine. This support for the Muslim ar-
mies may have been induced by the desire of these Christian Arabs to be liberated
from Byzanium’s religious impact in order to develop a more indigenous Christian
faith, but the fact that Byzantium had shorly before withdrawn its financial sup-
port for border protection probably also played an important role.

Albert Hourani, a son of Lebanese Protestant immigrants to Great Britain and a
historian at Oxford, thought that the easy Arab victories were a matter of plain
indifference of the conquered. The Byzantine and the Sasanids rulers were not
indigenous themselves:

To most of them it did not matter whether they were ruled by Iranians, Greeks or
Arabs. Government impinged for the most part on the life of the cities and their
immediate hinterlands; apart from officials and classes whose interest were linked
with theirs, and apart from the hierarchies of some religious communities, city-
dwellers did not care much who ruled them, provided they were secure, at peace,
and reasonably taxed. The people of the countryside and steppes lived under their
own chiefs and in accordance with their own customs, and it made little difference
to them who ruled the cities.**

* Lewis, Arabs in History, pp. 49-51; Hitti, History of the Arabs, pp. 140-142.

* Lewis, Arabs in History, pp. 51-53.

* Ibid., p. 53.

7 Amir Hassan Siddiqy, Decisive Battles of Islam (Kuwait, 1986), pp. 57-62.

* Albert Hourani, A History of the Arab Peoples (London, 2002, first edition 1991), p. 23.
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Byzantium had placed a high tax burden on their provinces of Egypt and Syria.
It was persecuting the Copts and other churches of the Middle East who did not
agree with the decisions of the Fourth Ecumenical Council of Chalcedon (451).
These two factors had not created any love for Byzantium among the Christians of
these lands. The treatment of the Copts by the Byzantines was so bad, that
George C. Anawati, an Egyptian Church historian, concluded: ‘That meant push-
ing the Copts into accepting anyone who seemed able to deliver them from their
religious and political persecutors’.*’

In the Persian ruled lands of present Iraq, the situation was also unstable. King
Yezdegerd was a boy when the Arab armies began their march into Iraq. He was
incapable of uniting his crumbling country against the Arabs; the inhabitants of
the Semitic and religiously disaffected Iraq did not care much for their Persian
rulers. The Arabs were almost welcomed as liberators, according to Lewis.”

Another reason why it is questionable that spreading Islam was the motivation
behind the expansionism of the Arabs is that it was Arabianism, not Islam, which
triumphed first. Between the military conquests and the religious conversions of
the conquered regions a long period intervened. Early on in Islamic history con-
versions to Islam were often discouraged. Such conversions meant less fiscal in-
come that could be shipped back to the Hijaz, the center of the expanding Arab
World.”

The Arab armies retained the apparatus and personnel of the Persian and Byz-
antine administration and did not interfere with their internal civil and religious
administration. Jews and Christians were called dhimmis, short for Ahl al-
Dhimmah (People of the Covenant), in accordance with Islamic canon law.”” The
fact that initially Islam was identified with Arabianism is clear from the status of
converts who began to throng to Islam from among the conquered peoples. The
new believers could only enter the religion of the state by becoming clients
(mawlas) of one or another of the Arab tribes. In theory these people were equals
of the Arabs, but in reality the Arabs looked down upon them as socially inferior
and they tried to exclude them from the material benefits of being Muslim.>®

The third caliph, ‘Uthmén ibn ‘Affian (644-656), is traditionally credited for
having created the textus receptus of the Qur’dn. He is said to have ordered the
collection of different existent versions of the texts on which basis a generally
accepted text was put together while all other versions were destroyed. Western
studies in the development of the Qur’dnic text are throwing serious doubts on
this orthodox Islamic view that the Qur’dn was created at this early stage. Only a
very small number of Arab scholars are engaging in similar textual criticism.”

* Anawati, George C., ‘The Christian Communities in Egypt in the Middle Ages’, in Michael Gervers
and Ramzi Jibran Bikhazi (eds), Conversion and Continuity: Indigenous Christian Communities in
Islamic Lands Eight to Eighteenth Centuries (Toronto, 1990), pp. 237-238.

>0 Lewis, Arabs in History, pp. 47-48.

U Hitti, History of the Arabs, p. 145.

>2 See the entry on Dhimma, in H. A. R. Gibb and J. H. Kramers (eds), Shorter Encyclopaedia of Islam
(Leiden, 1974, first edition 1953), p. 75.

33 Lewis, Arabs in History, pp. 55-58.

> More on this in chapter 3 on languages in the Arab World.
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In 656, ‘Uthman was killed by some mutineers from the Arab army in Egypt.
The main grievance of the killers, and others, seems to have been the centralizing
tendencies within the growing Empire. This was not in line with Arab tribal hab-
its. ‘Uthman had filled the important positions of government with members of
his own Umayyah family from Mekka. There was also some disagreement about
the distribution of the booty and whereas Ab{i Bakr and ‘Umar were able to inspire
the Arabs with their piety, ‘Uthman could not. From then on, the relationship
between most Muslims and their caliph began to slowly shift and focus more on
his political and financial role instead of his religious role.”

The fourth caliph, ‘Ali ibn ‘Abt Talib (656-661), was a first cousin of
Muhammad and the husband of his favorite daughter Fatimah. He decided to rule
the Arab Empire from Kifah in Iraq, thus shifting the center of power of Islam
away from Arabia. ‘Alf had to first assert his power by defeating a coalition of
forces that included Muhammad’s favorite wife ‘A’ishah, daughter of ‘Ab{i Bakr.
Only Syria under governor Mu‘awiya did not accept ‘Ali’s rule.”® A few years of
intense internal battling led to the murder of ‘All in 661. Mu‘awiya was then
hailed in Syria as caliph and he was generally accepted all over the Empire. He
was, like ‘Uthman, a scion of the Umayyah family. He nominated his son as his
successor and the dynasty of Umayyads then ruled the Arabs until 750.

The Arab armies were large enough to defeat the Byzantine and other armies,
but not for dominating the societies they conquered. The Miaphysite Churches of
the Middle East were now liberated of the Byzantine persecutions, while the Mus-
lims were not able yet to interfere in their ecclesiastical life. In Egypt the Arab
armies were based in Fustat, which is part of present Cairo, and in the harbor of
Alexandria. It took 40 years before the Muslim Arab soldiers were allowed to set-
tle wherever they wanted in Egypt.” It can be concluded that initially, for many
Churches that fell under the rule of Islam, the freedom for Christian witness in the
public domain increased. Not only could the Churches show their Christian faith
through their koinonia and diakonia, but the kerygmatic witness was also possible
in the public domain.

2.3.2 Umayyads

After almost two decades of anarchy, Mu‘awiya decided to safeguard the unity of
the Arab Empire by centralization. His first step was to make Damascus into his
residence and the powerbase of his new Ummayad dynasty (661-750). Damascus
had a well established cultural and administrative tradition with able local officials

> Ibid., p. 61. Hassan, Islamic History and Culture, p. 59.

% According to Hitti, the real issue was whether Syria or Iraq should be supreme in Islamic affairs.
Hitti, History of the Arabs, p. 180.

>7 Lewis, Arabs in History, pp. 61-64. Islam considers the first four Caliphs the Rashidin (Orthodox).
The rule of Mu‘awiya and his dynasty is usually seen as a deviation of how the Prophet intended his
ummah to be led. This is partially due to the fact that all Arab and Muslim historians rely on source
materials that were written under the ‘Abbasid dynasty that replaced the Umayyads and based its le-
gitimacy on the premise that they implemented the Islamic legislation better than their Umayyad
predecessors.

>% Shaban, ‘Conversion to Early Islam’, pp. 28-29.
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who made it possible to control the remote areas of Arabia, Egypt and Iraq.
Mu‘awiya relied on Syrians, who were mainly Christians, and on the posterity of
the Christian Arabs of Palmyra, to run the administration. The chancellor of
Mu‘awiya was a Syrian Christian, Manstr ibn Sarjin, whose family had brought to
power some of the financial controllers of Byzantium before Islam came to Syria.>
This predominance of Christians was to the exclusion of the Arab immigrants from
the Hijaz.

During the Umayyad period, the Arab Empire grew slowly. In North Africa
‘Ugbah ibn Nafi‘ was responsible for the extension of the caliphal rule. He
founded Qayrawan in 670 and used it as the base for operations against the Amaz-
igh tribes.”” Many of those along the Mediterranean littoral were Christians; the
Roman Empire had held the coasts of North Africa for centuries. The nomadic and
semi-nomadic Imazighen further inland followed their pagan religions.'

Scholars have given many reasons for the ease with which North Africa was
conquered by the Muslim armies. The lack of integration of some of the Imazighen
in the Byzantine Empire played a preponderant role in the Arab military victories.
The Muslim armies were able to enlist large numbers for their wars against the
Byzantine troops. Stephen Neill, a British Church- and mission-historian, believed
that Christian North Africa was easily conquered by Islam because of the strong
theological, linguistic and racial issues that had ‘racked the Church in North Af-
rica generation after generation and left it hopelessly weakened in the face of its
enemies when the day of judgment came upon it’.%?

The issue of the ease of the Arab conquests should not be confused with the
reasons why the Church in North Africa had disappeared by the 12" century. In
any construct of that process, it must be taken into consideration that the process
of Islamization was very slow. It took over half a millennium for Christianity to
have disappeared from North Africa.”

‘Ugbah is said to have reached the Atlantic Ocean, but the powers of the Arabs
over North Africa remained precarious until Hasén ibn al-Nu‘mén al-Ghassani, in
the last decade of the seventh century, put an end to Byzantine and Amazigh resis-
tance in North Africa. North Africa became the base for the invasion of Spain in
711.%* The Imazighen played an important role in conquering Spain for Islam al-
though they remained fiercely independent and continued to cause internal prob-
lems. It was their insurrection which ravaged North Africa and Spain from 734 to
742. Many tribes only accepted Islam after several centuries.®

%9 Hitti, History of the Arabs, pp. 194-5.

 Ibid., p. 213.

°! Hitti, History of the Arabs, p. 214.

2 Stephen Neil writes that the christianization of North Africa was an upper class matter, mostly
among Latin speakers. He says that it is unclear how seriously native Punic-speakers and Imazighen
were taken, and assumes that matters of language and race were among the reasons for the Donatist
Schism. Stephen Neill, A History of Christian Missions (Harmondsworth, New York, 1979, first edi-
tion 1964), p. 38.

% See for an instructive study in the main causes suggested for the de-christianization of North Africa,
the unpublished MA thesis of Ronnie van der Poll, De Verdwenen Kerk van Noord-Afrika: Een Analyse
van de in de onderzoeksliteratuur gegeven redenen (Heverlee, Leuven, 2003).

 Hitti, History of the Arabs, pp. 213-214.

% Ibid., p. 502. Hassan, Islamic History and Culture, p. 89.
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All over the Arab Empire, the number of converts to Islam grew, especially in
the Arab garrison cities. According to Lewis this was because of the ‘disposal by
the Arab masters of the Empire of vast sums of money’. It was attractive to be-
come a mawl4, as Arabs did not have to pay a poll tax, jizyah, but only a minimal
religious tax, zakdh. Beside that, a mawl4 was entitled to a stipend.66 Lewis de-
scribed the problems these conversions created for the treasurer of the Muslim
Empire:

[The] whole structure of the Arab states was based on the assumption that a minor-
ity of Arabs would rule a majority of tax-paying non-Muslims. The economic
equalization of the [non-Arab Muslims] would have meant a simultaneous decrease
of revenue and increase in expenditure. That could have only resulted in complete
breakdown.?’

Under Caliph ‘Abd al-Malik (685-705) conversions were discouraged for these
fiscal reasons, and also because the Arabs usually looked down upon non-Arabs,
and did not want to integrate them into their ummah.®® Ibrahim spoke in this con-
text about ‘the Arab’s belief in [the] superiority of his race and language’ and he
considered it ‘no wonder [...] that this attitude aroused the anger and discontent of
the non-Arabs against the Umayyads’.®” Many of the non-Arab converts to Islam
felt %tracted to Islamic opposition movements that usually held egalitarian be-
liefs.

‘Abd al-Malik ruled the Empire as a centralized monarchy, modified by Arab
tradition and by the remnants of the idea of theocracy. He was the first Muslim to
create Islamic coinage, an important symbol of power and identity. He also laid
the basis for a fiscal renewal, which his successors could complete into what be-
came the Islamic system of taxation.”' ‘Abd al-Malik gradually replaced the old

% Hitti, History of the Arabs, p. 218. Richard W. Bulliet, Conversion to Islam in the Medieval Period
(Cambridge, 1979), pp. 41-42, describes how in the first century of Islam the only reason non-Arabs had
for accepting the highly discriminatory status of the mawlids with its many disadvantages, must have
been that their other options were even worse. He concludes they were mainly prisoners of war that
escaped from slavery or death, or farmers in the worst state who needed an income in the city. Bulliet
speaks of ‘riffraff” in this context. In an article ‘Conversion Stories in Early Islam’, in Michael Gervers
and Ramzi Jibran Bkhazi (eds), Conversion and Continuity: Indigenous Christian Communities in Is-
lamic Lands Eight to Eighteenth Centuries (Toronto, 1990), pp. 128-132, Bulliet argues that in early
Islam, conversion was mainly a matter of choosing to be part of the community of Arab conquerors.
Only later would the convert find out what it meant to be a Muslim. According to Bulliet, only in the
fourth century of Islam, conversion became a much more spiritual, religious issue.

" Lewis, Arabs in History, p. 72. The ‘last thing the Muslims wished was to exterminate or to convert
them all’, Neill generalizes for the whole period from 500-1000 CE. He tries to correct the ‘tragic
picture’ that Christian tradition has drawn of the Islamic conquests, a picture that focuses on two op-
tions: death or apostasy. Whereas that picture is indeed incorrect and one-sided, Neill seems to under-
estimate the lasting impact of those periods in Islamic history when Christians were indeed forcefully
driven to the fold of Islam. Neill, History of Christian Missions, pp. 63-64.

8 Lewis, Arabs in History, p. 72.

 Hassan, Islamic History and Culture, p. 98. He wrote his book towards his death in 1968, at the time
when the Egyptians were fighting a war against Saudi Arabia over the future of Yemen. Perhaps this
resulted in his negative statement.

O Hitti, History of the Arabs, p. 232.

"' Lewis, Arabs in History, p. 78.
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Byzantine and Persian administrative systems with a new Arab system and used
Arabic as the official language of administration and accountancy. This encour-
aged more and more people to become literate in Arabic, as that was the basis for
upward mobility. One result of that was that the word ‘Arab over time no longer
denoted someone from the Arabian Peninsula, but any Muslim speaking the lan-
guage of the Arabs, irrespective of his or her nationality.”” The tribes of the Ara-
bian Peninsula were thus rapidly losing their special position and were against the
centralization of the Empire. They formed a theocratic opposition, stressing the
voluntary and religious aspects of the caliphate.”

Under the Umayyads, the Christians still had much space for a public keryg-
matic witness. One of the greatest examples of such witness is John (Ythanna) of
Damascus, who had enjoyed a classical Greek education. He wrote the first Chris-
tian tract against Islam. He was the grandson of Mansir ibn Sarjin, and was
brought up at the court of Caliph Mu‘awiya, where he was good friends with
Mu‘awiya’s son and heir Yazid. Ythanna inherited his father’s office of chancel-
lor for Syria.”*

Yihanna’s dogmatic work entitled Sources of Knowledge included a chapter
titled ‘Concerning Heresies’ in which Islam was treated.”” A tract, Disputes be-
tween a Saracen and a Christian, is ascribed to Yithanna; it has been plausibly sug-
gested that he did not write it but that is was based on his oral teachings.”®

Ythanna had a fairly accurate picture of Islam. In the Disputes Yiihanna
treated, among other themes, some issues that were discussed among Muslims at
the Ummayad court; he seems to have participated in some public debates in the
caliphal palace. The Disputes reflects the debates of those days between the
Qadarite theological school that stressed human freedom against the idea of pre-
destination (al-Qadar) as defended by the Jabariyah school of thought. Y{hanna
also participated in the dispute between those who held that the Qur’an was cre-
ated and those who supported the view of an uncreated Qur’an.”’

As Ytihanna involved himself in the iconoclast controversy of the Church, de-
fending the usage of icons in worship, it seems that the Byzantine Emperor Leo 11T
discredited him at the court in Damascus. This may have led to Yahanna’s deci-

™ Hitti, History of the Arabs, p. 240. Presently, in many Arab countries the word Arab is also used
specifically for Bedouins of any background.

3 Hitti, History of the Arabs, p. 232.

" Andrew Louth, St John Damascene: Tradition and Originality in Byzantine Theology (Oxford, 2004,
first edition 2002), pp. 5-6.

7 Ibid., pp. 195-6. John of Damascus was the champion of the Orthodox iconology. Most of his writ-
ings are part of the internal Byzantine discussions on theology, with no reference at all to the Islamic
rule over the Christian lands of the Middle East. It seems he saw Islam as just a temporary problem in
the Christian lands. See for instance John of Damascus, ‘An Exact Exposition of the Orthodox Faith’,
in Philip Schaff and Henry Wace (eds), A Select Library of Nicene and Post-Nicene Fathers of the
Christian Church Second Series Vol. IX (Grand Rapids, 1989, first edition 1898). In Louth, St John
Damascene, p. 76, Louth rejects the criticism that John never wrote these chapters on Islam.

" Louth, St John Damascene, pp. 76-77. In his entry on John of Damascus, Studer does not mention
his tractate against Islam. B. Studer, ‘John Damascene’, in Encyclopedia of the Early Church Vol. 1
(Cambridge, 1992), pp. 442-443.

" Louth, St John Damascene, pp. 80-83. Much in the biography of Yuhanna remains unclear. He may
have gained much of his knowledge of Islam from the monks in Palestine. See Louth, St John Damas-
cene, pp. 3-14
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sion to retire to a monastery in Palestine. ® The resignation from the caliphal serv-
ice also coincided with the time when Caliph al-Walid changed the administrative
language from Greek to Arabic.

Yihanna was an example of the important public role Christians could play and
the space for their public Christian witness; his retreat to the monastery also indi-
cates the limits of that freedom. Morever, the strict anti-Christian legislation of
‘Umar ibn ‘Abd al-‘Aziz showed that the trend was against Christian freedom. In
718 this ‘Umar II became caliph. Muslim historians stress his piety, justice, and
his role in spreading the faith.”” During his reign the first mass movement of con-
version to Islam took place. ‘Umar’s main aim was to reconcile the non-Arab
converts with the Arab Muslims. Those who converted to Islam formed a growing
class of people refusing to pay anything but the lower rates of Muslim tax which
was originally reserved for Arabs only. ‘Umar granted the converts most of their
wishes, for example that from that time jizyah, the poll tax, was only to be paid by
the dhimmis. This decision crippled the finances of the state. As the number of
Arab landowners also grew, the income from tax diminished even further. Many
Imazighen and Persians adopted Islam to enjoy the pecuniary privileges.*

The dhimmis were subjected to humiliating restrictions due to the rules of
‘Umar. They were officially excluded from serving in the administration and they
were subjected to rigid social and financial disabilities. These restrictions in-
cluded having to cut their forelocks, wear distinctive clothing, ride without sad-
dles, and they were prohibited from building churches. During the eighth century,
four successive caliphs so persecuted Christians that some bishops left their see
and many Christians became Muslim. During that century the Copts often rose in
revolt and each time their rebellion was suppressed.®’ This shows that by then, the
Islamic rule over the Christian Middle East had become more severe than the Byz-
antine rule had ever been; under the Byzantines, there were never any large defec-
tions of Coptic-Orthodox bishops or mass conversions for being relieved of the
pressure by the authorities.

The rules of ‘Umar II were strictly implemented at various times but often they
were not. Christians continued to serve in the administration of the Empire for
centuries. It would only be under the ‘Abbasid Caliph Mutawakkil (847-861) that
dhimmis were again subjected to demeaning and strict measures.*” One reason why
it was difficult to implement the rules of ‘Umar II was that under the Umayyads
non-Muslims still formed the vast majority of inhabitants; Jews and Christians
were needed for running the administration and the sciences of the Empire. Be-
cause of this, Christians could still play an important role in public life and enjoy
certain freedoms. Except in the Arabian Peninsula, Muslims formed less than ten
percent of the population in the total realm they ruled in the Umayyad period.*’

8 See Hitti, History of the Arabs, pp. 245-246.

™ See for instance Hassan, Islamic History and Culture, pp. 96-97. He speaks about the ‘bright page’
and a ‘glorious period’ in Muslim history, without mentioning the fate of the dhimmis under ‘Umar II.
8 Hitti, History of the Arabs, p. 219.

8! Latourette, A History of the Expansion of Christianity Vol. 2, p. 303.

82 Lewis, Arabs in History, pp. 79-80. Hitti, History of the Arabs, pp. 232-234.

%3 Hourani, History of the Arab Peoples, pp. 29, 43.
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2.3.3 ‘Abbasids

In 750, the dynasty of the Umayyads came to an end after a civil war lasting a few
years. Abl al-‘Abbas led an insurrection from Kofah and toppled the last
Umayyad ruler. This meant the beginning of the ‘Abbasid dynasty (750-1258).
The takeover was a social and economic revolution arising from the discontent of
the underprivileged town populations and especially the Persian converts who
worked in the cities as merchants and artisans.** The Lebanese historian M. A.
Shaban who taught at the School for Oriental and African Studies in London,
wrote:

In my opinion the ‘Abbasid Revolution had as its objective the assimilation of all
Muslims, Arabs and non-Arabs, in the Empire into one Muslim community with
equal rights for every member of the community. Those who took part in this
Revolution certainly had a more universal interpretation of Islam than the relatively
limited Umayyad view.*

A major difference between the rule of the Umayyads and that of the ‘Abbasids
was the principle of Arab descent. To an increasing extent this was no longer ad-
hered to. Many of the ‘Abbaésid caliphs were sons of non-Arab slave women. No-
ble birth and tribal prestige had lost their value resulting in the Arab tribes becom-
ing rather insignificant while the non-Arab Muslims acquired the equality they
wanted. Islam had become the badge of identity for the new ruling class, not Ara-
bianism as it was in the past. This forced the new rulers to focus on the religious
bonds within the Empire, more than the Arabs had done previously.*

Another important change was that the capital moved from Damascus to
Kifah, and later to Baghdad.® According to Lewis, the effect of the transfer of
the capital to Baghdad was considerable:

It symbolized the change from a Byzantine succession state to a Middle Eastern Em-
pire of the traditional pattern in which old oriental influences, and notably those of
Persia, came to play an ever-increasing part.88

Under the ‘Abbasids the Middle East was initially stable and Islam continued to
expand eastward into Central Asia. The most brilliant period of the ‘Abbasid dy-
nasty was at its inception. Caliph Harlin al-Rashid (786-800) enabled Baghdad to
grow into a world center of wealth and learning, standing alone as a rival to Byz-
antium. The growth of large-scale international commerce led to the development
of merchant banking. The concepts of checks and letters of credit arose. Cities
flourished commercially, and the cities that were once Arab garrisons changed in
character with the internal peace.®’

% Lewis, Arabs in History, p. 85.

% M. A. Shaban, The ‘Abbasid Revolution (Cambridge, 1979, first edition 1970), p. xv.
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87 Hitti, History of the Arabs, p. 286.

% Lewis, Arabs in History, p. 88.
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The provinces were ruled by a governor (amir) with a treasurer (wazir) as his
counterpart. Both had to directly report to Baghdad. Under the ‘Abbasids the
state machinery became more ordered and more complicated, especially its finan-
cial institutes. During the first century of the dynasty the income of the state was
at its summit only to decline by every passing century.

In the army the role of Arabs diminished as more Turks from Central Asia were
used. These Turks were called Mamlitk (owned), pointing to the fact that initially
they were slaves, reflecting the need of the ‘Abbasids to have a more professional
and loyal army.” A strong central army was important. The common religion of
the rulers in the Muslim provinces no longer deterred them from setting up autono-
mous dynasties. The move of the capital eastward made the ‘Abbasids lose their
interest in the western provinces of North Africa so they did little to prevent the
break-up of that area. Spain, Morocco and Tunisia had virtually become inde-
pendent between 750 and 800. The caliphate was no longer coterminous with Is-
lam.”!

During the initial phase of the ‘Abbasids, many Christians played a major role
in the administration in Baghdad and in the economic life and the intellectual de-
velopment of the Empire. They knew how to make themselves necessary to the
new regime.”” Their religion was tolerated, and sometimes assistance was even
given to the repair of their churches.”” Atiya did not deem it necessary to ‘bring
out the darker side of a bright age’, so he did not discuss the persecutions against
the Nestorians. In line with his Pan-Arab nationalist ideas, he chose to describe
the first three centuries of Arab-Muslim rule as a rather positive period, with the
persecutions against Christians as the exceptions to the rule of peaceful co-
habitation.”*

For the Christian community in Mesopotamia, the early ‘Abbasid period was a
time when they enjoyed relative freedoms to witness in the public domain. They
could practice their koinonia and the charitable side of diakonia, but the verbal
witness to Christ in the public domain became more problematic as their numbers
decreased. Christians became a minority in the ‘Abbasid heartland of Iraq by the
end of the ninth century.” Commensurate with their decrease in numbers, their
liberties to witness to the Gospel also decreased.

2.3.4 Fatimids
Egypt was made independent of the ‘Abbasids in 868 by the Turkish slave Ahmad

ibn Tuliin who had been sent by Baghdad to Egypt as a present for the governor.
He led a revolt and became Egypt’s new master. Baghdad was unable to respond

* Hourani, History of the Arab Peoples, p. 35. Lewis, Arabs in History, p. 90. Hitti, History of the
Arabs, pp. 319-320.
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to the rebellion of Egypt as it was also faced with a dangerous revolt of tens of
thousands of African slaves in southern Iraq. Shortly before that, a peasant upris-
ing in Iran had weakened the central powers of Baghdad. The caliphs lost more
and more of their power and by the end of the tenth century the ‘Abbasid Empire
had become synonymous with Iraq. The reality of one Muslim Empire under one
representative of the Prophet had disappeared. While Baghdad lost its luster,
Egypt took over its leading role in culture and learning.”® Soon, Syria came under
the sway of Egypt.

New religious movements within Islam had played an important role in weak-
ening the ‘Abbasid Empire. The most successful movement was the Shi‘ite
(Party, namely of the fourth caliph ‘Ali) movement. It claimed that the true
khalitah, called imdm by the Shi‘ites, should be a descendent from the Prophet
through his daughter Fatimah. The respect and power claimed by the Shi‘ite
imams was much greater than that of the caliphs, as they claimed to be divinely
inspired and infallible.”’

The beginning of the tenth century saw armed bands of Shi ‘ites ravaging Syria,
Palestine and Northern Iraq. At that time, there was a subversive state, Qaramitah,
on the east coast of Arabia. In 930 these Shi‘ites sacked Mekka, carrying off the
sacred Black Stone from the Ka’bah. Hitti speaks about this movement as a ‘most
malignant growth in the body politics of Islam’ because they considered the blood-
shed of other Muslims as legitimate.”® Hitti never used such harsh language to dis-
cuss the Islamic attitudes to shedding blood of adherents of other religions or
races. Perhaps this negative comment on the people of Qaramitah was influenced
by Hitti’s admiration for Arab society during the ‘Abbasid period in accordance
with his Arab nationalist perspective. He believed that the demise of that society
was mainly because of the growing role of non-Arabic speakers in the military and
in the government. The inhabitants of Qaramitah were Arabs, and therefore trai-
tors within the parameters of Hitti’s view of the desirable unity of the Arabic Em-
pire.

In Yemen Shi‘ite was able to seize power and he subsequently sent emissaries
to Tunisia. After an effective propaganda campaign amongst the Kitdmah Imaz-
ighen of North Africa, Yemen orchestrated and enthroned the first Fatimid imdm
in Tunisia in 908. Within a few years all of North Africa was in the hands of these
Fatimid rulers. They remained the titular heads of the sect that brought them to
p0we9r9 even though they were soon accused of watering down their Shi‘ite be-
liefs.

Mu’izz, the fourth caliph of the Fatimids, conquered Egypt in 969, after Egypt
had suffered years of famine, plagues, and military weakness. According to
Ibrahim, the Egyptians ‘did not object to transferring their allegiance from an ‘Ab-
basid caliph to a Shi‘ite, because they knew that the transfer of authority would
imply no change in their political condition. In either case they would remain de-
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main dependent on a foreign ruler but a change of government might have been
seen as being accompanied by an improvement in their internal affairs’.'®

In 972 the Azhar Mosque was built, and a year later the area around that
mosque, al-Qdhirah (the Conqueror), became the Fatimid capital and the basis of
modern Cairo. Egypt became the springboard for further growth of the Empire.
Syria and Arabia soon came under Egypt’s sway. The Fatimid period was one of
great commercial and economic growth with good relationships with Europe and
Asia. Alexandria in Egypt and Tripoli in Syria were harbors of importance and
Fatimid fleets ruled the Eastern Mediterranean.'”’ The Empire enjoyed tranquility
and prosperity during the tenth century when the Fatimids were at the height of
their power. The main streets of Cairo were roofed and lit; shops sold at fixed
prices and jewelers and moneychangers could leave their doors unlocked.'” Under
Caliph Mustansir (1036-1094) the Fatimid Empire included all of North Africa,
Egypt, Syria, Sicily and western Arabia.'”

According to Shi‘ite belief, the caliph in Egypt was considered infallible and
ruled by hereditary right as part of a divinely appointed family. The government
was centralized and effective, including its religious branch that sent out mission-
aries for the Shi‘ite faith all over the Muslim world. The Fatimids made no sys-
tematic attempt to impose their doctrines on the Egyptian Muslims who remained
for the most part Sunnis. That term pointed to those following the habits (sunnah)
of the Prophet as interpreted by the majority of Islamic theologians. The extent to
which the Fatimid rulers harbored friendly feelings towards the dhimmis is
exemplified by ‘Aziz, the son of Mu’izz. He appointed a Jewish governor to Syria
and a Christian treasurer to Cairo. He also married a Christian woman whose
brothers were Coptic clergy; one of them was the patriarch of Alexandria.'™

In spite of these positive examples, there were many times when the Copts suf-
fered from what Atiya calls the ‘undying popular hostility of the lower Muslim
classes, who thirsted for pillage and hated the Christian tax collector’. Especially
at times of war, the Copts were often used as a source for added taxation. The
caliphs often failed to bridle the Muslim mob and resorted to pacifying the popu-
lace by wholesale dismissal of Copts from the administration. The same caliphs
often hired the Copts again as they found that they could not do without their ad-
ministrative skills.'®

This problematic position of the Copts was related to their decreasing numbers.
Whereas in the past, when they still formed a large majority, they could speak
about their faith in the public domain, this now had become impossible. The Ara-
bic Christian literature they began to develop was for internal usage. Due to their
numbers, Muslims could now implement their laws that made the Christian
kerygma for converting Muslims a capital crime. One major example of this was
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the regime of Caliph ‘Ali Manstr al-Hakim (996-1021). He acted severely against
Jews and Christians and made any public witness to the Christian faith impossible.
This was part of a popular reaction against the favoritism shown by the previous
caliphs towards the dhimmis.'” At a time of disastrous famines in Egypt, in 1007
and 1008, Hakim imposed ‘Umar II’s dress codes on Christians and he banned
them from eating some vegetables such as mulikhiyah, a sort of spinach soup. He
also forbade the playing of chess, the manufacturing of ladies shoes and many
other eccentricities. Hakim is until today venerated by the Druze as divine; Arab
historians usually consider him deranged. Hakim had many churches in his realm
destroyed. In 1009 he destroyed the Church of the Holy Sepulcher in Jerusalem.
Hitti called this one of the ‘antecedents’ for the Crusades as the church had been
the object of pilgrimage of many Europeans. The keys of the church had been sent
to Charlemagne as a blessing from the patriarch of Jerusalem in the year 800."”

2.3.5 Arabization and Islamization by the End of the Tenth Century

The economic welfare under the ‘Abbasid and the Fatimid dynasties enabled Ara-
bic culture to flourish. Jews and Christians played an important role in that
development. Greek books were translated into Arabic, often by Christians, and
many original Arabic works were written on Islamic and Christian theology, phi-
losophy and medieval sciences. The Arabic language and grammatical books for
the literary language were perfected. The Arabs developed their own forms of
music and arts. From Morocco to Iraq, a lush and recognizably Arab culture had
developed. In the words of Lewis:

It was the Arabization of the conquered provinces rather than their military con-
quest that is the true wonder of the Arab expansion. By the 11th century Arabic
had become not only the chief idiom of everyday use from Persia to the Pyrenees,
but also the chief instrument of culture. [...] As the Arabic language spread, the
distinction between Arab conqueror and Arabized conquered faded into relative in-
significance.'®

By the tenth century Arabic had become the medium for religion and poetry. It
was used to express scientific and philosophic thought as well as in politics and
diplomacy from Central Asia to Spain. Arabic literature and culture was con-
structed with the input of people from different religions and countries as wide
apart as Morocco and Iraq.'” Even the Jews and Christians of Iraq, Syria, Egypt,
and North Africa began to use Arabic on a large scale.'® It should be noted in this
context, that this usage of Arabic as a written language was confined to the cul-
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tural elites that could read and write. People did not speak that language, and of-
ten used their indigenous languages and different colloquial forms of Arabic. This
mirrored the usage of Latin in Europe.

By the end of the tenth century a large part of the population of what is now
termed the Arab World had become Muslim, not only in the cities but also in the
countryside. It is estimated that in Iraq between the years 800 and 882, the Mus-
lim constituency among the population grew from 18 to roughly 50 percent.'"’

According to Shaban, the remarkably rapid spread of Islam among the non-
Arabs in the Empire was a result of the complete assimilation of all members of
the Muslim community.''> This also meant that society became even more strictly
divided into Muslims and non-Muslims. Jews and Christians were also driven to
Islam because they suffered from many restrictions. During the ‘Abbasid period,
they were second-class citizens, subject to fiscal and social disabilities, and occa-
sionally to open persecution.'

Hourani underlined that sustained and deliberate persecution of non-Muslims
by Muslim rulers was rare and never instigated or justified by the spokesmen of
Sunni Islam. This specific reference to Sunni Islam was because especially in
Egypt, there were deliberate persecutions by some of the Shi‘ite rulers. According
to Hourani, when Sunni rulers were engaged in harsh treatment of their Christian
minorities, it was because of pressures ‘mainly from the urban masses, particularly
in times of war or economic hardship. [...] At such moments, the ruler might re-
spond by enforcing the laws strictly [...] but not for long.”'"* Even as minorities
Christians were free to exercise their religion. They had normal property rights
and they were often employed in high offices in the state. For instance, the Nesto-
rians played a particularly important role under the ‘Abbasids. They were impor-
tant in medicine, finance, trade and crafts, as intellectuals and sometimes even as
viziers.'"

At normal times relationships between Jews, Christians and Muslims were cor-
dial, but the adherents of the three religions grew ever further apart. This was
more so in the cities than in the countryside where on the level of popular relig-
ions, many feasts and saints were shared between the religions.''® Hourani rightly
stressed that ‘even in the best of circumstances the position of a minority is un-
easy, and the inducement to convert existed”.'"’

According to Hitti, the process of Islamization went much faster than that of
Arabization. ‘It was in this field of struggle that the subjected races presented the
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greatest measure of resistance’.''® This generalization is open to critique, as the
main religious minorities in the Arab World, the Copts and the Maronites, have
fully adopted Arabic as their language, while some of the largest non-Arabic
speaking minorities, the Kurds and the North African Imazighen, have fully
adopted Islam as their religion. In each part of the Arab World, the processes of
Arabization and Islamization were different, dependent on many factors including
local ones.

2.4 ARAB WORLD UNDER SIEGE: 1055-1517
2.4.1 Turkic Invasions

Central Asian invaders began to move westward into the Arab World when the
Arabs could no longer defend their Empire. The Saljiq Muslim Turks occupied
Baghdad in 1055. They continued to formally recognize the ‘Abbasid caliphate
but the caliphs were powerless figureheads. Palestine and Syria were soon taken
from the Fatimids by the Saljiigs. They also conquered major parts of Anatolia
from Byzantium. The Saljiq Empire soon broke up again, but the movement of
Turks into the centre of Middle Eastern politics could not be halted. The Saljlq
conqule]sgts of the Middle East and parts of Anatolia led eventually to the Cru-
sades.

Mikha’il al-Suriyan, a Syriac-Orthodox patriarch at the time of the Saljligs,
praised the religious tolerance of Saljiks after they had conquered the Middle
East. As he wrote this in a language the Muslim rulers did not know, his praise for
the Muslim rulers may have been truthful. It may also have been part of the patri-
arch’s efforts to appease these rulers, in accordance with the habits of minorities in
the Arab World even today.'*

As the Saljiks divided the Middle East into many smaller Kingdomes, it is hard
to generalize how this changed the status of the Christians. It seems that alto-
gether, they were less tolerant to Christians than the Arabs were. During the sec-
ond part of the 12 century the Saljik ruler of Aleppo decided to convert or kill all
Christians in his land. Atiya speaks of the ‘traditional intolerance’ of these Mus-
lims. Western Christians on pilgrimages to the Holy Land came back with stories
of holy places not being accessible any longer. In the context of their marauding
among Armenian Christians in Anatolia, Atiya calls them ‘extremely bigoted and
destructive’.'”! It is likely that the increased persecution was more related to the
shrunken size of the Christian population, than to the race of the rulers.

During the 13" century new groups of Central Asian Turks went on the move,
and a few thousand settled at the borders of the Byzantine Empire. In Bythinia,
Osman | founded a small Empire which came to be called Memalik Osmanya
(Principality of Osman), the basis for what later became the Ottoman Empire.

"8 Hitti, History of the Arabs, p. 361.

" Lewis, Arabs in History, pp. 159-161.

120 Hage, ‘Het christendom onder de heerschappij van de islam (7e tot 13e eeuw)’, pp. 80-81.
12! Atiya, A History of Eastern Christianity, pp. 210, 331.



48 Gospel in the Air

Bursa became its capital in 1305. What was left of the Saljiq Empire was soon
incorporated and the Ottoman Empire expanded rapidly. The creation of a stand-
ing army, an innovation of the 14" century, made it the greatest military power of
the time.'*

Initially the thrust of the Ottomans was in the direction of Europe. The Bal-
kans became part of the Ottoman Empire and in 1453 Constantinople fell into
their hands too. This meant, among other things, that the Hagia Sophia Church,
symbol par excellence of Greek-Orthodoxy, fell into Muslim hands and was
changed into a mosque in 1453. By the beginning of the 16" century the Otto-
mans had subjected the Arab World as well.'*

2.4.2 Amazigh Tribes and the End of the Faitimids

The Fatimid dynasty that flourished in Egypt during the tenth century, as de-
scribed before, began to lose power during the 11" century. Muslim Amazigh
tribes from Upper Egypt went on the rampage in North Africa and sacked the Tu-
nisian capital Qayrawan in 1056 or 1057. This created more devastation in North
Africa than the first Arab invasion in the seventh century.'” Thereafter another
Amazigh tribe, under the dynasty of Muhammad ibn Tamart (1078-1130), took
north-west Africa and what remained of Muslim lands in Spain away from the
Arabs. Algeria, Tunisia and Libyan Tripoli were added to this Amazigh Empire
between 1152 and 1160.'*

During the 11" century there were still five bishops in the area of Carthage, but
the conquests by the Imazighen effectively ended the Church there; in 1160 most
Christians escaped to Sicily. However, there was still a bishop in Morocco in
1246, and even during the 14™ century there were still some native Christians in
North Africa.'*

By the end of the 11" century the Fatimid Empire had shrunk to little more
than Egypt, reflecting the general malaise in the Arab World. Hitti believed that
the main reason for their losses was related to the Fatimid rulers’ dependency on
non-Arab mercenaries:

The decline of the Fatimid power began soon after the [beginning of the] fateful
policy of importing Turkish as well as negro mercenary troops. The insubordina-
tion and constant quarrelling of these troops among themselves and with the Berber
bodyguards became one of the chief causes of the final collapse of the Kingdom. It
was Circassian and Turkish soldiers and slaves who later usurped the supreme
authority and established independent dynasties.'?’

122 Heribert Busse, ‘Grundziige der islamischen Theologie under der Geschichte des islamischen Rau-
mes’ in Werner Ende und Udo Steinbach (eds), Der Islam in der Gegenwart: Entwicklung und Ausbrei-
tung Staat, Politik und Recht, Kultur und Religion (Miinchen, 1984), p. 48.

' Ibid.

124 ewis, Arabs in History, pp 158-159.

125 Hitti, History of the Arabs, pp. 547-548.

126 Latourette, A History of the Expansion of Christianity Vol. 2, pp. 304-305

2T Hitti, History of the Arabs, p. 620.



Gospel in the Air 49

Salah al-Din, the Kurdish wazir of the Fatimids in Cairo, was able to wrestle
away power from the weakened Fatimids. He declared the Shi‘ite caliphate fin-
ished in 1171 and began to mention the name of the ‘Abbasid caliph in prayers.
Three years later he conquered Syria, creating a short-lived Syro-Egyptian Em-
pire."*® Accepting the ‘Abbasid caliph was mainly a matter of earning legitimacy
for Salah al-Din. In the eastern parts of the Arab World the ‘Abbasid Empire had
already become powerless and had broken up into semi-independent countries.

2.4.3 Crusades and Reconquista

In 1060, five years after the Saljligs had conquered Baghdad, the first serious at-
tacks of European powers against the Arab World began. Normans under Robert
and Roger d’Hauteville began the invasion of Sicily. This was the first European
effort to gain lands back from Islam, and it can be termed a counter-jihdd. For
European Christianity, the conquests of Islam had been shocking. The once Chris-
tian lands of the Middle East and North Africa had been lost. Most of Spain was
in Muslim hands, and during the 11th century, the Saljiqs began conquering large
parts of the Byzantine Empire. The emperor in Constantinople asked the Chris-
tians of Europe to come to his rescue.

During the 11th century, Europe began to wage wars against the Arabs, re-
conquering not just Sicily, but major parts of Spain, and even parts of Palestine
and the Syrian coast. The reconquista of Spain and the Crusades should be seen as
one related movement to regain lost lands. Hitti is right when he calls the Cru-
sades ‘the reaction of Christian Europe against Moslem Asia, which had been on
the offensive since 632 not only in Syria and Asia Minor but in Spain and Sicily
also’.'” Thomas F. Madden, professor of history at Saint Louis University (USA),
agreed with Hitti:

[The Crusades] were not the brainchild of an ambitious Pope or rapacious knights
but a response to more than four centuries of conquests in which Muslims had al-
ready captured two-thirds of the old Christian world. At some point, Christianity
as a faith and a culture had to defend itself or be subsumed by Islam. The Crusades
were that defense.'*

The reconquista was successfully finished in 1492 with the fall of Grenada.
The Crusades for liberating the Holy Land were unsuccessful. These two move-
ments had great impact on the Arab World. According to Amin Maalouf, a Chris-
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tian Lebanese writer, the epoch of the Crusades made the Arab World turn in on
itself, and led to ‘long centuries of decadence and obscurantism’. He argued this
was the result of the Arab’s fear of those who came in touch with the Faranja (the
Franks), as the Crusaders were called by the Arabs. They were usually seen as
rather brute and barbaric by the Muslims but they also had some merits. Among
the Kingdoms of the Faranja in the Holy Land, even the poorest peasant had po-
litical rights as the Europeans had developed ideas of equity and sound administra-
tion. That was unheard of among the Arabs where kings ruled with absolute
power. Maalouf argued that many Arabs were worried that their fellow Muslims
might turn to Christianity ‘if they discovered well-being in Frankish society’."!
Though Maalouf did not try to substantiate that idea, it is certainly true that while
Europe was willing to learn from the Arabs, the Arabs did not think they had any-
thing to learn from the Europeans. So, according to Maalouf:

Assaulted from all sides, the Muslim world turned in on itself. It became over-
sensitive, defensive, intolerant, sterile — attitudes that grew steadily worse as
world-wide evolution, a process from which the Muslim world felt excluded, con-
tinued. Henceforth progress was the embodiment of ‘the other’, Modernism be-
came alien.'*

Maalouf did not hint at other reasons for the general decline of the Arab World.
His thesis reflects his own desire that in modern times the Arab World would open
its windows to the Western world. Maalouf said that the Arab World still ‘cannot
bring itself to consider the Crusades a mere episode in the bygone past’.'*> For
most Arabs and Muslims, the Crusades remain the quintessence of Western ugli-
ness, and in most contemporary battles between the Arab World and the West,
imagery from the Crusades is used to evoke strong anti-Western feelings and rally
Muslims behind their governments or parties.

The question whether the Crusades have been made into an anti-European em-
blem by the Arab resistance against the French during the 19" century warrants
further study. If that is so, then the Arab response to the Crusades can be seen as
the pendant of Western historiography about the Crusades since the period of the
Enlightenment and Protestantism. According to the Italian Catholic writer Vitto-
rio Messori, the Enlightenment cast a ‘black legend’ shadow on the Crusades, and
used it as a weapon in its psychological war against the Roman-Catholic Church:

In order to complete the work of the Reformation, it was 18" century Europe that
began the chain of ‘Roman infamies’ that have become dogma. [...] In connection
with the Crusades, it was anti-Catholic propaganda that invented the name, just as
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it invented the term Middle Ages, chosen by ‘enlightened’ historiography to de-
scribe the parenthesis of darkness and fanaticism between the splendours of Antig-
uity and the Renaissance.'**

Madden agreed with this view and complained that in spite of the fact that in
the past few decades many historians have begun to describe the Crusades in less
negative terms, they are still ‘generally portrayed as a series of holy wars against
Islam led by power-mad Popes and fought by religious fanatics’. In the public
mind, the Crusaders are supposed to have been ‘a breed of proto-imperialists [who]
introduced Western aggression to the peaceful Middle East and then deformed the
enlightened Muslim culture, leaving it in ruins.”'*

The prevalent negative views of the Crusaders are easy to justify by pointing to
the barbarism and the anti-semitism of these Europeans. The Crusaders them-
selves were aware of the cultural refinement of the Arabs, and they saw their en-
emy Saldh al-Din, for instance, as the epitome of chivalry. In spite of the major
cultural and religious differences between the Crusaders and the Arabs, friendly
and peaceful relations developed between them.'’® The Crusader states became
part of the patchwork of political and economic life in the Middle East and Mus-
lims around them made treaties and sometimes fought side by side with them
against other Muslims. It should also be remembered that Salah al-Din, the Kurd
who became an Arab hero for liberating Jerusalem from Christian hands, fought
many more battles against other Muslims than against the Crusaders.

The Copts suffered from the impact of the Crusades; they lost much of the lim-
ited freedom to be a witness in society as they had enjoyed under the Fatimids.
Saldh al-Din, under the pretext that the Copts might be colluding with the Crusad-
ers, dismissed many Copts from public offices, and humiliated the whole commu-
nity by forcing them to wear distinctive dress and not ride horses. They were also
heavily taxed, forcing many to adopt Islam. St. Marks Cathedral in the harbor of
Alexandria was torn down. After the conquest of Jerusalem by Saldh al-Din in
1187, the Christians of Egypt were treated better again, and many could regain
their lost positions or possessions again.

2.4.4 Mongol Invasions and the End of the ‘Abbdsids

The ‘Abbasid caliphate formally ended in 1258 after Mongol armies, under prince
Hiilegii, first conquered Iran and then occupied Baghdad and all of Iraq. Baghdad

13 <Crusades: Truth and Black Legend. Italian Writer Vittorio Messori Joins Debate’, in Zenit (27 July
1999) as found on http://www.ewtn.com (6 July 2004).

135 Madden, ‘The Real History of the Crusades’. The efforts to justify the Crusaders for their wars
against Islam increased remarkably after the destruction of the World Trade Center in New York by
radical Muslims on 11 September 2001.

¢ Hitti, History of the Arabs, p. 643. In later times, the native Christians of the Arab World were
sometimes accused of being supportive of the Crusades, but during the Crusades themselves, that was
probably not the perception of the Muslims. Hitti for instance relates how the Egyptian ruler Kamil,
who forced the last Crusaders out of Dimyat in 1221, was so favorably disposed towards his Christian
subjects, that the Coptic Church remembered him as the most beneficent sovereign it ever had. Hitti,
History of the Arabs, p. 654.

37 Atiya, A History of Eastern Christianity, pp. 94-96.
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was sacked and destroyed by the Mongols. They allowed the civil administration
and the irrigation works in Mesopotamia to collapse, thus weakening the sedentary
forces and allowing Bedouin raiders to roam around freely. As Mesopotamia be-
came part of an Empire that was ruled from Iran, it became isolated from the Arab
World. After the Mongols had defeated the ‘Abbasid Empire, both Christians and
Muslims suffered from the destruction of the cities and the land."*®

When the Mongols ended the ‘ Abbésid caliphate, it was in a pitiful shape. Hitti
lists the exploitation and the over-taxation of the provinces, the sharp divisions
between Arabs and non-Arabs, Muslims and non-Muslims, Arab Muslims and neo-
Muslims, the divisions of Sunnis and Shi‘ites, the opulent luxurious life of the
ruling classes who exploited the ever growing impoverished masses and the regular
occurrence of major epidemics as the reasons for the weakening and falling apart
of the caliphate.'”

Both Hourani and Hitti admired the Abbasid Empire and culture, and consid-
ered its Arabness its greatest asset. They saw the downturn of the ‘Abbasids after
the tenth century as a result of the ever-increasing role of non-Arabs in the Em-
pire. In this respect they reflected the views of many Arabs in the 19" and 20"
centuries who believed that a renaissance of the Arab World would only be possi-
ble when the Arabs ruled themselves and cleansed their societies of foreign sym-
bols.

Under the Abbasids and the Fatimids, the world of Islam had come more and
more under Persian influence. The caliphate in Baghdad adopted ever more things
Persian: titles, wines, clothing, wives, songs and ideas.'*" In spite of that, the proc-
ess of linguistic Arabization continued in the Middle East. Under the Abbasids
the word ‘Arab came to denote anyone who spoke Arabic, not just Muslims but
also the dhimmis.

In North Africa west of Egypt there were almost no churches left. In Egypt,
Syria and Iraq the churches became minorities due to conversions. In many cities
colloquial Arabic had become the vernacular and the Arabic colloquial dialects
also began to be spoken in the countryside all over the Middle East.'"!

Initially, the Mongols were Shamanists, Buddhists and Nestorians, but they
were not Muslims. They considered Islam their main enemy, and they were be-
nevolent to the Christians in their Empire, possibly because they hoped to create a
common front against the Arabs together with the Crusaders. This period coin-
cided with an increased interest in mission by European Christians, so the number
of Franciscan and Dominicans evangelizing in the Mongol Empire increased rap-
idly. The Nestorians were for some decades awarded extensive freedom to pub-
licly witness to the Christian faith in Arabian Mesopotamia and to the East. The
Nestorians appointed a Christian Mongol, Marko of Kawshang in China as Patri-
arch Mar Yahbh-Allagha in Baghdad (1281-1317). The most poignant example of

138 Maalouf, The Crusades through Arab Eyes, pp. 168-169.

1% Hitti, History of the Arabs, pp. 484-486.

10 Lewis, Arabs in History, pp. 100-101.

41 Busse, ‘Grundziige der islamischen Theologie under der Geschichte des islamischen Raumes’, p. 48.
Hourani, History of the Arab Peoples, pp. 96-97.
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the reversal of the Nestorian fate was that the Nestorian patriarch was allowed to
build a church in the former secretariat of the sultdn.'**

The fall of Acre (1291), which meant the end of the Crusades, seems to have
moved the Mongol ruler Ghazan Mahmid (1295-1304) to adopt the Islamic faith
of the majority of his subjects. The state became Islamic and the Mongols began
to melt in with the Arabian and Persian populations. The freedoms of the Chris-
tians, mostly Nestorians, were dramatically curtailed again, as well as the liberty
for Europeans to do mission.'*® Atiya speaks of a ‘renewal of Nestorian persecu-
tion with intense ferocity’ by the Arab and Kurdish Muslims at the turn of the
century, even against the will of Ghazan.'*

The Christian position deteriorated badly when Timir Lang (1336-1405) cap-
tured Baghdad in 1393 to rule Persia, Mesopotamia, and later Syria as well. He
was an ardent Muslim who did not allow the Christian religion any space in the
public domain. Many monasteries and churches in Mesopotamia were de-
stroyed.'* Whole communities were massacred; others lost their ancient tenacity
and entered the faith of the conqueror to save their skins.'*® The number of Chris-
tians dwindled, and they restricted their religious life to celebrations within the
walls of their churches and monasteries.'*’

The Arab World lacked the ability to revitalize itself from the 11" century until
the Renaissance (al-Nahdah) of the 19™ century. The processes of Arabization and
Islamization which had unified the Arab World during this period may actually
have played a role in stifling the development of society. The Arabic language
that had become the only vehicle for intellectual discussion was very difficult to
learn as it was distant from the Arabic vernaculars. Because the guardians of Is-
lam believed the Arabic language to be sacrosanct as the language of the revela-
tion of the Qur’dn, any adaptation of the language was considered hardm (taboo).
This created an ever-widening chasm between the literate elites and the majority
of the population. This excluded large segments of society from participation in
intellectual life and societal development.'*®

The process of Islamization diminished the number of Jews and Christians in
the Arab World. These two groups played a major role as conduits of knowledge
from Europe and Persia into the Arab World. Christians and Jews were important
for being able to propound radically liberal, non-conformist ideas. For revitalizing
society, these new ideas and information were a necessity but for orthodox Arab
Muslims, non-conformism and liberal thought became evermore haram.

Islam as a religion was at the core of Arab society. By the 12" century CE, the
foremost Islamic theologians had agreed that in religion ijtihdd (the exercising of

42 L atourette, A History of the Expansion of Christianity Vol. 2, pp. 336-341. Atiya, A History of
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independent juristic reasoning to provide answers when the Qur’dn and the sunnah
are unclear) was no longer acceptable. That decision meant that anything the early
Islamic theologians had said about the interpretation of the Qur’dn and the hadiths
in order to create rules for society was the only acceptable norm. As those laws
were not formally codified, this decision of the conservative religious leaders gave
them great powers in society as the only interpreters of law.'”’ It also tended to
stifle intellectual life in general and it was therefore detrimental to the revitaliza-
tion of Arab society.

2.4.5 Mamliik Empire

After 1260, the Middle East fell under the sway of the Mamliik officers who took
over power in Egypt. This Mamlik Empire would last until 1517. Baybars, the
first Mamlik ruler in Cairo, was able to conquer Syria, once more creating a Syro-
Egyptian Empire. The Mamliks were also able to finish the last vestiges of Frank-
ish presence in the Holy Land. Nubia, the Christian Kingdom south of Egypt, was
ﬁnall}llsg)ermanently conquered, and to the west of Egypt the Imazighen were sub-
dued.

The Mamliks were originally Turkish slaves, imported for military and civil
roles. Later, northwest Caucasian Circassians, Kurds, even some Europeans, be-
came part of these ruling Mamlik classes of Egypt. Turkish was the language of
government, and many of the dominant class, including some sultdns, could hardly
speak Arabic."”' Hitti, who blamed the ‘foreign’ armies hired by the Fatimids for
their downfall, was positive about the military role of the Mamliiks in as far as
they checked the invasions of other non-Arabic armies:

These slave sultans cleared their Syrian-Egyptian domain of the remnants of the
Crusaders. They checked for ever the advance of the redoubtable Mongol hordes of
Hulagu [...] who might otherwise have changed the entire course of history and cul-
ture in Western Asia and Egypt. Because of this check, Egypt was spared the dev-
astation that befell Syria and al-Iraq and enjoyed a continuity in culture and politi-
cal institutions which no other Muslim land outside Arabia enjoyed.'>*

Under the Mamliks, Egypt and Syria would eventually be ruined. High taxa-
tion, debased coinage, factional infighting of the ruling military oligarchy, occa-
sional plagues and regular revolts all contributed to the ‘mental fatigue’ of the
Mamliks, according to Hitti. ‘In fact the whole Arab World had by the beginning
of the thirteenth century lost the intellectual hegemony it had maintained since the
eighth.”'>

The churches in Egypt suffered under the Mamliks. According to Atiya, inse-
curity and increasing poverty drove the Muslims of Egypt ‘into reckless despera-

1% Busse, ‘Grundziige der islamischen Theologie under der Geschichte des islamischen Raumes’, p. 36.
1 Hitti, History of the Arabs, p. 675.

3! Lewis, Arabs in History, pp. 169-171. Entry ‘Baybars I’ in Joan Wucher King, Historical Dictionary
of Egypt (Cairo, 1989, first edition 1984), pp. 202-204.

152 Hitti, History of the Arabs, p. 671.

153 Ibid., p. 683.
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tion’. The Copts were indispensable to the financial machinery of the state which
in turn made them hated by the Mamliik rulers. Moreover, mobs of Muslims every
now and then attacked the Copts. Between 1279 and 1447 at least 54 churches
were destroyed in Cairo, beside some monasteries elsewhere in Egypt. At one
time some monks retaliated, burning down many mosques and hundred of houses.
The Coptic Patriarch Y{ihanna X (1363-9) was brought to court, subjected to hu-
miliating treatment and the confiscation of property. During those periods, there
was no space for a Christian witness in the public domain. The Christian ruler of
Abyssinia was able to intervene and ensure better treatment of the Copts by the
Mamliiks when he threatened to retaliate against the Abyssinian Muslims and to
change the course of the Nile.'**

Syria was taken from Egypt by Timidr Lang in 1400-1401 thus administering a
blow to Egypt’s economic and military strength from which it would never re-
cover. Another major blow was the European ability to use the sea route around
the Cape of Good Hope. In 1498 Vasco da Gama was the first to follow that route
to India, thus depriving Egypt of important income from the Red Sea routes."”

2.5 OTTOMAN EMPIRE AND EUROPEAN POWERS: 1517-1922
2.5.1 Arab World Subjugated to the Ottomans

In 1516-1517 Syria, Palestine, Iraq and Egypt were conquered by the Ottomans.
The Hijaz was used as a springboard for conquering southern Arabia while the Ot-
toman armies used Egypt as the base for taking North Africa. With the final con-
quest of Iraq in 1534, almost the whole Arab World had come under Turkish rule.
Only Yemen, major parts of the Arabian Peninsula and Lebanon would retain some
independence. Morocco in the far west stayed fully independent of the Otto-
mans.">® The Ottomans had won their victories mainly due to their superior fire-
power. The Ottoman fleet ruled over the eastern Mediterranean and the Red Sea
and in order to check Spanish expansion, the Ottomans established a chain of
strongholds in Algiers, Tripoli and Tunis during the 16™ century."’

According to Lewis, the coming of the Ottomans meant, in many respects, ‘lib-
eration from the harsh rule of the late Mamliik Sultans’."® As the independence of
the Arabs ended and Turks replaced the Arab rulers, the role of the Arabic lan-
guage diminished. Even when the Turks could speak Arabic fluently, they often
addressed their Arab subjects in Turkish because Arabic was the despised language
of the subject people. Another change was the shift of power in the Arab World
from Iraq to Egypt as Egypt remained the only powerful centralized state in the
Arab East. It became the center of Arabic culture.'”

1% Atiya, A History of Eastern Christianity, pp. 97-98.
133 Lewis, Arabs in History, pp. 171-173.

1% Ibid., pp. 176-177.

'>" Hourani, History of the Arab Peoples, p. 215.

8 Tbid., pp. 201-202.

1% Lewis, Arabs in History, pp. 174-175.
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The Ottoman Empire, with Istanbul as its capital, spent most of its resources
and energy in expanding into eastern and central Europe and later in controlling
those European provinces. The place of the Arab provinces in the Empire must be
seen in that context. Iraq was important as a stronghold against the Persians. The
revenues from Egypt and Syria were a major part of the Ottoman budget, and the
possession of the Holy Places of Islam guaranteed respect for the Empire and its
claim to Islamic leadership throughout the Muslim world.'®

Initially, the Ottoman rulers were considered outsiders in the Arab provinces.
By the 18" century the imprint of Ottoman power and culture upon the Arab prov-
inces appears to have gone deeper. Ottoman civil servants and military command-
ers settled in the provinces and founded households that were able to retain posi-
tions in the Ottoman service from generation to generation. These families gradu-
ally accustomed to their environment, and were called the ‘local Ottomans’. The
traditional Arab elites often worked harmoniously with these ‘local Ottomans’.
By the end of the 18™ century, at least in some of the large Arab cities, powerful
and permanent families of notables, some more Turkish, others more Arab, gov-
erned the land.'®'

Because of the importance of Egypt in the Empire, the Ottoman government
frequently replaced the governors of Cairo, as they feared that they might other-
wise become too independent from Istanbul. From about 1630, some Mamlik
families held predominant power in Egypt, and this tendency of local military
elites to hold actual power over the governors that were appointed by Istanbul,
spread over the Empire. In North Africa, Algiers was the only stronghold that
stayed in the hands of the Ottomans until France conquered it in 1830. Oran was
in the hands of Spain from 1509 to 1792. Much of the hinterland of Algiers, like
Kabylia, was fully outside Ottoman control. In Tunisia and Tripoli, Ottoman
power was also minimal.'®

Basrah was almost independent from the Ottomans until it was recaptured in
the latter half of the 17" century. Its proximity to the main sea routes to the east
made it too valuable a prize to give up. By the 18" century, Ottoman power in
Kurdish North Iraq had diminished. The area was almost independent from the
Ottoman administration in Baghdad.'®®

Even though the Ottoman rulers preferred Turkish to Arabic and often refused
to speak Arabic even if they could, Arabic as a language gained more ground. Po-
etry and secular works could be written in Ottoman Turkish but books on religion,
law, history and biographies were written in Arabic. The Arabization and Islami-
zation of the Middle East and North Africa continued steadily. Some Maronite
priests, who had first been educated in Latin and Italian in colleges in Rome, be-
gan to seriously study the Arabic language in mountain monasteries when they
returned to Lebanon. These monasteries were to become important centers for the
study of history and theology in the Arabic language.'®*

1" Hourani, History of the Arab Peoples, pp. 225-226.
1 Ibid., pp. 253-254.

12 Ibid., pp. 227-230.

'3 Hassan, Islamic History and Culture, pp. 342-343.
14 Hourani, History of the Arab Peoples, pp. 239, 242.
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The role of Jews and Christians in the Turkish parts of the Ottoman Empire
became more important under the Ottomans, as both groups played a vital role in
business relations with Europe. In cities where European traders lived, local Chris-
tians often functioned as intermediaries. Armenians were important in the silk
trade with Iran. In the Turkic areas of the Ottoman Empire, the Christians were
relatively free to do Christian witness through their koinonia and charitable deeds
of diakonia. They could not freely speak about the Gospel in the public domain.'®’
The volatile position of Christians was shown, for instance, in the fate of the
Assyrian Church of the East (Nestorians); they lived peacefully among the Kurds
for centuries but during the 19" century, the Kurds periodically turned against
them and attacked and plundered their communities.'®

Atiya sees the coming of the first Western missionaries, with their promises of
educational and social help as well as political support against the Muslims, as the
main cause of the souring relationship.'®” At the request of European consuls, be-
tween 1830 and 1834, the Ottoman army restored order after the Kurds had at-
tacked members of the Assyrian Church of the East and as a result relationships
became more cordial again. However, in 1843 the Kurdish chief Badr Khén at-
tacked Assyrian villages in an effort to unify Kurdistan for an attack against the
Turks. The massacres were enormous, with possibly 20,000 Christians killed. The
patriarch often appealed to the Western powers for protection.'®®

The lesson learned by Christians in the Arab World from the sporadic blood-
baths, was that as small minorities they had to be very careful. Most Christian
Arab were satisfied to play a minimal role in public life; their numbers had become
insignificant in most parts of the Arab World, and just as the whole Arab World
became impoverished, the Churches also suffered from poverty. They were ex-
tremely careful to not give any reason for the majority to attack them. According
to Atiya, for the Copts of Egypt the period was ‘on the whole, one of miserable
respite in comparison with the murderous persecutions of later medieval Mam-
liks’. Copts were the accountants and managers for officials and tax-farmers in
Egypt; they had fulfilled that role historically.'® The situation for the Christians
in Syria and Iraq was worse. They were impoverished and isolated, and they were
often the victims of local persecutions. A spirit of jihddism was regularly fanned
by the Ottomans, as part of a divide and rule policy. For the Christians in the
eastern parts of the Arab World there was no public space except if they did not
speak of their Christian faith.'”

The only area where Christians remained relatively free to do public witness
was in Lebanon. The majority of the population there was Maronite, and it had
been able to maintain that identity because of the isolation of the country that was
surrounded by mountains. Even in the public domain, Christians could let their

15 Ibid., pp. 234-236.
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witness be seen and heard. It is no co-incidence that in this rather liberal environ-
ment, the first printing presses were imported into the Arab World. Between 1610
and 1751, three Lebanese monasteries imported their own presses, in order to print
books for the kerygma and the koinonia of the Church.'" It can also be said that
the Christian witness of the Maronites had an important diakonal element: it
played an important role in the modernization of the Arab World as a whole.'”?

2.5.2 Impact of Europe on the Ottoman Empire and the Arab World

2.5.2.1 Capitulations

In 1535, France and the Ottomans signed the Capitulations Treaty. This guaran-
teed French traders safety of their persons and property, and freedom of worship in
the Ottoman Empire. It also gave France the right to act as a representative and
defender of the Christian dhimmis. This enabled France to penetrate rapidly into
the Ottoman Empire, constructing trading posts and consular missions. The Eng-
lish (1580) and the Dutch (1612) signed similar treaties, as did some other coun-
tries thereafter. In the wake of European businessmen came missionaries, teach-
ers, and travelers. Most of the work of the missionaries was related to the indige-
nous churches, as evangelism to Muslims was not allowed.'”

2.5.2.2 French and British Control

France

In 1798 France invaded Egypt, beginning a new era of European-Arab relation-
ships. France hoped to strike a blow against the British trade routes to India by
taking Egypt. Hitti credits the French invasion with the beginning of renewal in
the Arab World:

Until that time the people of the Arab World were generally leading a self-
contained, traditional, conventional life, achieving no progress and unmindful of the
progress of the world outside. Change did not interest them. This abrupt contact
with the west gave them the first knock that helped to awaken them from their me-
dieval slumber.!”

This is somewhat one-sided and focuses on Egypt only, as Lebanon was already
developing similar relationship with Europe through the Maronite Church. Irre-
spective of France’s invasion in Egypt, that development was likely to have con-
tinued. On the other hand, Egypt’s opening to the Western World after 1798 en-
couraged the beginnings of the Renaissance in Lebanon.

The French were forced to leave Egypt by the British who came to help the
Ottomans. The British established themselves and became influential in Egypt.
The Turkish-speaking ruler of Egypt, Muhammad ‘Ali, originally from Albania,

"1 In 1798 a fourth press was taken into the Arab World, to Egypt, by Napoleon.

1”2 Paul Lunde, ‘Arabic and the Art of Printing’, in Saudi Aramco World (March/April 1981), pp. 20-35.
'3 Neill, History of Christian Missions, p. 210.

'74 Hitti, History of the Arabs, p. 745.
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succeeded in briefly reviving the hopes of an independent Arab Empire by military
campaigns against Sudan, Arabia and Syria. To achieve this goal he decided to
build a European-style army and determined that he needed to reform education
and the economy to achieve it. He therefore invited Europeans to come and teach
in both Egypt and Syria in order to modernize these countries. He was unable to
hold his military conquests in the long term.'”

In 1830 France occupied Algiers. The main reason for this event was that the
merchants of Marseille wanted a strong trading position on the Algerian coast.'”®
Resistance was led by ‘Abd al-Qadir, who saw the struggle to free the land as a
Jjihad for liberating Muslim lands from infidels and not in modern nationalist
terms. In this respect he tried to overcome the parochialism inherent in Algerian
tribal society where most people did not speak Arabic. His centralizing policies
however brought him into conflict with the vested interests of many tribal leaders.
He was defeated in 1847 and a year later all of Algeria was occupied and formally
incorporated as a province of France. ‘Abd al-Qadir went into exile in Syria.'”’

By 1860, eight percent of Algeria’s inhabitants were European settlers. These
immigrants wanted the country to become fully French.'” In the 1870s the Arabs
and the Imazighen revolted but their efforts were crushed. After that, Paris de-
cided to allow the French migrants to own land. By 1914 Europeans owned about
35 percent of the cultivated land. By then, 13 percent of the total population and
75 percent of Algiers was European.'”

In 1881 Tunisia was occupied by France to protect the Algerian border and to
stop the growing influence of Italy in Tunisia. In 1883 Tunisia became a French
protectorate placing the administration and finances directly under Paris. French
became the formal literary language of both Algeria and Tunisia. Between 1907
and 1912 France also took most of Morocco while Spain occupied some smaller
parts of that country.'®

France invaded Lebanon in 1860, in order to help the Maronites against the
Druze. From the end of the 16™ century until 1840, the Maronites had cooperated
closely with the Druze of Lebanon. This cooperation guaranteed their independ-
ence within the Ottoman Empire. During the 19" century many of the Druze of
the ruling Shihab clan became Christians and joined the Maronite Church, a rather
spectacular matter in the context of the Muslim world. The Druze Amir Bashir II
publicly declared his Christian faith in 1831.

The close relationship between the two communities came to an end in 1840,
after Bashir II was sent into exile by the Ottomans. That left a vacuum of power
in Lebanon. The Ottomans also separated Lebanon into a Maronite zone and a
Druze zone. The fact that England formally defended the Druze and France the
Maronites, aggravated the growing separation between the communities. The Ot-
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tomans forced the Christians to disarm while the Muslims and the Druze were al-
lowed to keep their weapons. In 1845, Druze and Christians burned each other’s
villages. This was only the beginning of the communal problems that would erupt
fully in 1860.""'

The increasing tensions between Maronites and Druze in Lebanon and Syria led
to a bloodbath in 1860. In Lebanon alone, an estimated 7,000 to 11,000 Maronites
were killed by Druze while 150 Christian villages and hundreds of churches were
destroyed."™ France sent an expeditionary force to Lebanon for defending the
Maronites and they were able to quickly restore order.'®

The Ottomans imposed heavy penalties on officials and local Muslims for fer-
menting the trouble. ‘Abd al-Qadir had given shelter to Christians and tried to
stop the riots fearing that France would use the problems as an argument for
arranging that Lebanon would get its own statute within the Ottoman Empire.
That happened in 1861 anyway; Lebanon became autonomous within the Ottoman
Empire under a Christian governor who was nominated by the sultdn. The role of
the French, including its Church, grew remarkably in Lebanon from this point in
time. This attracted many Europeans and Americans to Lebanon which became an
important ‘window’ through which the Arab World was in contact with Europe.'®*
The Christian majority in Lebanon created the liberal atmosphere in which radical
concepts of Arab nationalism could fully develop.

As a result of the French Revolution (1789), the French state had been secular-
ized. It no longer held the view that it had a role in supporting the Roman-
Catholic Church to present its Christian witness in the Arab World. The French
view of the public domain guaranteed the liberties for the Christian minorities
though. Especially in Algeria, which was considered a French province, mission
work was allowed in order to convert Arab and Kabyle Muslims. Lebanon also
became a haven for mission work. The Maronite Church was at liberty to be a
Christian witness, through its kerygma, koinonia and diakonia in the public do-
main. In respect to diakonia, the Church was able to both be involved in charitable
work, as well as in acts of politics and public justice. Roman-Catholic and Protes-
tant missionaries were allowed to publicly proclaim the Gospel.'®

The United Kingdom

During the 19th century the Western powers were no longer satisfied with trade
relationships, they wanted to control the resources, services and transportation in
the Arab World. Britain began running shipping lines and railways in the Arab
World to mainly gain easier access to India. In order to secure safe transportation
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to India, Britain signed treaties with the Gulf shaykhs in 1820 and developed an
ever stronger political grip on those coastal lands. In 1839 they occupied Aden. In
1869 the Egyptian Suez Canal, paid for by British and French investors, was
opened, ensuring the key position of Egypt in European-Asian trade.'™

An army officer, Ahmad ‘Urabi, became the spokesman for many Arab notables
in Egypt who demanded more access to the power held by the Turks, and for
Egypt to be less malleable to British dictates. The Turkish khedive (Turko-Persian
for lord, hence for the Turkish ruler in Egypt) was forced to install a cabinet with a
majority of Arabs in which ‘Urabi became minister of war. Subsequently, in 1882,
‘Urabi led a revolt against the Turkish dynasty of Egypt. The khedive invited the
British to come and help him when his army would not allow him to dismiss
‘Urabi from the cabinet. England obliged and occupied Egypt in 1882, thus ensur-
ing its power over the Canal. In 1914 Egypt was declared a protectorate.'’

The United Kingdom’s colonial history is different from that of the France,
among other things because the British state was not formally secularized. Much
more than France, Great Britain believed it had a responsibility to support the
Christian witness in the lands where it ruled. It allowed the Churches of Egypt
and Iraq as well as Roman-Catholic and Protestant missionaries to be a Christian
witness in word and deed in the public domain.'**

2.5.3 The Arab Renaissance

During the 19™ century, the Arab World witnessed the beginning of renewal. The
increasing role of Europeans in the Arab World and the growing realization of
Arab backwardness by many Arab intellectuals, led to a desire for a renaissance.
That desire developed parallel with the growth of Western-style nationalism in the
Arab World. The initial thesis of Arab nationalism was that all Arabic speaking
peoples were one nation. It developed as an Arab reaction to Turkish domination
in the first place, but also to the increasing Western presence. One of the first re-
sults of the nationalists’ desire for a renewal of the Arab World was an interest in
the history of the early ‘Abbasid period and in the Arabic language. Arab nation-
alism was especially strong among the Christian Arabs, who were least susceptible
to ideals of Muslim unity and the most open to new Western ideas of nation build-
ing based on a shared language.

The thesis that the malaise of almost 1000 years in the Arab World was related
to the processes of Arabization and Islamization, with its rule against ijtihdd,
seems to be confirmed by the fact that the Renaissance was most vibrant in Leba-
non where Christians formed a majority. This created a rather liberal atmosphere
in the country. Christian Lebanese were well placed in the Arab World to mediate
modern European thinking into the heart of Arab culture, especially after Lebanon
became practically independent from Syrian and Ottoman rule in 1861. This proc-
ess was encouraged by the presence of European and North American Protestant

18 Lewis, Arabs in History, pp. 185, 187.
'87 Hourani, History of the Arab Peoples, p. 283.
18 L atourette, A History of the Expansion of Christianity Vol. 6, pp. 63-64.
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and Roman-Catholic missionaries who, through their churches and schools, often
instilled a desire for renewal in the minds of their Christian and Muslim students.

Some historians, like Lewis, argue that the Renaissance actually began in
Egypt. He suggested that the unique geography of Egypt and its Pharaonic past
played a major role. ‘There can hardly be another country in the world, the iden-
tity and distinctiveness of which are so clearly stamped by geography as well as
history.” According to Lewis, Egypt was, in an early stage, more open to Western
influences than any other Arab country.'®

The discussion about where the Renaissance began reflects the contemporary
struggle for cultural predominance between Lebanon and Egypt. It is best to think
of the early developments of the Renaissance in Egypt and Lebanon as parallel and
mutually reinforcing movements. Lewis was right in suggesting an important
Egyptian role.

Muhammad °Ali, the Ottoman-Albanian ruler of Egypt after that country had
been able to rid itself of the French troops (1801), realized he needed European
technology and education for building a strong army that could defend Egypt.
This led him to begin the renewal of educaton in Egypt. The brief occupation of
Syria by the troops of Muhammad ‘Ali (1830-1834) played an important role in
effecting a major renewal in the Syrian educational systems as well.'” In Syria,
and especially in the area that in 1861 became Lebanon with its Christian major-
ity, these new ideas rooted faster and spread wider than in Egypt.

Newspapers and magazines became two crucial means of spreading new think-
ing in the Arab World."" A small but influential generation of Arabs had grown up
accustomed to reading books. Many of these elite Arab families were bilingual.
French or English were used as the vernacular in their homes in cities such as
Cairo, Alexandria and Beirut. Lewis underlined the important role of the mission-
aries in the literary Arab development:

[The missionaries were] restoring to the Arabs their half-forgotten classics and
translating for them some of the sources of Western knowledge. They trained a
new generation of Arabs, at once more conscious of their Arab heritage and more
affected by Western influence [...] The new local middle class of traders and intel-
lectuals came largely from the minorities [...] But this new class spoke and wrote in
Arabic. Mission-educated Syrian Christians established newspapers and periodicals
in Egypt as well as Syria, and reached a wider public as more and more of the popu-
lation were affected by economic and social change. It was in this period that Arab
nationalism was born.'*?

1% Bernard Lewis, The Multiple Identities of the Middle East (London, 1998), pp. 67-68.

10 Entry ‘Muhammad Ali Pasha’, in Joan Wucher King, Historical Dictionary of Egypt (Cairo, 1989,
first edition 1984), pp. 445-447.

! Lewis, Arabs in History, p. 189. Hitti, History of the Arabs, pp. 746-747. Hassan, Islamic History
and Culture, does not mention a word about the role of missionaries and Lebanese or any other Arab
Christians playing a major role in reviving the Arabic language and developing nationalist ideas.

12 Lewis, Arabs in History, pp. 189-190. The Arabs saw the first clear example of the European con-
cept of nationalism in the Greek uprising that began in 1821. In 1833 Greece became an independent
Kingdom, with the military and diplomatic aid of the European powers.
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One of the Lebanese converts to Protestantism, Butrus al-Bustani, began the
first Syrian political magazine after the bloody religious upheavals in Syria in
1860. His goal was to create harmony among the different creeds by together pur-
suing knowledge. During that same period, another Protestant, Nasif al-Yaziji,
began publishing a magazine for political and literary review. Its motto was that
‘patriotism is an article of faith’, a totally new idea in the Arab World. The Syrian
Protestant College, founded in 1866 by missionaries from the USA and later re-
namleg American University of Beirut (AUB), became a bulwark of Arab national-
ism.

The backwardness of the Arab World could not be denied any longer. Some
Muslims, who wanted to modernize society through renewing religion, began pro-
posing that the gates of jjtihdd be reopened as the prerequisite for societal change.
One of the earliest and most influential advocates for pan-Islamic unity and for
Islamic revitalization was Jamal al-Din al-Afghani (1838-1897). His political ca-
reer began in Afghanistan and India, but he came to Cairo in 1870. In 1876 he
founded a Masonic lodge, which included many of the later politicians of Egypt.
When he was involved in the circulation of a Nationalist Manifesto in 1879, he
was deported from Egypt. He settled in Paris for a while, but eventually he ended
in Istanbul."*

One of the followers of al-Afghani, who visited him in Paris, was Muhammad
‘Abdl. He was to become one of Egypt’s most respected reformers, especially as
he became mufti of Egypt in 1899. ‘Abdi and other Muslim modernists demanded
the right to personally interpret the sources of Islam for modern life. In that re-
spect they have, during the past century, been better able to speak to the needs of
Arabs than the vast majority of conservative religious leaders who rejected ijtihad
as hardm.

During the latter parts of the 20™ century a small minority of modernists
wanted to go much further than most modernizers. Some, like the Sudanese Mus-
lim scholar ‘Abdullahi Ahmad Al-Na‘im, desired to liberate Arab society from its
shackles; they were not interested in tying their opinions to the paradigms as set
by the Shari ‘ah (Islamic Law) but to the Qur’dn or parts of that only.'”

1 George Antonius, himself a Protestant from Alexandria, described this history of the involvement of
Protestant missionaries and their converts in the development of Arab nationalism in his classic work
on Arab nationalism. George Antonius, The Arab Awakening (Beirut, 1969, first edition 1938), pp. 35-
60. Antonius was a Greek-Orthodox Lebanese-Egyptian writer and politician and a graduate from
Cambridge University in 1913. He came to Palestine in 1921 as a British civil servant. He resigned in
1930 in protest over British policies against Palestinians. He appeared before the Peel Commission
(1936-37) and was secretary to the Palestinian delegation and secretary-general to the united Arab
delegation at the London Conference (February 1939).

1% Wucher King, Historical Dictionary of Egypt, pp. 108-109.

193 Peters, Ruud, ‘Het Recht: recente ontwikkelingen’ in Jacques Waardenburg (ed), Islam: Norm, ideaal
en werkelijkheid (Weesp, 1984), p. 295. Rudolph Peters, ‘Erneuerungsbewegungen im Islam vom 18.
bis zum 20. Jahrhundert und die Rolle des Islams in der neueren Geschichte: Antikolonialismus und
Nationalismus’, in Werner Ende und Udo Steinbach (eds), Der Islam in der Gegenwart: Entwicklung
und Ausbreitung Staat, Politik und Recht, Kultur und Religion (Minchen, 1984), p. 93. Abdullahi
Ahmed An-Na‘im, Toward an Islamic Reformation: Civil Liberties, Human Rights, and International
Law (Cairo, 1992, first edition 1990), pp. ix-X, pleaded for basing contemporary Islamic thinking on the
early chapters of the Qur’dn only. Some websites like www.progressivemuslims.org (16 June 2006)
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2.5.4 The Break-Up of the Ottoman Empire

Successive Turkish governments between the 1890s and the 1920s wanted to rid
themselves of as many Armenians as possible. In 1890 there were some 2.5 mil-
lion Armenians in the Ottoman Empire. Between 1894 and 1896, Sultdn ‘Abd al-
Hamil(gi6 IT had mass killings organized, leading to approximately 200,000 vic-
tims.

During World War I the Ottoman Empire sided with Germany and Austria
against England, France and Russia. Russia tried to enlist the Armenians to take
up arms against the Ottomans but, overall, it was not very successful. However,
the Young Turks regime that in 1915 succeeded the sulfdn, used the war as a pre-
text for mass killings of the Armenians on a nation-wide scale in 1915-1916.
Mustapha Kemal Atatiirk (Father of the Turks), who built Turkey as a secular
state, organized more killings in the early 1920s. The total death toll between
1915 and the early 1920s was between 500,000 and 1%z million, both through di-
rect killings and through organized death marches. Among these people killed,
were also hundreds of thousands of Assyrian Christians.'"’

The motivation behind the killings was a combination of extreme nationalistic
and Islamic jihadist fervor coupled with a strong desire for racial and religious
purity in Turkey.'” During the Ottoman court-martials of 1919 and 1920, many of
the perpetrators publicly prided themselves in having ordered or implemented the
mass murders for the sake of the well-being of the Turkish Empire. The tribunal
was fully Turkish but even though the vast majority of Turks were supportive of
the mass murders, the tribunal substantiated the key charge of premeditated mass
murder. The proceedings of the trials can be found in Takvim i Vekayi, the offi-
cial gazette of the Ottoman parliament.'” The key indictment referred to the
Turkish atrocities as massacres with the plundering of properties, torching of
corpses and buildings, rape, torture and torment. The tribunal concluded that the
crimes were perpetrated in a particularly organized way, calling it ‘the extermina-
tion of an entire people constituting a distinct community’. The court condemned
many to long prison sentences and the heads of the Young Turks government were
sentenced to death in absentia.””

www.free-minds.org (16 June 2006) argue that only the Qur’dn should guide Muslims. This is a radical
renewal within Islam.

1 For a description of these massacres, see for instance Atiya, History of Eastern Christianity, pp. 311-
314. Peter Balakian, The Burning Tigris: A History of the Armenian Genocide (London, 2003), pp.
130, 180, gives these numbers of victims. His book gives overwhelming support for the accusation that
the Ottoman and Turkish authorities acted purposeful in the destruction of the Armenian population.
See also Viscount Bryce, The Treatment of Armenians in the Ottoman Lebanese Evangelical Mission
1915-16 (London, 1916), a book that contains the testimonies of hundreds of eyewitnesses of the mass
murders, as collected by Bryce and arranged and commented on by Arnold J. Toynbee.

7 Ibid.

1% The aforementioned books, and especially Balakian, give extensive proof of this combination of
religious and nationalist fervor behind the Armenian massacres.

19 Balakian, The Burning Tigris, p. 334.

20 1bid., pp. 342-344.
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2.5.5 Broken Promises of Independence

In the early part of the 20" century England endeavored to woo the Arabs to their
side against the Ottoman armies. During World War I, the Assyrians had no more
hope for secure relations with the Kurds or with the Turks, and chose the side of
the Allied powers against the Turks. Many left their homes and followed the Brit-
ish and Russian troops, hoping for independence after the war in the environs of
Mosul. When that independence was not awarded, they became homeless refugees
on the banks of the Upper Tigris and Euphrates under the British Mandate in Iraq.
The Muslims of Iraq saw these Assyrians as traitors as they did not participate in
the Arabic nationalist dream.*"'

London promised Sharif Husayn of the Hijaz, in October 1915, that it was pre-
pared to ‘recognise and support the independence of the Arabs’.**> On 5 June 1916
Husayn proclaimed himself King of all Arabs and his army, led by his son Faysal,
evicted the Ottoman garrisons from Mekka and Medina. In 1917 his army partici-
pated in defeating the Ottomans in Palestine. It soon became clear, however, that
the British had never intended to give any independence to the Arabs. In May
1916 London and Paris had secretly signed the Sykes-Picot Agreement that di-
vided the Arab World into spheres of influence for the United Kingdom and
France. England would ‘get’ Palestine, Jordan and Iraq, while France became re-
sponsible for Syria and Lebanon.’” The situation became more complicated in
November 1917 when England also announced in its Balfour Declaration to the
British Zionists that it viewed ‘with favour the establishment in Palestine [of] the
national home for the Jewish people’.***

On 8 March 1920, a nationalistic Syrian National Congress proclaimed the in-
dependence of Syria, which was supposed to include the present states of Syria,
Lebanon, Israel, Palestine and Jordan. Faysal was to be the first king of the consti-
tutional monarchy. At the same time, a similar congress in Iraq proclaimed its
independence with Faysal’s brother ‘Abd Alldh as king. Two months later the
United Kingdom and France met in San Remo (Italy) to divide up the former Ot-
toman Empire according to their Sykes-Picot Agreement, ignoring their earlier
promises and the expressed decisions of the Arabs. England and France created a
semblance of legitimacy by accepting ‘mandates’ over the Arab lands on behalf of
the League of Nations. These lands were assumed to be in need of protection and
support for their development towards independence. Maxime Rodinson rightly
called this idea of mandates a ‘hypocritical formula for colonization disguised as

21 Atiya, A History of Eastern Christianity, pp. 282-288.

22 A. Henry McMahon, British High Commissioner in Cairo, wrote this to Sharif Husayn on 24 Octo-
ber 1915. See Walter Laqueur and Barry Rubin (eds), The Israel-Arab Reader (Harmondsworth, 1984,
first edition 1969), pp. 15-17.

23 “The Sykes-Picot Agreement’, in Walter Laqueur and Barry Rubin (eds), The Isracl-Arab Reader
(Harmondsworth, 1984, first edition 1969), pp. 12-15.

204 Arthur James Balfour in a letter to Lord Rothschild (2 November 1917), in Walter Laqueur and
Barry Rubin (eds), The Isracl-Arab Reader (Harmondsworth, 1984, first edition 1969), pp. 17-18.
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benevolent aid’. The Arabs remember 1920 as the Year of the Catastrophe (‘Am
al-Nakbah).**

2.6 DECOLONIZATION: AFTER THE FIRST WORLD WAR
2.6.1 Toward Arab Independence

After World War I the status of Morocco, Tunisia Algeria and Libya did not
change. The former three remained under French tutelage while Libya remained
an Italian colony. The Egyptian uprising against the British in 1919, at the insti-
gation of Sa‘ad Zaghlil of the Wafd (representation) Party, led to formal inde-
pendence for the country in 1922. Khedive Fir'ad took the title of King of Egypt
and the Sudan, though Great Britain continued to occupy Egypt and dominate its
political life.**

In 1920, after the San Remo meetings, the French troops in Lebanon under
General Henri Gouraud marched to Damascus to occupy Syria. Faysal was able to
escape. In 1925, the present state of Syria was created. France allowed the Leba-
nese part of the original Ottoman province of Syria to become an independent
state in 1926. The recognition of independence did not change France’s military
occupation of Syria and Lebanon.

After Faysal had escaped from Syria, he was installed as king of Iraq by Great
Britain in 1921. That was possible after London had rejected ‘Abd Allah as the
king of Iraq. Great Britain appointed ‘Abd Alléh as king of Transjordan instead in
1922. At approximately the same time Great Britain recognized the independence
of King Husayn over the Hijaz. Shortly thereafter this area was conquered by the
chieftain Ibn Sa‘td from the Najd who inaugurated the Kingdom of Saudi Arabia
(KSA).*"

The major reason for the European powers to get direct rule over the Arab
World was the development of the internal combustion engine. This made the oil
of the Arabs immensely important. In 1925 the British Iraq Petroleum Company
(IPC) received a concession for exploration of oil in Iraq for 75 years. For Eng-
land, with its growing navy and merchant fleet, free access to oil was extremely
important. London granted Iraq its formal independence in 1930; British troops
continued to occupy Iraq temporarily.”®®

When the British Mandate for Iraq ended in 1933, Assyrians in Iraq ran into
problems. Their young patriarch Mar Shim“in returned from his education in Eng-
land and assumed the rule over the Assyrians as if they were his own nation,
oblivious of the changes that had taken place in Iraq. In 1933, the minister of inte-

295 Maxime Rodinson, Israel and the Arabs (New York, 1982, first edition 1968), pp. 20-21. Later, the
loss of Palestine in 1948 would also be termed the Nakbah.

26 peters, Islam and Colonialism, pp. 76-78, 84. In 1911 Sa‘ad Zaghldl, then minister for education,
succeeded in making Arabic the medium of instruction rather than English in all Egyptian schools.
Rodinson, Israel and the Arabs, pp. 21-23.

27 Rodinson, Israel and the Arabs, pp. 22-23.

28 Hitti, History of the Arabs, p. 737.
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rior requested him to stop acting as if he was in charge of a state within the state.
He and the Assyrian chiefs refused to comply and met at Mosul, where they issued
a protest against the government. Iraq then offered an ultimatum. The Assyrians
were told to abide by the law, or leave the country. A thousand armed men decided
to leave for Syria with their families but they were turned back by the French. On
their return to Iraq, the Iraqi army attacked the disorderly refugees, and with the
help of Kurds and Bedouin, they massacred them. The patriarch was then de-
ported to Cyprus and stripped of his Iraqgi citizenship for inciting rebellion.””
Atiya has little sympathy for the Assyrians and blames the victims for their fate:

Nestorian society had become petrified in its formalism, tribalism and narrow na-
tionalism. It stubbornly refrained from lending itself to the inevitable process of
minority integration in the formative years of the Iraqi nation. It lacked the sagac-
ity of wise leadership which seemed to be the only hope for steering a helpless little
community to a haven of peace.*'”

Atiya was right in suggesting that the Assyrians ‘lacked the sagacity of wise lead-
ership’ to steer the community towards integration in the new state. However, he
was overly optimistic to call that state a ‘haven of peace’ for Christians, as subse-
quent history was to show.

In 1941, Syria and Lebanon proclaimed their independence with France’s
agreement; the French troops left in 1946. During that year Transjordan also be-
came independent. In 1947, the United Nations accepted the formation of a Jew-
ish and a Palestinian state west of the river Jordan. The Arab League, formed in
March 1945 by Egypt, Iraq, Saudi Arabia, Yemen, Transjordan, Syria and Leba-
non, resisted that arrangement. In spite of this, Isracl was founded in 1948. This
led to a succession of Arab-Israeli wars.

In most Arab countries the desire to rid themselves of foreign influences ex-
pressed itself in popular political parties that spoke in nationalist terms as devel-
oped in Europe. In Egypt, Lebanon, Palestine, Syria and Iraq, anti-colonial poli-
tics, directed against the Ottomans, France and Great Britain, had nationalist and
secularist overtones. That was logical, as much of the nationalism had first devel-
oped against the centralizing powers of the Ottoman Empire, which was the bul-
wark of Islamic orthodoxy. Hence, nationalism had a local flavor, or it was Pan-
Arab, but not Islamic. This enabled the Christians in those lands to play an impor-
tant role in their various nationalist movements. Due to the secularist nature of
these movements, the Christian witness in that context was mostly in terms of
diakonia, both in the charitable and the socio-political meaning of the term.*!" For
the Christian witness in the sense of kerygma and koinonia, there was no space,
just as Islamic religious beliefs were also to a large extent excluded from the na-
tional movements.

In Saudi Arabia, the desire for independence was expressed in Wahhdbism,
which focused on a return to traditional Islamic ways. It was only after World

2 Atiya, A History of Eastern Christianity, pp. 282-288.
210 Ibid., pp. 286-287.
2 peters, Islam and Colonialism, p.156.



68 Gospel in the Air

War II that similar major movements of Islamic purity became popular in other
Arab countries. These movements were usually not directed against foreign occu-
pation but against their own secular Arab or liberal Islamic governments.*'”

2.6.2 Era of Nasir

2.6.2.1 Symbol of Arab Unity and Strength

Jamal ‘Abd al-Nasir became president of Egypt in 1953, one year after he particpi-
ated in deposing King Fariq with a small group of army officers. The dominant
political ideology in the Arab World during the 1950s and 1960s was that of Pan-
Arab nationalism as proclaimed and embodied by Nasir. This entailed the ideal of
a close union of all Arab states, independence or even autarky from outside forces,
social reforms that would bring greater equality and an acceptable minimum of
economic wellbeing for all citizens.

After Nasir had taken power in Egypt, the British government tried to convince
him to participate in a defensive anti-Soviet pact. Most Arab countries did not
want to participate but the pro-British Iraqi government was an avid supporter of
the idea and signed the Baghdad Pact in February 1955. Nasir was against this
pact and proposed non-alignment as he feared it would divide the Arab World and
distract it from the struggle against the real enemy, Israel. Egypt considered Arab
unity, under the aegis of Nasir, to be the best route for the Arab World to liberate
Palestine.

The new regime forced the British forces to leave the Suez Canal Zone in 1954.
A provision however was made stating that the British were allowed to return to
the Canal Zone bases in the event of an attack on Egypt, Turkey or any Arab
states. London colluded with France and Israel in 1956; Israel attacked Egypt and
London used that occasion as a pretext to reoccupy the Canal Zone. Israel and
England were forced to withdraw largely due to the strong American and Soviet
criticism and threats. The war was intended to oust Néasir but instead he became
more popular than ever in Egypt and most Arab countries as a symbol of resistance
and nationalism.

Nasir presented a formidable force in the region. In 1956 he played a major role
in changing the policies of Jordan by inciting its population to rebellion against
King Husayn and his British military advisor, John Glubb Pasha. Nasir continued
to influence external politics with his role in the Iraq revolution on 1958 that over-
threw King Faysal and prime minister Nari Sa‘id which resulted in Iraq becoming
a republic.””® During that same year, Lebanon was threatened by a Pan-Arab re-
volt; many Muslims in Lebanon wanted the country to join Nasir’s new United
Arab Republic (UAR) of Egypt and Syria.

One reason why France participated in the attack on Egypt in 1956 was Nasir’s
role in supporting the Algerian revolution against the French occupation. Morocco
and Tunisia were able to gain independence from France in 1956 but France
wanted to hold on to Algeria. In 1954, the Front de Libération Nationale (Front of

212 Lewis, Arabs in History, pp. 190-191.
213 Mohammed Hassanein Heikal, Cutting the Lion’s Tail: Suez through Egyptian Eyes (London, 1986),
p. 54.
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National Liberation, FLN) was formed and the first violent actions against the
French took place. In 1958 FLN, fighting from Morocco, Tunisia and Egypt, pro-
claimed the Provisional Government of Algeria. In 1962 France was forced to
grant independence to Algeria.”"*

2.6.2.2 Participation of Arab Christians

Nasir’s view entailed a central role for Egypt in the Pan-Arab movement. How-
ever in Syria and Iraq, the other potential centers of power in the Arab World, dif-
ferent forms of Pan-Arabism developed. The Ba‘th (resurrection) ideology and
Ba‘th parties of these countries were inspired by Mishal ‘Aflaq (1910-1989), a
Greek-Orthodox Christian from Damascus. ‘Aflaq studied in the 1930s at the Sor-
bonne in Paris. He was impressed by the nationalism and socialism that he saw in
Europe, especially in Germany, whose political philosophy he considered an
important bulwark against the main enemy, which ‘Aflaq saw in Communism with
its anti-nationalist overtones.*"

In Syria and Iraq, the Ba‘th ideology became preponderant in the politics of the
1970s up until the 21% century. Ba‘th nationalism believed in one single Arab na-
tion that should live in one state. The Ba‘th ideology was much more clearly de-
fined than Nasir’s Pan-Arabism which pivoted around him personally. Ba‘thism
was rigidly socialist and secular and had a strong following among the many mi-
norities of the Middle East, including the Christians. In contrast Nasir’s dreams
included the language of reformist Islam and used Islam as a rallying point for the
Arab World.*'

Under Nasir’s government, the position of Christians in Egypt was undermined
through his policies of nationalization and sequestrations. The Copts were over-
represented among the large landowners and therefore they suffered more from
Nasir’s policies than Muslims did. Christian Egyptians were able to play a role in
Egyptian politics but they were always underrepresented in government and they
were only able to hold minor posts. This policy was exemplified in Butrus Butrus
Ghali, a Coptic-Orthodox Christian. After the 1960s he played a leading role in
the ruling Egyptian political party and institutes of the state and from 1977 to
1991 he was the Minister of State for Foreign Affairs. That was a position under
the foreign minister. Ghali was never promoted beyond this, as the general politi-
cal opinion in Egypt was that a Christian could not be a foreign minister of Egypt.
His abilities were later recognized by the United Nations when they elected him as
their secretary-general.”'’ In this context it is of interest to note that his grandfa-
ther, Butrus Ghali Pasha, was prime minister of Egypt from 1908 to 1910, reflect-
ing the climate of secular nationalism of that time.”'®

21 Hourani, History of the Arab Peoples, pp. 370-372.

215 Rodinson, Israel and the Arabs, p. 74.

2® Hourani, History of the Arab Peoples, pp. 404-406.

27 United Nations Press Release: Biographical Note SG/2015/ Rev.7-BI0/2936/ Rev.7 (15 November
1996).

28 Wucher King, Historical Dictionary of Egypt, pp. 217-218.
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2.6.2.3 Suppression of Islamic Fundamentalism

Shortly after Nasir came to power all political parties were forbidden because his
political philosophy dictated that his regime was the direct representation of the
masses. The Muslim Brothers (al-Ikhwdn al-Muslimin) was technically not a
party and perhaps because of its popularity, the organization was allowed to con-
tinue functioning. The Brotherhood was founded in 1928 for Islamizing society
through education and had gained popular support all over Egypt. It was to a large
extent a response to the impact of Christians in the educational institutes in Egypt.

After a number of incidents, relations between the regime and the Brotherhood
broke down irrevocably when a member tried to assassinate Nasir on 26 October
1954. Thousands of members were imprisoned and badly tortured. Six leaders of
the Brotherhood were hung on 9 December 1954.*"” One of the imprisoned mem-
bers of the Brotherhood was Sayyid Qutb. In prison he was atrociously tortured;
during this time he wrote some tracts and books. In 1962 he produced Signposts
on the Road (Ma‘alim £i al-Tariq), a seminal book which was to become the hand-
book for many groups more radical than the Brotherhood. Many sympathizers met
secretly and studied Qutb’s thinking. He argued that as Nasir’s regime did not
implement the Shari‘ah and acted as barbarians, it placed itself, and thereby also
Egyptian society, outside the pale of Islam. He suggested how the regime should
be toppled.**’

In 1965 the Egyptian regime struck hard at this Islamic movement by rounding
up thousands of sympathizers. They were routinely tortured and under those cir-
cumstances some of the leaders of the Brotherhood confessed their aim to topple
Nasir. The police claimed that they found Qutb’s Signposts everywhere among all
the cells of the movement, thus further proving that there was a plot against Nasir
On 29 August 1966 Qutb was hanged but he had left an important legacy.
Whereas in 1954, the Islamic movement did not have a philosophy of how to
counter the Pan-Arab regime of Nasir, it now had Signposts. It would inspire mil-
lions of Muslims in the years to come.?”!

These events in Egypt did not go unnoticed in the rest of the Arab World. All
over the Arab World, chapters of the Muslim Brotherhood were opened. In spite
of the fact that Pan-Arabism had been a popular philosophy and that Nasir and the
other regimes had played the main role in the decolonization of the Arab World,
Islamic opposition increased quickly. The development of many of these opposi-
tion groups happened remarkably synchronously. The 1960s were the formative
years for many radical groups all over the Arab World; during the 1970’s many of
these radical groups began to use violence.

Christians in the Arab World felt threatened by the Islamization of society by
the Muslim Brotherhood and related groups. Generally speaking Christian Arabs
did not participate in the Arab discourse about Islamic radicalization, but they
usually sided with the authorities against the Islamic radicals. Whereas Christians
often played a public role in the anti-colonial struggles before independence, a
Christian witness in regard to the lack of democracy and the weak adherence to

% Gilles Kepel, The Prophet & Pharaoh: Muslim Extremism in Egypt (London, 1985), pp. 26-28.
220 1bid., pp. 36-67, where Kepel gave a long summary of the content of Signposts.
2! Kepel, The Prophet & Pharaoh, pp. 31-35.
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basic human rights by the dictatorial regimes on the one hand and the Islamic radi-
calization of society on the other hand, was notably absent. The Christian witness
in most Arab countries was reserved to the kerygma and koinonia within the inner
life of the Church and to a certain extent to the charitable elements of diakonia in
the public domain.

2.6.2.4 Pan-Arabism Discredited

Egypt’s war against the royalist troops of Northern Yemen (1962-1967) was not
successful. It took the Egyptian army five years to achieve only a partial victory
over the unruly troops of Yemen and Saudi Arabia. The war made Nésir an easy
target for criticism by conservative Arab states like Saudi Arabia, as the proponent
of Arab unity was now fighting other Arab countries with the support of the athe-
ist Soviet Union. This Yemeni campaign began just after the UAR between Egypt
and Syria had broken up. The following devastating defeat of Egypt against Israel
in 1967 was another blow to the popularity of the Pan-Arab dream as propagated
by the Egyptian authorities.

By the mid 1960s the economy of Egypt and most Arab countries was stagnant.
The optimism of a bright Arab future had waned. Many Arabs began to question
whether Nasir and the other Arab regimes would be able to deliver on their prom-
ises. Nasir’s death in 1970 was a defining moment for the Arab World as he was
the only leader that had been able to captivate people from all over the Arab
World. He embodied the vision of Pan-Arabism. No charismatic leader of his
competence stood up to lead the Arabs. Most other Arab regimes that had been
tolerated for their role in decolonization began to lose popularity at the expense of
the radical Islamic movements.

2.6.2.5 Growth of the Arab Populations

After World War II Arab populations across the region grew rapidly due to their
increasing longevity and in particular the lower infant mortality rate. Figure 2.1
details the rapid increase in the populations of the Arab World.*** By 1960 more
than half of the population in most Arab countries was under the age of 20.
Population growth led to rapid urbanization and large poor suburbs in all Arab
cities as there were more people than the land could support.

The nationalist Arab governments were committed to creating strong nations
and this involved educating people. All Arab states began large projects for build-
ing primary schools. In Morocco for instance, in 1954, 12 percent of all Moroccan
children were in school. In 1963 that figure had risen to 60 percent. In 1939 there
were six universities in the Arab World. In 1960 there were 20 universities.”*

Due to the increase in educational facilities, more Arabs learned to read and
write. Many media used Arabic and were shared between all Arab countries. In
Egypt the number of cinemas increased from 194 in 1949 to 375 in 1961. In 1959,
60 feature films were produced in Egypt and shown all over the Arab World. This
served to further unify Arab culture, creating an awareness of Egyptian Arabic and

222 Population figures from UNFPA, ‘The Arab Population’, in Arab World Competitiveness Report
2002-3 (Geneva, 2003), p. 38.
23 Hourani, History of the Arab Peoples, pp. 389-390.
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making Egypt the leader in Arab cultural development. Egyptian radio played a
leading role in the Arab World during this period. Books, magazines and newspa-
pers from Egypt were available all over the Arab World. Lebanon, with its liberal
media laws, also played a major role in the production of the written word.”**

[ 19so | 1975 | 2000 | 2025 [ 200 |
Morocco 8.9 17.3 29.8 42 50.3
Algeria 8.7 16 30.2 42.7 51.1
Tunisia 35 5.7 9.4 12.3 14.0
Libya 1.0 2.4 5.2 7.9 9.9
Egypt 21.8 38.8 67.8 94.7 113.8
Sudan 9.2 16.7 31 49.5 63.5
Lebanon 1.4 2.8 3.5 4.5 5.0
Jordan 0.5 1.9 49 8.6 11.7
Syria 3.5 74 16.1 27.4 36.3
Irag 52 11 229 402 53.5
Kuwait 0.2 1 1.9 32 4.0
Qutar 0.03 0.2 0.6 0.7 0.8
Bahrain 0.1 0.3 0.7 0.9 1.0
Oman 0.5 0.9 25 5.4 8.7
UAE 0.07 0.5 2.6 3.4 3.7
KSA 32 73 203 40.4 59.6
Yemen 4.3 7.0 18.7 48.2 102.3

Figure 2.1 Actual and Projected Populations of the Arab World in millions: 1950-2050
2.6.3 Era of Islamic Radicalization

In the 1970s the economic disparity between the Arab countries increased dra-
matically. In 1973 the Arab Gulf states became the owners of their own oil re-
serves and were able to ask market prices for that commodity. This created new
patterns of financial dependency in the Arab World as most Arab countries became
clients of the wealthier countries bordering on the Arabian Gulf. Many of these
countries in turn invested their new wealth on the stock markets of the USA and
Europe, creating a sort of inter-dependency that would later be vilified by radical
Muslims like Usdma bin Ladin. The new wealth of the Gulf was also used for sup-
porting the Islamic movements all over the Arab World. The conservative Gulf
countries, with Saudi Arabia at the helm, believed they were the guardians of Is-
lam. They did not tolerate secularism in the Arab World.**® Oil-wealth from the
Arabian Peninsula was also used for subsidizing the construction of mosques in
many Western capitals.

The countries that became the main proponents of Pan-Arabism after Nasir’s
death were Iraq and Syria. The Ba‘th ideology was the only acceptable political

24 Ibid., pp. 392-394.
2 Ibid., p. 351.
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viewpoint. Both countries had regimes that were feared and unpopular. Their
harsh rule over their peoples did not allow any opposition. For the Christians
these dictatorships were not detrimental so long as they toed the party-line. Both
countries dealt decisively with radical Muslims. The most publicized strike was
by Syria during a rebellion by the Islamic Front in the city of Hamma in 1982.
Large parts of the city were bombed and destroyed by the Syrian air force.?*°

In Syria, Iraq, as well as in the Palestinian liberation movement, Christians
could play a major role in national politics. They were usually overrepresented in
government and bureaucracy. In Syria and Iraq this was related to the fact that the
governments depended on religious minorities in these countries. For example
Téariq ‘Aziz, a Chaldean Christian, was able to hold the important position of for-
eign minister in Iraq. That would be impossible in Egypt where the government,
for fear of being criticized by radical Muslims, has kept Christians out of the most
important political roles.

Whereas Nasir enjoyed the benefits the Soviet Union offered, President
Muhammad Anwar al-Sadat (1970-1981) brought Egypt fully into the camp of the
USA. In order to defeat the leftist forces in Egypt, he actively supported the Is-
lamic groups on university campuses. After his war with Israel in 1973, Sadat
allowed the USA to broker a peace between Egypt and Israel in 1977. He and the
Israeli Prime Minister Menahem Begin were awarded the Nobel Peace Price in
1978. However, most Arab states rejected this Egyptian policy as defeatist. It
was not in line with the Arab rejection of Israel while the Palestinian problem was
still unsolved. Iraq became a new focal point for talk about cooperative Arab ef-
forts for the liberation of Palestine. Sadat was killed in 1981 by a radical Muslim
organization called Excommunication and Emigration ( Takfir wa al-Hijrah).

The murderers of Saddat were motivated by a pamphlet of its group’s main
thinker, the electrician ‘Abd al-Salim Faraj, titled The Forgotten Duty (al-Faridah
al-Ghd’ibah). The booklet argued that because Sadat did not implement Islamic
law, Egypt was as bad as any non-Islamic society. Therefore the duty of every
Muslim was to personally withdraw from that evil society and wage jihdd against
it. Many young people as a result felt justified to live as outlaws and finance their
activities by robbing banks or jewelry shops, preferably those of Christians.

After Sadat’s death, the Egyptian army suppressed a rebellion of radical Mus-
lims in the southern city of Asylt. These radical groups never threatened the
stability of Egypt although they were a continuous irritant with their threats and
crimes. Many radicalized groups of young people followed this approach, until
they were crushed with an iron fist in the early 1990s.*’

The emergence of militant Islamic opposition movements and the general Is-
lamization of society has been the most remarkable phenomenon since the 1970s
throughout the Arab region. It resulted from the thwarted hopes of secular ideolo-
gies to achieve both socio-economic progress and a strong international role for

226 R, Hrair Dekmejian, Islam in Revolution: Fundamentalism in the Arab World (Syracuse, New York,
1985), p. 118.

27 Kepel, The Prophet & Pharaoh, pp. 191-218. J.J.G Jansen, ‘The Creed of Sadat’s Assassins: The
Contents of “The Forgotten Duty” analyzed’, in Die Welt des Islams Band XXV (Leiden, 1985), pp. 1-
30.
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the Arab nations. Millions of young people adopted radical, politicized forms of
Islam and began to call the Arab authorities to adopt the Shari‘ah as the main
source for legislation and to implement it. For the Christians in the Arab World,
that would mean a return to dhimmitude. For the Christian witness in the public
domain it has been a major setback that many countries, including Egypt, adopted
constitutions that stipulate that the Shari‘ah is one of the pillars of national law.
Egyptian law stipulates that ‘Islam is the religion of the state (din al-dawlah) [and]
the principles of the Islamic Shari‘ah are the principal source (al-masdar al-ra’isi)
for the legislation’.””® Though the constitutions of most Arab countries also
guarantee freedom of expression and the freedom of religion, the Shari ‘ah and its
manifold interpretations can always be invoked against Christians.

The increase of Islamic radicalism in most Arab societies made many Chris-
tians feel threatened. From Egypt, Syria, Iraq, Sudan, Jordan, and the Palestinian
Territories, many Christians emigrated to the USA, Canada and Australia, further
decreasing the percentage of Christians in those countries. The civil war in Leba-
non (1975-1990) convinced hundreds of thousands of Maronite Christians to emi-
grate. Christians formed a majority in Lebanon in 1946; by 2007 their numbers had
dwindled to 25-30 percent.?*’

The Lebanese civil war was just one of many armed conflicts in the Arab World
during the 1970s and 1980s. Libya and Chad fought a war, as did Egypt and
Libya. For dozens of years Sudan was embroiled in a civil war. Since the 1970s
Algeria has seen much unrest, sometimes outright civil war. Morocco fought
Polisario that strove for an independent state in the former Spanish Sahara. In
1982 Israel invaded Lebanon and occupied Southern Lebanon until 2002. In 1988
the Palestinians began their Intifiidah (shaking) against Israel. Iraq fought a costly
bloody war with Iran from 1980 to 1988, while it also fought a civil war against
the Kurds. In August 1990, Iraq invaded Kuwait and proclaimed it to be a new
province of Iraq.

2.6.4 American Presence and the Response of Terrorists

The Iraqi annexation of Kuwait led to a massive build up of American and other
troops in Saudi Arabia and other Gulf states. In January and February 1991 they
drove Iraq out of Kuwait again. This bold response of the USA was related to its
fear that the oil industry and the price of oil might be negatively influenced by a
preponderant Iraqi role. Since that time, the USA has kept its troops in the Ara-
bian Gulf. It has also increasingly exerted its influence to force Arab states to
adopt liberal economic laws under threat of being excluded from international
economic life. To a lesser degree, pressure was exerted to democratize political
life. Though many countries indeed liberalized their economy, progress toward
democratization was minimal. The meddling of the USA in internal Arab affairs
strengthened the resolve of the Islamic opposition movements in the Arab World.

28 Article 2 of the Egyptian Constitution.

% There are no official figures for the number of Christians in Lebanon by 2006; the figure given here
is based on estimations of different Lebanese Christians Church in interviews in February 2007 in
Lebanon. The author of this study received these interviews on 24 February 2007.
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Since the fall of Communism by the end of the 1980s, the USA was the only su-
perpower left. In the words of Lewis:

[The Arab World and] Islam now stands face to face with an alien civilization that
challenges many of its fundamental values and appeals seductively to many of its
followers [The] challenge of today is incomparably more radical, more aggressive,
more pervasive — and it comes not from a conquered, but a conquering world. The
impact of the West [...] has shattered beyond repair the traditional structure of life,
affecting every Arab [and] demanding a readjustment of the inherited social, politi-
cal, and cultural forms.?*

The destruction of the World Trade Center in New York on 11 September 2001
by Usamé bin Ladin was the most visible form of Islamic resistance against
American hegemony. The USA, under President George W. Bush, began its ‘War
against Terrorism’ by first attacking Afghanistan. It then occupied Iraq in 2003.
The Iraqi President Saddam Husayn, who as the leader of the Ba‘th party was the
last symbol of secular nationalism in the Arab World, was sentenced to death by
hanging. Christians in the Arab World were often blamed for the actions of the
Americans especially as Bush proclaimed himself to be an Evangelical Christian.

The dream of Arab nationalism had not come to fruition. Many Arabs had
achieved access to education and health care but, for a lack of general develop-
ment, vast segments of the fast growing populations were still unable to find
meaningful work with reasonable salaries. National independence did not bring
political freedoms either. Arab states were usually ruled by dictators and most
were in many respects forced to follow the dictates of the USA. The foreign poli-
cies of the USA have definitely strengthened the Islamic radicalization in the Arab
World, though it drew its main inspiration from Islam’s own history and theology.

The beginning of the 21* century saw Arab intellectuals using two distinctly
different explanations and solutions for the state of the stagnation, dictatorship
and dependency evident in the Arab World. The fundamentalists viewed the cause
of the problems to be that the Arabs had been following Western ways instead of
returning to truly Arab and Islamic solutions that should be applied to modernity.
The modernist approach was to see the main problem as the adherence to tradi-
tional ways that had become degenerate and corrupt. For this later group, the so-
lution lay in openness and freedom in the economy, society and the state, if not in
religion itself.**' These two approaches seem to be mutually exclusive.

For the Christian witness in the Arab World, the modernist approach appears to
give most hope. However, since the defeat of Saddam Husayn it seems that, for
the foreseeable future, political Islam will be the focal point of the Arab World. In
2004 Shibley Telhami, a political scientist of the University of Maryland in Balti-
more, Maryland (USA) researched the self-perception of people in Egypt, Saudi
Arabia, Morocco, Jordan, Lebanon and the United Arab Emirates (UAE). His sur-
vey showed that Arabs increasingly defined themselves as Muslims first, and as
Arabs, or natives of their own country, second. His findings also showed major

20 Lewis, Arabs in History, p. 207.
1 bid., pp. 207-208.



76 Gospel in the Air

differences between the attitudes in those countries. In Egypt and Lebanon, most
respondents identified themselves primarily as Egyptians and Lebanese. In the
remaining countries, the majority cited their Islamic identity above anything
else.”” This illustrates how, at the inception of the 21* century, Islam is playing
an increasingly important role in the self-perception of the Arab World. This is a
reversal from the 1950s and 1960s, when most Arabs considered themselves Arabs
above anything else. Telhami’s research also underlined that any generalization
about the Arab World must always be seen in the light of the unique history of
each individual country.

2.7 FINAL OBSERVATIONS

In studying the Islamization of the Arab World, military conquests and political
leadership must not be confused with religious change. Whereas the present area
of the Arab World was conquered rather rapidly by the Arabian armies, the process
of Islamization of the population was rather slow. Further studies about the Islam-
ization of the Arab World and about Arab Christianity will gain in value if the
differential rate of the progress of these two separate processes is recognized and
the resilience of the Arabic Churches explained.

After the Arab conquests Christians faced grave problems in the Arabian Penin-
sula, but in the Middle East and North Africa they were generally speaking, able to
freely witness to the Gospel through their kerygma, koinonia and diakonia. To the
extent that the percentage of Muslims grew, the Church became more restricted in
its witness as the Muslim rulers were better able to uphold their discriminatory
anti-Christian legislation. For many centuries, Christians could not speak about
the Gospel nor practice their diakonia in the public domain. The Church could
only witness through its kerygma and koinonia within the walls of its own build-
ings and communities. To a limited extent, it could witness through diakonia in
the public domain. The Maronite Church and its history shows that one has to be
careful with generalizations; the Maronites were usually more at liberty to witness
to the Gospel, as they formed the majority of the population of Lebanon. During
colonial times all Christian Arabs were able to witness freely in the public domain
due to the Western colonial rulers upholding their Western laws guaranteeing free-
dom of religion as is presently expressed in international legislation.

It is tragic that the Christian Arabs in pre-Islamic days have not produced an
Arabic Bible nor an indigenous Arabic liturgy for their Arabic congregations. For
understanding the advent of Islam and its context, as well as for understanding the
early Muslim-Christian relationships, knowledge of these early Arabic Christian
communities is important. If these communities had contextualized the Christian
witness in their own mother tongue and culture better, there might not have been a
felt need for another monotheistic indigenous Arabic liturgy.

52 Sibley Telhami, ‘Arabs increasingly define themselves as Muslims first’, in the Lebanese newspaper
The Daily Star (Friday 16 July 2004), p. 10.
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For present relations between Christendom and Islam, the Crusades and the
later colonization by France, Great Britain, Spain and Italy, continue to be a sensi-
tive matter. There is a historical equilibrium between how the adherents of the
Christian religion tried to invade the Middle East and North Africa compared to
how Muslims did that centuries earlier. The Crusades were the military response
of Christendom against the ongoing Muslim jihdd against Christian lands. There
is a moral difference between the two movements of conquest though. In terms of
the morality of the Christian faith, the Crusades did not present the best of Chris-
tianity and they hampered its witness in the Arab World. From the perspective of
Islamic morality, the conquests by the Muslim armies were a morally justified im-
plementation of the Islamic faith.

At the time of the Crusades, there was no ‘Arab World’ yet. There was just a
large geographic area of very different native tribes and languages that had histori-
cally been ruled by Christians but that were now occupied and ruled over by ad-
herents of a new religion. The warriors of Islam were from different tribes and
languages, and many were not indigenous to the ‘Arab World’. In parts of those
lands, especially in Syria, Muslims still formed a minority when the Crusades be-
gan. During the times of the Crusades, there was no reason for the Europeans to
think that these Islamic newcomers would continue ruling over those lands.

The modern coinage of the term Arab World assumes a similarity in ethnicity
and language but in reality the Arab World consists of a patchwork of areas with
their own regional characteristics, different people groups, and linguistic differ-
ences. The Arab World can be subdivided into areas with their own linguistic,
socio-economic, cultural and religious peculiarities. A practical subdivision could
for instance be:

Saudi Arabia, UAE, Qatar, Bahrain, Oman, Kuwait
Syria, Lebanon, Jordan, Palestine

Iraq

Egypt, North Sudan

Morocco, Algeria, Tunisia, Libya, Mauritania
Yemen

Somalia, Djibouti

Comoros

PNRNAN R DD =

The Renaissance in the Arab World that began during the 19" century was
warnly welcomed by Arab Christians and Western missionaries in Lebanon and to
a lesser extent also in Egypt. They also played an important role in nurturing this
renaissance. The convenient myth of Arab unity was developed and sustained by
many Christians in the Arab World for which a vision of language, not religion,
was the criterion for unity. It was seen as proof that dhimmitude belonged to the
past. The fact that they chose the early ‘Abbasid period as a preferred model, was
logical.

The ‘Abbasid rule was the brightest period in Arab history because of the cos-
mopolitan attitude of the rulers during those years. It entailed the acceptance of
an important role for non-Arabic and non-Islamic influences in Baghdad. Islamic
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law was not upheld tightly and Christians played important roles in the admini-
stration and in the economic and culture life. The disappearance of this multi-
ethnic, multi-cultural and multi-religious society, due to successful Islamization
and Arabization, inaugurated a long period of Arab isolationism from develop-
ments in neighboring lands. The Islamic religious theological concept that the
door to ijtihdd had been closed played a central role in this stifling of development
in the Arab World.

The words and deeds of Muhammad and subsequent Islamic jurisprudence
made Christians legally second-rate ‘citizens’ in Islamic countries. Islamic law,
according to most theologians throughout Islamic history, does not allow a rein-
terpretation of the sources of Islam. Consequently the situation of Christians and
their Christian witness under the rule of Islam have always been precarious. In the
course of Arab history the discriminatory laws were not often implemented very
strictly but Christians knew that at any time, these laws could be used against
them. Moreover, the popular anti-Christian persecutions that occurred regularly
throughout Arab history, even at the beginning of the 21* century, underlined that
they could never be sure of equal treatment. In this context, it is worrying that the
Islamic ruler, ‘Umar II, who formalized many of the Islamic anti-Christian restric-
tions, is considered an example of piety and justice by modern Islamic historians.

Only a radical re-interpretation of Islam and a dramatic change in social mores
among Arab Muslims will enable Christians in the Arab World to enjoy true lib-
erty and equality, which is a prerequisite for their full Christian witness. In spite
of the fact that most Arab countries have inherited rather liberal legislation from
their colonial powers, it is to be feared that Christians in the Arab World will con-
tinue to be treated as less-than equal citizens.

The increasing Islamization of most Arab societies since the 1970s does not
augur hope for the near future. In the face of populations that are often hostile to
both their governments and to their Christian minorities, the liberties of the
Churches are usually severely curtailed. They can not proclaim the Gospel in the
public domain. Even in diakonal projects that are owned by the Church but that
offer services to Muslims, the Gospel can usually not be verbalized if there are
Muslims in the audience. The insistence by most Arab governments that they
practice freedom of religion and implement modern legislation regarding human
rights, usually focuses on the fact that the Christians in their countries are at lib-
erty to practice their religion inside the walls of their own Churches and communi-
ties. The space for the Church in the public domain remains extremely limited.

Truly free and democratic elections as demanded by the USA might lead to
further implementation of Shari‘ah law in most countries of the Arab World.
Most regimes and political parties would be assured of massive popular support if
they promised the implementation of Shari‘ah laws as part of their platform. To
speak out against the Shari‘ah could easily be interpreted as being against Islam.
At the beginning of the 21* century, for the Christians of the Arab World, it would
seem that benign dictatorships are, one way or another, a better safeguard for a
measure of equality and security, than governments elected by truly democratic
popular vote. Up until 2007, this thesis has not been put to the test.



3 The Arab World: Languages and Literacy

A chapter regarding the languages of the Arab World per se is relevant for the
study of Arabic Christian radio. Producers and broadcasters need to make deci-
sions as to which of the many Arabic and non-Arabic languages they will produce
and broadcast their programs in. The text of this chapter is written with these
Christian radio organizations in mind since their linguistic choices directly relate
to their Christian witness in the public domain. This chapter describes the avail-
ability of Arabic translations of the Christian Scriptures and six other major lan-
guages spoken in the Arab World. These translations are important for Christian
radio and for the Christian witness in the Arab World in general.

First, this chapter describes the role of Classical Arabic (CA), the liturgical
language of Islam. It is from this that the more modern and somewhat simplified
literary language Modern Standard Arabic (MSA) was developed since the 19th
century. MSA was never a spoken language. At the beginning of the 21st century,
there were around 216 million people in the Arab World who were native speakers
of one of more than 100 Arabic vernacular languages.

Mainly for religious and Pan-Arab political reasons, and less for educational or
linguistic reasons, it was considered unacceptable in the Arab World to develop
the colloquial Arabic languages into systems for reading and writing. This situa-
tion, with a spoken language that is very different from the written language, is
called diglossia. It presents a substantial linguistic problem for the Arab World.

Secondly, this chapter gives some extra attention to the linguistic policies of
Morocco, Algeria and Tunisia. This was necessary as some of the organizations
treated in this study were especially focused on North Africa and thus the linguis-
tic choices were paramount. Thirdly, due to the enormous role of the Egyptian
vernacular on the Arab World, this chapter also looks into Egyptian colloquial
Arabic. The issue of non-Arabic languages used in the Arab World is treated sepa-
rately. At least 25 million Arabs were speaking non-Arabic languages as their
mother tongue by the end of the 20" century.

At that time, most Arabs were not able to read and write the official language
of their country. Literacy in the Arab World depended on learning to use a lan-
guage that had never been used as a spoken language. The issue of illiteracy and
language education is therefore also touched upon in his chapter. It treats the edu-
cational enrollment levels in the Arab World as one of the main methods for as-
sessing realistic literacy levels.

Finally, this chapter contains a brief treatment about the usage of MSA in its
cultural context. Arabic can have great emotive impact on its listeners. This has
been clearly identified by politicians that have used radio for spreading their po-
litical ideologies and also by some of the Christian broadcasters.
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3.1 CLASSICAL ARABIC (CA)
3.1.1 The Arabic Language

Arabic is a member of the Semitic language family.' In the north and center of the
Arabian Peninsula, a range of inscriptions datable from roughly the fifth century
Before the Common Era (BCE) to the fifth century of the Common Era (CE) ex-
hibit a group of dialects which were probably the ancestors of Arabic. The earliest
written inscription of proto-Arabic was found at Namarah in the Syrian Desert on
the tombstone of a King from al-Hirah, dating back to 328 CE. The script used
was basically a Nabataean version of Aramaic.”

In the sixth century CE a number of Arabic dialects were spoken in the Arabian
Peninsula although most information about these dialects is confined to scattered
and unorganized remarks by later Muslim philologists. Very few Arabs in pre-
Islamic Arabia wrote anything in Arabic, as no commonly accepted system for
writing the language existed. However during this century a corpus of poetry
developed which was preserved by oral transmission and was subsequently written
down for the first time in the eighth century if not later. This corpus of pre-Islamic
poetry is called al-Mu‘allagat (The Hanging), as according to Arabic folklore,
these poems were hanging in a temple in Mekka.’ The linguistic status of this po-
etic corpus is debated, but a frequently accepted hypothesis is that it represented a
sort of elevated diction that was used throughout the Arabian Peninsula. The hy-
pothesis has merits as the language of the poetry is not completely identifiable
with any dialect that was used for the purposes of everyday life.*

3.1.2 Qur’dnic Arabic Normative

The form of Arabic that was used in the Hijaz, the northwestern part of the Ara-
bian Peninsula is important as the message of the Qur’an was received by the Is-
lamic Prophet Muhammad ibn ‘Abd Allah in that environment. The Qur’an is the
earliest surviving document of written Arabic. Even though some of its language
seems to be very similar to the poetry of the sixth century, Muslim theologians did
not acknowledge any relationship in style. This was mainly because Muhammad
spokg harshly of poetry in general when he was being accused of being a mere
poet.

The Arabic of the Qur’an and pre-Islamic poetry to a lesser extent became
known as Classical Arabic. Arabs call this language Fushd (meaning: more elo-

' Other main members of the family are Ugaritic, Akkadian, Aramaic, Hebrew, and the Semitic lan-
guages of Ethiopia.

2 A.F.L. Beeston, The Arabic Language Today (London, 1970), pp. 12-14. Www.arabacademy.com (28
November 2003). Philip K. Hitti, History of the Arabs (Houndsmills, New York, 2002, first edition
1937), p. 88.

* The origins of the title al-Mu‘allagat for this corpus of poetry is unclear. Some linguists believe the
term might be derived from ‘ilg (necklace, hence: precious).

* Albert Hourani, A History of the Arab Peoples (London, 2002, first edition 1991), p. 13.

* Mary Catherine Bateson, Arabic Language Handbook (Washington D.C., 2003, first edition 1967), p.
59.
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quent) or simply al-‘Arabiyah (Arabic). It was codified by grammarians during the
eighth and ninth century in the Iraqi cities of Kiifah and Basrah and it was spread
as the vehicle for literacy and religion into the Middle East and North Africa.’
These grammarians were often Persian converts to Islam who wanted to ensure the
proper understanding of the Qur’an.” This indicates that during that period, Mus-
lims had difficulties in understanding the Arabic of the Qur’dn. Probably even
most Arab Muslims had problems with that, as no serious literary Arabic sources

from the Umayyad period or references to those are extant.”
3.1.3 Dissenting View of Christoph Luxenberg

In the year 2000, a radically dissenting view of the language of the Qur’an and CA
was propounded by Christoph Luxenberg.” Most of his theses were not wholly
original, but he argued them more radically than his predecessors in Western Is-
lamic and Arabic linguistic circles. Luxenberg emphasized that Syriac was the
lingua franca for the whole Middle East and the Arabian Peninsula before the Ar-
abs imposed their language gradually after the seventh century. When the Qur’an
came into being, Arabic was not a commonly written language yet. The educated
Arabs that could read and write at all were mostly Christians who were used to
writing religious texts in Syriac. Luxenberg argued that it is inconceivable that
those who were involved in the writing of the Qur’an did not naturally integrate
elements from their Christian and Syriac background in its language.'’

As Mekka was an early Aramaic settlement, the language spoken in that city
was a mixture of Syriac and Arabic at the time of the writing of the Qur’4n, ac-
cording to Luxenberg.'" He argued that the earliest versions of the Qur’an were
written in that mixture of languages in a sort of Syriac-Arabic shorthand that con-
sisted of six symbols, without vowels and diacritical marks to differentiate be-
tween the letters. The present ‘authorized version’ of the Qur’an developed during
the few centuries after the inception of Islam, as the process of creating and decid-
ing about diacritical points and some other symbols to stipulate pronunciation
took time. According to Luxenberg, the grammarians made many mistakes in this
process, as they were no longer aware of the original Syriac impact on the lan-
guage of the Qur’an. They assumed the text was written in the CA that had devel-
oped in the eighth and ninth century. In order to uphold this historical construc-
tion, Luxenberg had to assume that the oral tradition of Qur’4nic pronunciation
and explanation during the first few centuries of Islam was ‘purely legendary’."?

The most respected Muslim exegete of the Qur’an during the tenth century,
Ja‘far Muhammad bin Jarir al-Tabari, admitted in his exegesis (tafsir) that many

¢ Beeston, The Arabic Language Today, pp. 12-14. Www.arabacademy.com.

" Bateson, Arabic Language Handbook, pp. 62-63.

8 Anwar Chejne, ‘The Role of Arabic in Present-Day Arab Society’, in Salman H. Al-Ani (ed), Read-
ings in Arabic Linguistics (Bloomington, 1978), p. 7.

? For reasons of his or her security, this scholar used a pseudonym.

!9 Christoph Luxenberg, Die Syro-Aramaeische Lesart des Koran: Ein Beitrag zur Entschliisselung der
Koransprache (Berlin, 2004, first edition 2000), pp. 9-11.

! Luxenberg, Die Syro-Aramaeische Lesart des Koran, pp. 334-7.

2 bid., p. 341.
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verses and parts of the Qur’dn were hard to explain. Luxenberg focused in his
book on those parts of the Qur’4n that were considered philologically problematic
by al-Tabari. In those cases, Luxenberg endeavored to explain the text by first
considering other Arabic punctuation, and if that did not work, he assumed a
Syriac background. By doing so, he was often able to propose a more contextually
consistent and understandable reading of the text. He also argued that the gram-
matical deviations from CA in the Qur’an could be explained as correct applica-
tions of Syriac grammar.13

The Arabic word Qur’an itself stems from the Syriac Qeryana, Luxenberg ar-
gued. That word was used in the Syriac churches of pre-Islamic and early-Islamic
times to designate the Lectionary of Bible texts used in the liturgy."* Tradition-
ally, most Arab scholars related the word Qur’4n to the Arabic verb gara’a (to re-
cite). It is difficult to conceive how Qur’an n might have developed grammatically
from that verb."

Luxenberg explained how the Qur’dnic chapter al-Kawthar (Abundance) was
based on parts of the Syriac liturgy that reflected 1 Peter 5:8-9 from the New Tes-
tament, and how the chapter al-‘Alaq (Blood Clot) had the character of the intro-
duction in the Syriac liturgy to the celebration of holy communion. He translated
the last verse of al-‘Alaq as ‘celebrate (your) worship (more often) and participate
in Holy Communion’.'® In an interview, Luxenberg summarized his view of the
Qur’an:

In its origin, the Koran is a Syro-Aramaic liturgical book, with hymns and extracts
from Scriptures which might have been used in sacred Christian services. In the
second place, one may see in the Koran the beginning of a preaching directed to-
ward transmitting the belief in the Sacred Scriptures to the pagans of Makkah, in
the Arabic language. [...] At the beginning, the Koran was not conceived as the
foundation of a new religion. It presupposes belief in the Scriptures, and thus func-
tioned merely as an inroad into Arabic society."”

It was predictable that Luxenberg would be vilified by Muslim scholars as he
radically disturbed the traditional Islamic view of the Qur’an, Arabic language and
early Islamic history. Western scholarship has also been very guarded if not down-
right negative in its initial response. In 2004 the German Institute for Advanced
Study (Wissenschaftskolleg) in Berlin held an academic conference focusing on
Luxenberg's thesis and an international working group was formed to continue the
discussion. Many of the conference discussions were critical of Luxenberg, and

" Ibid., p. 238.

“Ibid., pp. 81, 111.

'S Another suggestion is that the word is related to gard’in (comparisons). The Arabic linguist
Muhammad Ali bin ‘Ali bin Muhammad al-Tahtni (died 1157) said that the word Qur’an was in fact a
proper name. That indicates the difficulty to relate the word to any Arabic root. See al- al-Tahiini’s
encyclopedia Kashf Islahat al-Faniin Vol. III (Beirut, 1998), p. 381.

' Luxenberg, Die Syro-Aramaeische Lesart des Koran, pp. 310, 330-1. Translation by the present
author of Luxenberg’s German: ‘Verrichte (vielmehr) (deinen) Gottesdienst und nimm an der Abend-
mahlliturgie teil’.

'7 Alfred Hackensberger, ‘Der Fuchs und die siissen Trauben des Paradieses’ [The Fox and the Sweet
Grapes of Paradise], in Siiddeutsche Zeitung (24 February 2004).
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blamed him for serious methodological flaws and sensationalist generalizations.'®
However, even his critics agreed that his work has at least had the merit of sho-
wing that Qur’4nic scholars have not so far accorded the literature of Syriac
Christianity the attention it deserves as an important resource for reconstructing
the Qur’anic milieu, and no Western scholar studying the Qur’4n, Islam, Arabic
language and history can circumvent Luxenberg’s suggested new direction in
studying the Qur’an and its context.

3.1.4 First Bible Translations in Arabic

According to Sydney H. Griffith, the first Arabic translation of parts of the Old
Testament and the New Testament were produced for the liturgy of the Greek-
Orthodox churches in Palestine in the second half of the eighth century. The old-
est existent manuscripts of this translation date from the second part of the ninth
century. The translation seems to have used the Latin Vulgate as the basis."’

The existence of these translated parts of the Bible may have been the basis of
the tradition that the invasion of Iraq by the adherents of Islam prompted the
Syriac-Orthodox Patriarch Yuhanna II Sedre (631-648) to have the Gospels
translated into Arabic. The patriarch is said to have taken the initiative around
643 when asked by Umayr ibn Sa‘d ibn Abl Waqqas al-Ansari, the amir of Iraq.
The Syriac Peshitta translation of the Gospels was said to be used as the basis for
this Arabic version by a team of Syriac-Orthodox Christian Arabs from the Bani
‘Uqayl, the Tantikh and the Tay tribes. Modern scholars doubt the veracity of the
story. There are similar doubts about the story that Bishop John of Seville (Spain)
ordered a Bible translation at around 750 CE.*

In 867 CE, an Assyrian translator in Damascus, Bishr ibn al-Sirri, translated
most of the New Testament into Arabic. This document, Mt Sinai Arabic Codex
151, is unique as it contains the date and the name of the translator, and it contains
marginal comments by the author on the Bible text. Al-Sirri used a Syriac Bible
as the original.

During the ninth century, the Jewish rabbi Sa'adiah ben Yosef Gaon, commonly
known as Saadias Gaon, translated the whole of the Hebrew Bible into Arabic. He
did that for the sake of the Arabic-speaking Jews. The Copts used this translation

'® Luxenberg’s views were hotly debated, for instance, by a congress in Berlin from 21-25 January 2004,
on ‘Historical soundings and methodical reflections to the development of the Qur’an - ways to the
reconstruction of the pre-canonical Qur’an’. For a description of the attitudes toward Luxenberg’s
thesis, see Michael Marx and Nicolai Sinai, ‘Historische Sondierungen und methodische Reflexionen
zur Korangenese - Wege zur Rekonstruktion des vorkanonischen Koran’ (Berlin, 25 February 2004).
See www.wissenschaftskolleg.de (20 February 2006).

' Sydney H. Griffith, ‘Uebersetzungen ins Arabische’, in Hans Dieter Betz a.o (eds), Religion in
Geschichte und Gegenwart Vol. 1 (A-B) (4™ edition, Tuebingen, 1998), p. 1498.

2 Patriarch Ignatius Ephrem I Barsoum, History of Syriac Literature and Sciences (Pueblo, 2000, first
edition 1943), p. 106. W. Hage, ‘Het christendom onder de heerschappij van de islam (7e tot 13e
eeuw)’, in Herman Teule and Anton Wessels (eds), Oosterse Christenen binnen de wereld van de islam
(Kampen, 1997), pp. 79-80. Aziz S. Atiya, A History of Eastern Christianity (Millwood, 1991, first
edition 1967), pp. 195-197, 200-208. Bruce Metzger, Early Versions of the New Testament (Oxford,
1977), pp. 258-259.
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widely.?' Among the Copts, some single Bible books began to be translated into
Arabic from the 10" century. During that century, al-Harit ibn Sinan ibn Sinbat
translated the complete Old Testament into Arabic, based on the Syriac
Syrohexapla. A century later, the Diatessaron, a Syriac harmony of the four
Gospels, was translated into Arabic by Abl al-Faraj ‘Abd Allah ibn al-Tayyib.
During the Middle Ages, different other parts of the Bible were translated into
Arabic, often by Jews living in the Arab World.”

Sarkis al-Rizz, a Maronite bishop of Damascus, obtained permission from the
Pope to gather and compare copies of the Arabic Scriptures, and create a new
translation. His work was printed in Rome around 1671, in three folio volumes
with the Apocrypha. This translation tended to follow the Vulgate, though Greek
and older Arabic translations were used as well.”

3.1.5 Linguists as Custodians and Owners of the Language

For Muslims, the link between CA and the Qur’an was axiomatic. The Egyptian
linguist Sa‘ld Ahmad Baytimi spoke of the ‘genius of the language’. He called it
the ‘language of inspiration’ as it was ‘chosen by God Almighty to express His
truths. [...] There is a divine distinguishing touch to the Arabic language because
God saw that this language was able to carry and transfer divine meanings to hu-
manity’.**

CA is an important core of Arab culture, and has traditionally been the lan-
guage of royal courts, the bureaucracy, and scholars. Literate expression was con-
ducted mainly in CA because the Qur’an was considered the standard of proper
Arabic. According to Baylimi, Arabic linguists have a responsibility towards their
nation to safeguard the language from changes. He called that the ‘necessity to
preserve it and to hold on to it” (darirat al-hifizi‘alayhi wa al-tamassuki bihd).”

Bay@im1’s approach was typical for those who considered themselves custodians
of the sacred language of the Qur’dn. This approach did not allow for much free-
dom to adapt the language to modernity. Other Arabic linguists disagreed with
that attitude of preservation and acted more as owners of this language.*® In 1995
Husam al-Khatib wrote that the proper usage of CA was ‘a shackle and a burden’
to modern expression.”’” He respected the need to study CA for religious reasons,

2! Isaac H. Hall, ‘The Arabic Bible of Drs. Eli Smith and Cornelius V.A. Van Dyck’ in Journal of the
American Oriental Society (Vol. X1, 1885), pp. 276 — 286. Griffith, ‘Uebersetzungen ins Arabische’, p.
1498.

22 Bertold Spuler, ‘Arabisch-Christliche Literatur’, in Michael Wolter (ed), Theologische Realenzyk-
lopddie Band III (Berlin, New York, 1978), p. 578. The Syrohexapla is a Syriac translation of the LXX
column in Origin’s hexapla.

2 It was (without the Apocrypha) adopted by the British and Foreign Bible Society and sued during the
19" century. See Hall, “The Arabic Bible of Drs. Eli Smith and Cornelius V.A. Van Dyck’, pp. 276-
286.

* Sa‘id Ahmad Baytmi, Umm al-Lughat (Cairo, 2002), pp. 21, 28.

 Ibid., p. 28.

%% This concept of custodianship versus ownership comes from Niloofar Haeri, Sacred Language, Ordi-
nary People: Dilemmas of Culture and Politics in Egypt (New York, 2003), pp. i-xvi. Haeri was profes-
sor of anthropology at Johns Hopkins University in the USA.

" Husam al-Khatib, Al-Lughah al-‘Arabiyah: Idha‘ah ‘Asriyah (Cairo, 1995), p. 14.
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but defended the need to use a more modern form of Arabic for the rest of life, just
as in all countries languages develop according to contemporary needs:

Those who look at this phenomenon separately from the changes happening all over
the modern world, tend to exaggerate the issue. It can’t be denied that most modern
writers [...] have a weak style and their writing sometimes deviates from the rules
of Arabic. We agree with those who want this [new] generation to have better
knowledge of Arabic for religious reasons and for unity among Arab countries. But
we would like to clarify two points: First, education in our country does not yield
its expected fruit. [...] The new generation is [...] not active in acquiring the Arabic
language. [...] Secondly, [...] most nations complain that their people, even writers,
do not master their language.”

This discussion about modernizing the CA language has been going on amongst
Arab intellectuals since the Arabic Renaissance of the 19" century. At that time,
Turkish had supplanted Arabic in the administration of the Arab World, relegating
CA to religious functions only. The only Arabic mastered by most of the Arab
intelligentsia, was their regional colloquial Arabic.”

3.1.6 Renaissance of Arabic and Arabic Bible Translations

Western, often Christian, scholarship during the 19" century was largely responsi-
ble for uncovering and making available some of the greatest Arabic works of the
past. This created an interest among the Arabs in their own heritage, and paved
the way for a renaissance of the language and its culture. Important in this context
was the fact that the printing presses in many European cities, and eventually also
in Istanbul, Cairo, Beirut and Damascus, began to publish Arabic books and a mul-
titude of Arabic magazines and newspapers. It was also important that during this
period, Western missionaries were opening schools all over the Arab World to in-
crease the number of literate people. These missionaries played a role in reviving
the interest in the linguitic traditions of the Arabs.”

Until the 1850, most missionaries in the Arab World used the the Bible transla-
tion of Sarkis al-Rizz. The 19" century witnessed a flurry of new translations.
The first of these was one by Faris al-Shidyaq and a professor Lee, produced be-
tween 1840 and 1850, under the auspices of the Church Propagation Society from
the United Kingdom. In this version the mistakes of the King James Version
(KJV) were copied, so it seems that al-Shidyaq translated directly from English. It
was printed between 1851 and 1857 in London, but it never came into use.’’

In 1865, after 17 years of work, the so-called Van Dyck Bible was finished in
Beirut. The New Testament had been finished five years earlier. This was the
first Arabic Bible translation from the original Hebrew, Greek and Syriac sources.
The project was originally undertaken by the American Presbyterian missionary
Eli Smith, who had the help of two Lebanese converts to Protestantism. These

2 Tbid., p. 76.

» Chejne, ‘The Role of Arabic in Present-Day Arab Society’, p. 8.

* Ibid., p. 9.

*I Hall, “The Arabic Bible of Drs. Eli Smith and Cornelius V.A. Van Dyck’, pp. 276-286.



86 Gospel in the Air

were Butrus al-Bustani, who played an important role in the general movement to
simplify the Arabic language, and Nasif al-Yaziji, the foremost Lebanese writer of
that time. Eli Smith died in 1857, with little of the work actually finished. His
fellow missionary Cornelius Van Dyck took over and finished the translation.”
This Van Dyck translation became the most popular version in the Arabic
churches.”

The Jesuit Bible, published in Beirut between 1876 and 1880, was very closely
modeled on the Van Dyck version. This was undertaken by a Western scholar,
Augustin Rodet, with the help of the Arab translator Ibrahim al-Yaziji. Van Dyck
himself commented on that translation:

The Jesuits have issued a translation, made by them with the assistance of Ibrahim
el-Yazigi, son of Dr. Smith's former assistant, and printed in three large octavo vol-
umes. It is a fair translation generally, and only differs in very slight particulars
from mine (so far as I have traced it) - and that only for the sake of differing from
the Protestant Version.*

In 1885 the Dominican Fathers in the Iraqi city of Mosul produced the three-
volume Mosul Bible translation, also called the Nineveh Bible. At the beginning
of the 21% century, the Lebanese Bible Society published this translation for usage
in the churches of Iraq.”

These two Protestant and two Roman-Catholic translations were major land-
marks of the Arabic language renaissance. They were all rather literal translations
in an eloquent CA that was modern for its day. They were more independent of
the Arabic of the Qur’4n than any previous Arabic literature. They were therefore
the first monuments of the modernization of CA.

3.2 MODERN STANDARD ARABIC (MSA)
3.2.1 Language Politics

During the first half of the 20™ century, when most Arab countries fought for lib-
eration from their colonial rulers, French and English were often the languages of
the administrations and schools in the Arab World. For the Arab liberation
movements the usage of Arabic as the official national language was part of what
they strove for. As most liberation movements had at least in theory a Pan-Arab
character, the usage of a common language for the whole Arab World as the lan-
guage of public communication was considered of paramount importance. This led
to the establishment of some important Arabic Language Institutes.

32 Hourani, A History of the Arab Peoples, p. 305. George Antonius, The Arab Awakening (Beirut,
1969, first edition 1938), pp. 47-52.

33 Tom Hoglind, who worked with the Lebanese Bible Society, in emails to the author (16 and 17 May
2005). Director of the Lebanese Bible Society Liisyan ‘Aqqad in an email to the author (25 May 2004).
** Hall, “The Arabic Bible of Drs. Eli Smith and Cornelius V.A. Van Dyck’, pp. 276-286.

*% Hoglind in emails to the author (16 and 17 May 2005).
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In 1919, the Syrian scholar Muhammad Kurd ‘Ali founded the Arab Academy
in Damascus, endowed by King Faysal. During the 1920s, a Scientific Institute
was set up in Baghdad, and in Egypt, the Royal Arabic Language Academy was
founded in 1932. These institutes reflected the conviction among most Arabic
linguists that the language with its grammar and dictionaries dating back a millen-
nium, was in need of some modernization. They aimed at purifying, preserving
and developing the language, to make it the right vehicle for communication in the
20™ century without losing the ties with history and Islam. They were to ensure
that any linguistic reforms would be minimal and incremental.*®

Taha Husayn, writer and minister of education (1950-1952) of Egypt, played an
important role in formalizing the modernization of the language. Husayn initiated
the process of simplification of the schoolbooks as he wanted the state to define
how Arabic should be written and read. He wanted a simplification of CA because
he feared that otherwise it would become ‘a religious language and the sole pos-
session of the men of religion’.>” The language was so hard, that without a formal
codification of a somewhat more modern form, he feared that written Arabic
would move further towards colloquial Arabic:

[I am] unalterably opposed to those who regard the colloquial as a suitable instru-
ment for mutual understanding and a method for realizing the various goals of our
intellectual life... It might disappear, as it were, into the classical if we devoted the
necessary effort on the one hand to elevate the cultural level of the people and on
the otger to simplify and reform the classical so that the two meet at a common
point.

Husayn set up a committee that produced a draft grammar reform proposal in
1951, approved by the Language Academy.”” Due to its political and religious
sensitivity, the final report of Husayn’s committee was only published in 1958.
Thereafter the first school textbooks that used simpler Arabic began to be used in
Egypt, Syria and Iraq.*’

Arabic became the official language in the member states of the Arab League.
The usage of Arabic as the official language was the main element uniting those
countries. In those countries citizenship was defined in part in relation to this lan-
guage that was no-one’s mother tongue.*’ The Arabic that had developed by the
time of the independence of most Arab states, a century after the Renaissance, was
a somewhat simpler literary Arabic than CA, and it had a different vocabulary. It

36 Chejne, ‘The Role of Arabic in Present-Day Arab Society’, pp. 22-24. The Royal Arab Language
Academy was founded, among other reasons because of ‘the assault on Classical Arabic by colloquial
dialects’. Yunan Labib Rizk, ‘Academy of Arabic’, in Al-Ahram Weekly (17-23 July 2003). Walter
Armbrust, Mass Culture and Modernism in Egypt (Cambridge, 1996), pp. 41-42.

7 Quote of Taha Husayn in Mohamed Maamouri, ‘Language Education and Human Development:
Arabic Diglossia and its Impact on the Quality of Education in the Arab Region’ (Philadelphia, 1998),
p. 53.

% Taha Husayn in 1954, quoted by Armbrust, Mass Culture, p. 43.

9 After the revolution of 1952, the word ‘Royal’ was removed from the name of the Royal Arabic Lan-
guage Academy.

40 Maamouri, ‘Language Education and Human Development’, p. 54.

*! Haeri, Sacred Language, p. X.
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is usually called Modern Standard Arabic (MSA) by Western linguists. Arabs of-
ten term it Fasih (clear, eloquent). This MSA was not static though and continued
to slowly move further away from the traditional rules and vocabulary of CA.**

In 2004, research into the language used in newspapers in ten Arab countries,
showed the MSA used in those countries to be ‘very uniform’, but there were clear
variations in grammar and in the choice and spelling of words.” These differences
were significant enough for Mohamed Maamouri of the International Literacy In-
stitute of the University of Pennsylvania to speak of ‘different MSAs’ (plural).
Dilworth B. Parkinson, professor of the Arabic language at Brigham Young Uni-
versity in Salt Lake City, Utah (USA), spoke of the ‘slipperiness’ of MSA.*

A larger problem than the diversity in MSA as practiced within the literate
communities of the different Arab countries, was the fact that the experiments
with new styles of written Arabic did not come close to bridging the chasm be-
tween MSA and the spoken language of any part of the Arab World.*

3.2.2 Language of the Educated

The growth of Arab radio since the 1950s has played an important role in creating
a larger segment of Arabs throughout the Arab World that could understand MSA,
being the preferred language of radio from its beginning. Muhammad Fathi, a his-
torian of Egyptian radio, wrote that this commitment to using MSA influenced the
audience and helped them better understand and use the Arabic language.*® In that
sense, the media and their usage of MSA have to some extent played a role in unit-
ing the Arabs.*” In the 1990s Douglas A. Boyd, one of the foremost experts of the
radio broadcasting industry of the Arab World, stated that MSA was ‘generally
understood by the population of the Arab World’, but that was too optimistic.*

Sand’ Ghanim, president of the Arab Academy Language Institute in Cairo,
researched the level of comprehension of MSA among different classes in society
during the 1980s. She concluded that even when a simple version of MSA was
spoken to the ‘masses’, the audience could often not comprehend it. Ghéanim
wrote about that research:

2 Bateson, Arabic Language Handbook, p. 79.

4 Ahmed Abdelali, ‘Localization in Modern Standard Arabic’, in Journal of the American Society for
Information Science and Technology (Vol. 55 No. 1, January 2004), p. 23.

* Dilworth Parkinson, ‘Knowing Standard Arabic: Testing Egyptian’s MSA Abilities’, unpublished
paper presented to the 5™ Annual Symposium on Arabic Linguistics (1991), p. 36.

> Bateson, Arabic Language Handbook, p. 70.

¢ Muhammad Fathi, Al-Idha‘at al-Misriyah fi Nisf Qarn: 1934-1984 (Cairo, 1984), p. 112.

*7 Though the media initially used MSA as the standard language, gradually a slightly simpler form,
often called Educated Standard Arabic (ESA) developed in the media throughout the Arab World, and
especially in radio and on television.

* Douglas A. Boyd, Broadcasting in the Arab World: A Survey of the Electronic Media in the Middle
East (Ames, 1999, first edition 1993), p. 323. Boyd’s confident statement may be the result of the
difficulty defining terms like CA, MSA, and colloquial Arabic, and as there is a continuum in how
Arabs use their language(s). Boyd may actually mean the somewhat simplified form of MSA, ESA.
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Those fluent in MSA are university graduates, and not even all of them. I recorded a
piece of [MSA] and made different groups of people with various levels of educa-
tion listen to it. Then I had comprehension questions. Results showed that it is the
adults with university degrees who can understand MSA. [...] I was shocked to see
how few people amongst the masses understood standard Arabic. Actually, I let
them listen to a religious recording that aims at reaching the masses, not the edu-
cated, only to find that those masses are unable to understand what the religious
preacher was saying.*

These findings were confirmed by research done by Parkinson. In Egypt in the
1980s he used speeches and texts of increasing difficulty, all in MSA, and tested
comprehension of reading and listening on a scientific sampling of adults. He con-
cluded that ‘those with less than a high school education appear to have a minimal
ability to understand basic sentences at a very slow rate. [...] The average Egyp-
tian with a college education could be described as a competent user of MSA”.>°
Most of those in Egypt who finished secondary school could passively understand
MSA about topics they were familiar with, but a serious discussion in MSA would
be beyond their comprehension.”!

In other Arab countries the situation was similar. Maamouri concluded that in
Morocco children with primary school had only ‘rudimentary to minimal compe-
tence in writing and reading Arabic’.”> Mary Catherine Bateson’s conclusion that
MSA ‘remains the possession of an elite’ in the Arab World, though first written
in 1967, was still appropriate in 2003 when her book was reprinted.”

3.2.3 Arabic Bible Translations in MSA

Many Christian Arabs, even those with tertiary education, did not find the rather
CA of the Van Dyck Bible or the other translations of the 19™ century easy to fol-
low. For those without secondary education, the language of these translations
was difficult if not incomprehensible. However, most Arab churches used only the
Van Dyck version as the formal Bible of church meetings and sermons because the
churches in the Arab World were extremely sensitive to the Islamic accusation
that Christianity had changed the text of the Injil (Gospel). The Coptic-Orthodox,
Greek-Orthodox, Syriac-Orthodox and Presbyterian Churches preferred Van Dyck
in the liturgy. The Maronites in Lebanon and Syria used the Jesuit translation,
though the Catholics in Egypt used Van Dyck.

Other translations in a simpler MSA were produced and some became very
popular for personal usage.”* Many Christians in Egypt use Kitab al-Hayah (The
Book of Life) translation personally. The Book of Life was translated in a some-

4’ Sanaa Ghanem, president of the Arab Academy Language Institute in Cairo, in an email to the author
(28 November 2003). She also commented that people find it easier to understand written MSA than
when it is used orally.

%% parkinson, ‘Knowing Standard Arabic’ (1991).

5! According to Parkinson in an interview with the author in Cairo (13 October 2004).

52 Maamouri, ‘Language Education and Human Development’, p. 10.

53 Bateson, Arabic Language Handbook, p. 82.

** Tom Hoglind in an email to the author (25 May 2004).
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what simpler MSA than Van Dyck. The translation was published in Egypt, al-
though most of the translation work was done in Lebanon. The New Testament
was finished in 1982 and the Old Testament in 1988. In the Levant, The Book of
Life is also widely used, mainly due to its bi-lingual editions and the Life Applica-
tion Bible which uses The Book of Life translation.

In 1993 the Lebanese Bible Society published Today’s Arabic Version (TAV),
popularly called al-Mushtarakah (collective, communal), as this translation was
produced in cooperation with different denominations. This was in a similar form
of MSA as The Book of Life. TAV is used mainly in the Levant and Iraq among
Protestant churches but also by some Maronite churches in Lebanon who preferred
it over their traditional Jesuit Bible. In Iraq and Lebanon it is the most commonly
used Bible translation while in Egypt it is hardly used.

The Noble Book (Al-Kitab al-Sharif) was another translation in an easily read-
able form of MSA; it was produced by a missionary of the Assemblies of God
(AOG) churches during the 1990s. This translation purposely used Islamic termi-
nology for contextualizing the Gospel. For example, whereas all other Bible trans-
lations chose the name for Jesus (Yasii‘) that has been traditionally used in the
churches of the Arab World, The Noble Book used his Qur’4nic name ‘Isa.

An example of the theological and interpretative liberty the translators of the
The Noble Book took is how one verse from the Apostle Paul’s first letter to
Timothy has been translated. The New International Version (NIV) translated
that verse, correctly, as: ‘For there is one God and one Mediator between God and
man, the man Christ Jesus.” The Noble Book states: ‘There is no God but Allah,
and there is no mediator between Him and man but the man al-Masih ‘Isa.” (I4
ilaha ild Allah, wa I shafi‘a baynahu wa bayna al-nds ild al-insan al-masih ‘Is4).”
The first part of that translation is a literal repetition of the first part of the Islamic
Creed (shahidah). The word chosen for mediator (shafi‘a) is an Islamic term
mostly used in the context of the popular expectation that the prophet Muhammad
will be an intercessor for the believers on the Day of Judgment.”® All other Bible
translations use the neutral word al-wasit for mediator in this verse, as well as the
name Yasi‘instead of the Qur’4nic rendering ‘Iss. Of interest is that all Arabic
Bible translations translated the verse positively, in accordance with the Greek,
while The Noble Book translated the verse with a double negation.

Most churches and missionaries in the Arab World have turned against using
The Noble Book. Egypt refused to allow a container with 100,000 New Testament
copies of this translation to enter the country in 2004 after consultation with the
Orthodox, the Catholic, and the Presbyterian Churches of the country.”’

% The Greek original was ‘Heis gar Theos, heis kai mesites Theou kai anthroopoon, anthroopos Chris-
tos Jesous’. See Barbara Aland, Kurt Aland et alia (eds), The Greek New Testament (Stuttgart, 1993,
first edition 1966), pp. 715-716. See Kitdb al-Sharif (Luynes, 2002), p. 311 for 1 Timothy 2:5. This
translation is published by the Sharif Bible Society in Luynes (France).

%% Islamic tradition is not clear regarding this possibility of intercession, but most Muslims have this
expectation. See the entry Shafi‘a in H.A.R. Gibb and J.H. Kramers (eds), Shorter Encyclopedia of
Islam (Leiden, 1974, first edition 1953), pp. 511-512.

*7 Information from difference sources who wanted to remain anonymous. The container was still in
the harbor of Alexandria in 2007 awaiting collection. A huge fine for storage awaited those who were
supposed to return it to Lebanon where it came from.
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3.3 COLLOQUIAL ARABIC
3.3.1 Origins

Whereas MSA is more or less the same throughout the Arab World, the spoken
languages show great variations. Those languages may be broadly classified in
four groups, namely those spoken in Egypt and Sudan, those spoken in the Arabian
Peninsula, those spoken in North Africa, and the languages of the Middle East.

Linguists have supported a variety of theories about how these colloquial Ara-
bic languages developed. Possibly a koiné Arabic was used by the Muslim soldiers
that conquered the Middle East and North Africa. These Muslim armies consisted
of members of different Arab tribes, and they needed a median colloquial for their
communication. These armies and the officials in their train introduced this me-
dian spoken Arabic as the vernacular in the countries they conquered. The present
Arabic dialects may have grown out of the interaction of this koiné Arabic with
the local languages and with the formal literary Arabic that would develop from
the religious sources of Islam. Other theories focused more on the idea that the
present Arabic languages grew out of the different Arabic languages that were
spoken in parts of countries like Egypt and Syria even before Islam was introduced
in those countries.”®

3.3.2 Different Arabic Languages

By the beginning of the 21% century, in some Arab countries more than one dis-
tinct Arabic language was spoken, sometimes by minorities of many millions of
native speakers. The differences between the Arabic dialects are enormous. The
further away the countries are from each other, the greater usually the dialectical
differences.

Upper Egyptian Arabic (Sa‘idi) as spoken south of Cairo was one example of
such a language that was clearly distinct from the Arabic spoken in Cairo and
Lower Egypt. Upper Egyptian Arabic was spoken by almost 19 million Egyptians
while the Cairene dialect, usually called Egyptian Arabic, was spoken by about 46
million.” For a complete list of the different Arabic languages, see Figure 3.1.
This table is based on figures of the Summer Institute of Linguistics (SIL) from
Dallas, Texas (USA), that listed over 200 different Arabic and non-Arabic lan-
guages spoken in the Arab World.® Figure 3.1 excludes more than 100 non-Arabic
languages spoken in southern Sudan, all languages with less than one million na-
tive speakers, and those languages that are in the first place spoken outside the
Arab World, like French, Farsi and Armenian. After those are excluded, there
were still 17 major different Arabic and six major non-Arabic languages spoken in
the Arab World at the beginning of the 21* century.®’

%% Charles A. Ferguson, ‘The Arabic Koine’, in Salman H. Al-Ani (ed), Readings in Arabic Linguistics
(Bloomington, 1978), pp. 49-51.

%% In Egypt, both the whole country and the capital city Cairo are called Misr.

% See www.cethnologue.com (15 April 2003).

¢ Tbid.



92 Gospel in the Air

In 1985 the main Christian missionary radio broadcasters together decided in
their World by 2000 (Wb2000) project, to ensure that by the year 2000 all people
groups in the world should have a minimum of 30 minutes of radio broadcasts per
day in their own language if they had more than one million native speakers.”
People groups were defined as unified cultural entities that used the same lan-
guage. Because these broadcasters used this criterion, the information of SIL is a
propos, in spite of criticism of many linguists that SIL does not use scientific crite-
ria. According to Thomas Werkema, former President of the International Lin-
guistics Center of SIL, the organization focused on the criterion of ‘intelligibility
from one group to another’.”’

This approach to language led SIL, for instance, to speak of 18,900,000 native
speakers of Upper Egyptian Arabic. David Dalby listed less than 78,000 native
Upper Egyptian Arabic speakers.®* From a scientific linguistic viewpoint Dalby
may be right, but for the Upper Egyptians his approach was irrelevant as they
experienced a community of language and culture with each other that excluded
the Egyptians from Cairo and Lower Egypt.

3.3.3 Egyptian Colloquial Arabic

3.3.3.1 Dissemination

In the Arab World the Egyptian Arabic of Cairo is, generally speaking, better un-
derstood by most Arabs than any other dialect that is not geographically close to
their own. This Egyptian dialect is even better understood than MSA, the lan-
guage that technically unites the Arab nations. This is due to a cluster of related
reasons.

In the 1950s and 1960s, Egyptian radio was more popular than any other media
in the Arab World. As Egypt was the first Arab country with transnational broad-
casting facilities, millions of Arabs became acquainted with the Egyptian dialect.
Their interest in these Egyptian broadcasts was kindled because of the heroic role
of President Jamal ‘Abd al-Nasir. Those broadcasts also propelled some Egyptian
singers, like Umm Kulth@im, ‘Abd al-Halim Hafiz and Farid al-Atrash, into their
careers. These singers and their texts became immensely popular all over the Arab
World into the 21% century.

Egypt also became the most important centre for Arabic cinema productions.
During the years of Nasir, the studios in Cairo had an output of hundreds of mov-
ies each year. When television was introduced in the Arab World in the 1970s,
Egyptian films were watched evening upon evening by millions of people all over
the Arab World. Beside films that were made for cinema, Egypt also became the
largest production center for television programs in the Arab World. These films
and programs were not in MSA, but in Egyptian Arabic.

62 As these goals were not attained, the name of the project was changed into World by Radio.
 Thomas Werkema in an email to the author (4 December 2003).

% David Dalby’s approach and figures are followed in David B. Barrett (ed), World Christian Encyclo-
pedia: A Comparative Survey of Churches and Religions in the Modern World Vol. 2 (Oxford, New
York, 2001), pp. 251, 272.
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Language # Speakers Where Spoken
Arabic | Algerian 22,400,000 Algeria
Libyan 4,200,000 Libya
Moroccan 19,542,000 Morocco
o
;§ Tunisian 9,308,000 Tunisia
.é Other | Shawiya 1,400,000 Algeria
Z° Tamazight 3,515,000 Morocco, Algeria
Kabyle 6,000,000 Algeria
Tashelhayt 3,500,000 Morocco. Algeria
Tarifit 2,000,000 Morocco. Algeria
.- Arabic | Egyptian 46,306,000 Egypt
L%ﬁ E Sa‘idi 18,900,000 Egypt
Sudanese 17.500,000 Sudan, Egypt
Arabic | Mesopotamian 13,900,000 Iraq. Syria
E North Levantine 15,000,000 Syria, Lebanon
) North Mesopotamian 6.300,000 Irag. Syria
=
E South Levantine 6,155,000 Jordan, Palestine
Other | Kurdish 6,036,000 Iraq
Arabic | Hijazi 6,000,000 KSA
Najdt 9.800.000 KSA. Irag. Syria
= Khaliji 2,440,000 | Gulf, Irag
© Omant 1,010,000 | Oman
Sana‘ant 7.600.000 Yemen
‘Adant 6,760,000 Yemen

Figure 3.1 Languages with over one million native speakers in the Arab World in 2003%

Jalal al-Sharqawi, an expert of cinema in the Arab World, commented that it
would have been impossible to have made films in MSA, not only because it was
unrealistic and not true to life, but also because very few Arabs would have under-
stood it. Egyptian cinema decided to produce films in colloquial Egyptian Arabic
even though it could have meant that Egyptian films would have been unmarket-
able anywhere else in the Arab World. However, the endeavor proved very suc-
cessful and the Egyptian dialect became understood in most parts of the Arab
World. Egyptian films came to be known as Arabic films, while films produced

% Www.ethnologue.com.
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elsewhere in the Arab World came to be called by the name of their country of
production, for example a Tunisian or a Syrian film.®

The preponderant role of Egyptian Arabic was also the result of the great need
in most Arab countries for teachers in primary and secondary schools. With its
large population, Egypt was able to supply the Arab World with the teachers it
needed and because of the lower salaries in Egypt, teachers were easily enticed to
migrate to other Arab countries. They introduced Egyptian Arabic all over the
Arab World, as they would speak in their own vernacular to their students.®’

3.3.3.2 Comprehensibility

The comprehensibility of Egyptian Arabic in the Arab World remains a relative
matter. It may be better understood than MSA and other dialects, but auditory
studies in Yemen in the late 1980s showed that Egyptian Arabic was not generally
understood. Peter Twele assessed the comprehension of people across North
Yemen to Egyptian Arabic and concluded that most women, as well as children
under 15, could not understand it in spite of the large number of Egyptian teachers
in that country and in spite of the popularity of Egyptian radio and television.
Twele spoke of a ‘large linguistic gap’ between the Egyptian teachers and their
Yemeni students. Boys of 13 and 14 years old, who often had had three to five
yearsﬁg)f education from an Egyptian teacher, often showed ‘poor comprehen-
sion’.

Due to a lack of more contemporary studies in other Arab countries, definite
conclusions cannot be drawn, but the results of Twele’s research in Yemen were
probably symptomatic for the comprehensibility of Egyptian Arabic in many other
Arabic countries.”” Boyd’s opinion that Nasir’s speeches, which were often held in
a combination of MSA and colloquial Egyptian, ‘could be understood by literate
and illiterate alike in most of the Arab World’, is an exaggeration.”

The development of transnational satellite television broadcasting in the Arab
World has created a major shift in exposure to Arabic dialects. Since the last dec-
ade of the 20™ century Lebanese broadcasts have been the most popular on satel-
lite television. It is likely that in the future the Lebanese dialect will attain the
status that Egyptian Arabic has had, as from Morocco to Iraq, Arabs have begun
watching Lebanese television programs at the expense of Egyptian programs.

% Jalal al-Sharqawi, Al-Sinama A al-Watan al-‘Arabi (Cairo, 1984), pp. 56-57.

7 Alan Richards and John Waterbury, A Political Economy of the Middle East; State, Class and Eco-
nomic Development (Cairo, 1991, first edition 1990), p. 122. In the oil-rich Gulf States Egyptian
teachers could earn at least ten times their domestic salaries. In 1990, over 50,000 Egyptian teachers
had teaching jobs in other Arab countries.

 As described by Peter Twele, Communication among Arab Varieties: Comprehension Testing in the
Yemen Arab Republic (Arlington, 1988), pp. 136-139. This is an unpublished MA Thesis for the
University of Texas in Arlington, Texas (USA), as stored in its library.

% Yemen in the 1980s was, for instance, to a much greater extent exposed to Egyptian Arabic than all
countries of North Africa. The presence of the Egyptian language is comparable with that in most
other countries of the Arabian Peninsula and the Middle East, though Lebanon and Syria never had the
large number of Egyptian teachers that were sent to Yemen and the rest of the Arabian Peninsula and
Iraq.

" Douglas A. Boyd, ‘Developments of Egypt’s Radio: ‘Voice of the Arabs’ under Nasser’, in Journal-
ism Quarterly (Winter 1975), p. 646.
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Because Christian Egyptians formed the majority of all Christian Arabs, they
played an important role in churches all over the Arab World. They often assumed
that other Christian Arabs understood and even liked their Egyptian dialect.
While comprehensibility was often not an issue, most Christians from other Arab
countries preferred to be spoken to in their own dialects. Egypt and Lebanon had
throughout the period of growing nationalism since the 1850s, competed for a
dominant role in the intellectual life of the Arab World, and this was also reflected
in church-life. The Lebanese were especially sensitive to being addressed in Egyp-
tian colloquial Arabic.”'

3.3.3.3 Resentment against Colloquial Arabic in Egypt

One effect of Arabs speaking colloquial was that many, when they wrote, tended
to use the vocabulary of the vernacular. Most Arab intellectuals were negative
about that. According to the Egyptian linguist Ahmad Samir Baybars, there were
dangerous pitfalls for the language as it had become normal to see corrupted Ara-
bic in the newspapers and magazines. He spoke of the ‘mistakes in syntax, inflec-
tion, spelling and style’ in the media. For him, that was proof that Egypt showed
no dignity or pride in its identity.”” It was interesting that he thought Egypt’s
identity was more rooted in MSA than in the actual spoken languages. Ibrahim
Madkiir, President of Egypt’s Language Academy, assumed that the colloquial
would eventually be replaced by MSA as the everyday language of Egypt:

Language is human and cultural behavior — an identity given to its owner and an
address for the personality and the nation. I ask each mother, father and school to
put these [classical] meanings into the child’s character, and to deal with him ac-
cordingly... If the home and the schools are improved, and cooperate in creating a
sound educational and linguistic environment, it follows that society will be free
from the abnormal social phenomena which have arisen among us. "

In 1990, Madkiir supported the efforts to ‘effect a linguistic erasing of the Ara-
bic dialects, and to extract from them a shared language which is easy to use,
doesn’t contradict necessities [of daily life] and which enjoys flexibility and sim-
plicity.” Pan-Arab political arguments seemed most important in Madkiir’s resis-
tance against the Arabic dialects. ‘[All] we are concerned with now is to arrive at
a spoken language which is shared by all of the Arabic regions.””*

Arabic politicians, linguists and Islamic religious leaders usually rejected any
discourse on the different colloquial Arabic languages and their associated com-
munities of identity as being politically divisive.”” They preferred to focus on the

! “Especially Lebanese Christians are sensitive to this matter. Lebanese and other Arabs do not like to
be addressed in [the] Egyptian dialect’, according to Nabil Qustah, executive director of the Lebanese
Baptist Society in an email to the author (23 May 2004).

2 Ahmad Samir Baybars, Al-Wiaqa’ al-Lughawi wa al-Huw4yah al-‘Arabiyah (Cairo, 1989), pp. 10, 28.
" Quoted by Armbrust, Mass Culture, p. 43.

™ Ibid., p. 48.

® Muhammed Raji Zughoul, ‘Diglossia in Arabic: Investigating Solutions’, in Anthropological Lin-
guistics (Bloomington, 1980), p. 209. He concluded that ‘those who aspire to separation from the Arab
World develop their dialects into a language while those who want to belong to the Arab World seek to
do so by clinging to the unity of the language’.



96 Gospel in the Air

common Arabic identity and preferred to see the language variations as a matter of
dialect and as deviations from the norm of MSA that all Arabs were supposed to
know as their national and religious language. The interest in the linguistic habits
of ‘ordinary people’, a concern of many Western linguists, often had a distinctly
colonialist cast to Arabs favoring MSA as the only proper language. Sometimes
Arabs considered the interest of non-Arabs in colloquial Arabic a Western or a
Zionist ploy to separate the Arabs from their religion and history, and from their
fellow Arabs.”

3.3.4 Arabic Colloquial Bible Translation

Christian Arabs have generally followed the Muslim majority in their negative
views of the usage of colloquial Arabic for literacy. The idea to use colloquial
Arabic for Bible translation is rejected by most Arab Christians; many fear that
these translations support the argument of Muslims that Christians have changed
their Scriptures, and they also often think that colloquial translations do not show
the reverence that is due to the Bible. However there have been some efforts by
missionaries to produce colloquial Arabic translations. There are translations in
Algerian Arabic, Moroccan Arabic, and one in a combination of those two with
MSA. This last translation was produced by Eric G. Fisk, a Plymouth Brethren
missionary from England.”” It was published in 1960 and is called the Fisk Bible,
the North Africa Version or the Union Bible as it used words from the vernacular
of Morocco and Algeria.”® However, the Christian communities and missionaries
in Morocco and Algeria dislike this version because it is neither truly colloquial,
nor good MSA.

A complete list of all Bible translations that have been important in the Arab
World is found in Figure 3.2. It contains translations that date from before Islam,
Arabic translations as produced after the coming of Islam, and translations in non-
Arabic languages of major people groups in the Arab World.

3.4 DIGLOSSIA AND THE ARABIC LANGUAGE CONTINUUM

Charles Ferguson coined the term diglossia and defined it in 1959. He said that
diglossia is the situation when two languages, or two varieties of the same lan-
guage, exist side by side over the years, each being assigned a specific function.
Ferguson argued that the Arab countries, where MSA coexisted beside the spoken
languages, were a clear example. Theoretically, the role of each language was well
defined. MSA was considered as the formal or cultural tool of communication. It

® Armbrust, Mass Culture, pp. 44-45.

"7 Fisk describes the translation process in Eric G. Fisk The Cross versus the Crescent (London, 1971).
" Fred Plastow in an email to the author (26 April 2005). Plastow was a missionary in Morocco during
the 1960s, until he was forced to leave the country in 1969. What is interesting is that Fisk describes
the enthusiasm among the missionaries of the North Africa Mission (NAM) in Morocco for this transla-
tion upon its completion. He wrote that when the Bible arrived during a prayer meeting, ‘they immedi-
ately stood up and sang the Doxology’. Fisk, The Cross versus the Crescent, p. 144.
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was used in lectures, public speeches, religious sermons, the media, and most pub-
lications. On the other hand, colloquial Arabic was used in all informal contexts.
In reality, however, there was much overlap between MSA and colloquial Arabic
when used orally. In that context, Parkinson wrote:

When the ‘pure’ Colloquial and the prescriptively correct fusha forms are analyzed
from an outside point of view they are best seen as two separate but related lan-
guages, [but] as experienced and used by the average native speaker they are both
parts of a single expressive system and should be viewed as stylistic variants of
each other.”

Most linguists prefer to focus on the continuum between MSA on one hand and
the colloquial on the other, rather than on diglossia.* Ferguson wrote in the 1990s
that for understanding how Arabic functions, it is more useful to focus on the con-
text of its usage than on ‘dialect variation’.*'

Regarding this context the Arabic linguist Benjamin Hary listed seven vari-
ables.*” He spoke of the setting of the discourse, the topic, the language skills of
the speaker, the emotional state of the speaker, the audience, the function of the
discourse and the personal relationship of the speaker to the audience as the main
factors in the choice of language. Based on a combination of these factors, the
discourse could be at any place on the continuum between MSA and colloquial.*’
Very often in formal settings speakers may divert from their well-prepared MSA
speech in order to add a comment or respond to a question thereby increasing the
rate of colloquial usage dramatically. Nasir was known for starting his speeches in
MSA and proceeding to use something between MSA and the Egyptian colloquial
when speaking to his own nation. In Pan-Arab contexts, he would not use these
Egyptian colloquialisms to that extent.

The mixture of MSA and colloquial was common in all Arab countries in edu-
cational contexts, formal speeches, learned discussions, and in the media. It actu-
ally created a hybrid type of Arabic, sometimes called Educated Spoken Arabic
(ESA). This Arabic was not the language of everyday conversation, and certainly
not that of the illiterate masses, but there seemed to be a unifying trend in its us-
age throughout the Arab World. While proper MSA used the simplified grammar
of CA and adapted its vocabulary, ESA used a more colloquial grammar but drew
its vocabulary more from MSA. This made intellectual relationships between peo-
ple from different Arab countries easier, but it did not make the language an easier
tool for illiterates.®

" Dilworth B. Parkinson, ‘Variability in Standard Arabic Grammar Skills’, in Alaa Elgibali (ed), Un-
derstanding Arabic (Cairo, 1996), p. 99.

8 The fact that there is a continuum can be seen in the difficulty of defining CA, MSA, ESA, and
colloquial Arabic.

81 Charles A. Ferguson, ‘Diglossia Revisited’, in Alaa Elgibali (ed), Understanding Arabic (Cairo,
1996), pp. 49-67.

8 Benjamin Hary, ‘The Language Continuum in Arabic Multiglossia’, in Alaa Elgibali (ed), Under-
standing Arabic (Cairo, 1996), p. 76.

® Tbid.

¥ According to the Arabic linguist Moyra Dale in an interview with the author (16 December 2003).
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Language Portion Translator | Name I Finished
Pre-Islamic Bible Translations
G g L | Septuagint 3rd century
Greek Hebrew Bible | Alexandrian Jews (LXX) BCE
; . 2 Old Latin to 2-4th century
Latin Whole Bible Jerome Vulgate CE
Syriac Gospxi Tatian Diatesseron 2nd century
Harmony
Syriac Whole Bible old §}-‘r|ac to 2-4th century
- Peshilta -
Coptic Whole Bible 3-5th century
Ge'ez Whole Bible Syrian monks 4-6th century
Armenian | Whole Bible Priest Mesrob Sth century
Arabic Bible Translations
Classical | g, locted Parts | OTeck-OMthodox |y o ionary | 750-800
Arabic in Palestine -
= Iass_lcal MACSBOENGY Bishr ibn al-Sirri 867 CE
Arabic Testament
Classical | Pentateuch. - o ad ibn *Abd
: Gospel and E 9th century
Arabic . Alldh
other portions
Llass_lcal Jewish Bible Sa ad\m‘h ben Tafsir 9th century
Arabic Yoset Gaon :
Classical » Al-Harit ibn Sinén . )
A Old Testament ibn Sinbat 10th century
(_.Iuss_lcal Single Books | Coptic Translators ham
Arabic century
Classical e 3 Abii al-Faraj “Abd ) )
R Diatessaron Allih 11th century
Classical : ; Bishop Sarkis . .
Afabic Whole Bible iR 17th century
(..]EISS'lCtII Whole Bible ]-an:\_‘. al-Shidyagq, 1840-1850
Arabic professor Lee
o Eli Smith. . e
Classical | wyole Bible | Cornelius Van | van Dyek 1848-1865
Arabic Bible
Dyck
g:‘i'&ca] Whole Bible | Augustin Rodet | Jesuit Bible | 1876-1880

Figure 3.2 Bible Translations in the Arab World (Continued on next page)
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| Language Portion Translator Name Finished |
| Arabic Bible Translations |
Morrocan i
S Testament, 1902-1952
Arabic k
other portions
Classical Whole Bible | D0minican Mosul Bible | 1885
Arabic Fathers
MSA Whole Bible Book of Life | 1088
. : . Today’s .
MSA Whole Bible Arabic Version 1993
Mom e Whslemibls | BueEiE Union Bible | 1960
and Moroccan
. New . o
"“g“f"‘" Testament, SR E M 1872-1965
Arabic .| and others
other portions
Islamic MSA | Whole Bible Ll PT" T
Book
| Other Language Translations
Kur " New
(;Llllr]:l?::; Testament, From 1872
) Bible Portions
Tarifit Gospels, Acts From 1887
Kabyle New Testament From 1893
New
Tashelhayt Testament, From 1906
Psalms
Tamazight Luke, John From 1919
Shawtva Portions From 1950

Figure 3:2 Bible Translations in the Arab World (Continued from previous page)

In most Arab countries radio and television programs were broadcast in this jour-
nalistic, simplified variation of MSA, especially in politically oriented programs.
Programs for entertainment were mainly produced in the colloquial dialects. In
such cases they were always in the most prestigious spoken language in the coun-
try, and in a rather cultivated form of that vernacular. For instance in Egypt, radio
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and television used a cultivated form of the Cairene language, never the language
spoken in Upper Egypt. This means that, in regard to the Arabic language contin-
uum, the vernacular as used in entertainment programs gravitated to ESA.

3.5 NON-ARABIC LIVING LANGUAGES IN THE ARAB WORLD
3.5.1 Major non-Arabic Language Groups

Many non-Arabic languages in the Arab World were spoken in North Africa at the
beginning of the 21 century. The four largest of those were the Amazigh lan-
guages Kabyle, Tashelhayt, Tamazight and Tarifit.*> Another important non-Arab
language was Kurmanji, the Kurdish language spoken in Iraq. The Copts of Egypt
and the Syriac Christians in the Levant were fully Arabized by the end of the 20"
century.*® In the Coptic-Orthodox Church the Coptic language was taught, but
only for the sake of understanding the mass, which was partially celebrated in
Coptic. Most Syriac-Orthodox had also been Arabized and the Syriac language
was mostly relegated to usage in the liturgy at the beginning of the 21% century,
not unlike the situation in the Coptic-Orthodox Church. There were some regions
where Syriac was still the veracular, like in Northern Iraq and Southeast Turkey.*’
The Arabization that followed in the trail of Islam was a slower process in

North Africa than in the Middle East. All North Africtribes eventually adopted
Islam as their religion but many not only kept so me pre-Islamic traditions, but
also their language. In the past decades, there has been a marked interest among
these people who speak non-Arabic languages, to safeguard and revive their native
tongues against the Arabizing efforts of their authorities. The Kabyle speakers in
Algeria and the Kurds in Iraq have been most insistent to keep their languages and
cultures alive, in opposition to the Algerian and Iraqi authorities.*®

In North Africa, Lebanon, and Syria, French was a major language. France,
while colonizing parts of the Arab World, enforced the usage of its language in
education, and even after independence, French remained the language of prestige
for millions of Arabs and Imazighen. In Morocco and Algeria many people whose
mother tongue was one of the Amazigh languages could read and write better in
French than in Arabic, even at the beginning of the 21* century.

% The main Amazigh language in Algeria is Kabyle, spoken by three to six million people in Algeria.
In Morocco. there are three major Amazigh language groups. Tashelhayt is spoken in the south (also
written as Tachilhit, Tashilheet, and also called Tassoussit, Southern Shilha, or Susia. Speakers of this
language are called the Ishelhayn). Tamazight is spoken in the Middle Atlas (also called Central
Shilha, or Middle Atlas Berber), and Tarifit (also called Rifi, Rifia, or Northern Shilha) is spoken in the
north. The first two languages in Morocco are spoken by 3,000,000 people, the third by about
1,500,000 people.

% In Syria there are some villages where Syriac is still used.

8 H. Teule, ‘Arabische christenen’ [Arab Christians]’, in Herman Teule and Anton Wessels (eds),
Oosterse Christenen binnen de wereld van de islam [Eastern Christians within the World of Islam]
(Kampen, 1997), p. 347.

8 The anti-Arab feelings of the Kabyle Imazighen are one of the reasons why since the 1980s tens of
thousands of them have rejected Islam and became Christians. Many of them consider that a matter of
returning to their pre-Islamic Christians roots.
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3.5.2 Linguistic Rights of Minorities

In regard to the habit of many Arab countries to impose the Arabic language on
their linguistic minorities, it is relevant to mention what has been said about the
linguistic rights of minorities by different international organizations. Since 1995
the People’s Communication Charter (PCC) functioned as a common framework
for a permanent movement on the quality of a sustainable communication envi-
ronment.” That PCC stated, among other things:

All people have the right to protect their cultural identity. This includes the respect
for people’s pursuit of their cultural development and the right to free expression in
languages they understand. [...] All people have the right to a diversity of lan-
guages. This includes the right to express themselves and have access to informa-
tion in their own language, the right to use their own languages in educational insti-
tutions funded by the state, and the right to have adequate provisions created for
the use of minority languages where needed.”’

The World Alliance for Christian Communication (WACC) supported PCC, and
stated in 1999 that language forms ‘one of the essential keys to cultural and per-
sonal identity. People construct their identities in the house of their language’.”’
In 1999, PCC organized public hearings in the Netherlands about whether the
rights of speakers of some languages, including the North African Amazigh lan-
guages and Kurdish, were violated against. WACC reported the conclusions of

these hearings regarding the Amazigh languages of North Africa:

The testimony provided by the witnesses [...] documents convincingly that in all
the relevant states speakers of Berber languages are subjected to strong assimilation
pressures, primarily Arabo-Islamization.[...] There is clear evidence of violation of
linguistic human rights. [...] Government policy in North Africa aims at the ex-
tinction of Berber.”?

The public hearings also treated the language rights of the Kurdish speakers in
Iraq, Iran, Turkey and Syria. ‘In all cases the use of Kurdish is seen by the gov-
ernments as a threat to the State’, the hearing concluded.”

It is of interest to note the role of language and identity in the civil war in Su-
dan. In his book on the English language in Africa, Alamin Mazrui wrote about
the role of the Arabic language in the eyes of the Southern Sudanese who were
embroiled in a war with the authorities in Khartoum for decades:

% Cees J. Hamelink, professor of International Communication at the University of Amsterdam in The
Netherlands was the initiator of the PCC. The main signatories of the PCC are the World Association
for Christian Communication, the Cultural Environment Movement, the World Association for Com-
munity Broadcasting, the video-organisation Videazimut, the Association for Progressive Communica-
tion, the MacBride Round Table, and some national organisations in Japan, South Korea and India,
according to Cees J. Hamelink in an email to the author (24 May 2004).

% people’s Communication Charter (1995), see www.pcccharter.net (28 January 2003).

°! “First Public Hearing on Languages and Human Rights’, in Media Development (No. 4, 1999), p. 8.

%2 “What the Judges said about Amazigh (Berber) language’, in Linguicide; The Death of Language.
Public Hearing on Languages and Human Rights, May 1-3 1999 (London, 1999), p. 12.

% “First Public Hearing’, pp. 11-12.
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Arabic has often been regarded as a hegemonic language by the predominantly non-
Islamic, multi-ethnic population of Southern Sudan. To this extent, the conflict in
the Sudan is as much linguistic as it is ethno-religious. Part of the dynamic relates
to the assimilative quality of Arabic such that those who acquire it as a first lan-
guage can be regarded as ethnically Arab. This ethno-cultural quality of the lan-
guage has sometimes triggered fears of Arab ethno-linguistic imperialism. [...] In
this volatile dual polity, the South has, ironically, favoured the retention of English
as its official language against the imposition of Arabic — in spite of the fact that
Arabic has been spreading rapidly in the region even among non-Muslims. In cases
of ethno-linguistic nationalism in Africa, then, the ‘ecumenical’ quality of English
has sometimes been its strength. People feel comfortable to make the language
‘their own’ partly because, in doing so, they do not have to assume the identity of
the other. The tendency of Arabic to assimilate ‘others’ who cquire it as a mother
tongue, on the other hand, has generated fears of Arab hegemony.”

In the conflict in Darfur, between the Arabic-speaking Janjawid and the non-
Arabic population of Darfur, language is one of the major issues. The Janjawid
speak Arabic, and they are waging war against the population of Darfur that
speaks Fur in the first place. The Janjawid have received support from the Suda-
nese authorities in Khartoum who endeavor to Arabize society.

A Working Group on Indigenous Populations of the United Nations Sub-
Commission on Prevention of Discrimination and Protection of Minorities pro-
posed a Draft Declaration on the Rights of Indigenous Peoples in 1993. This dec-
laration said that ‘indigenous peoples have the right to establish their own media
in their own languages’. The declaration also mentioned their right to equal access
to all forms of non-indigenous media, and that states ought to take effective meas-
ures to ensure that state-owned media duly reflect indigenous cultural diversity.
Since some articles concerning the rights to self-determination faced resistance by
some nations, the Draft Declaration was not adopted.”

3.5.3 Linguistic Policies in Morocco, Algeria and Tunisia

3.5.3.1 The Politics of Arabization

In Morocco, Algeria and Tunisia, the processes of Arabization were linked to ef-
forts of the post-colonial governments to legitimize their regimes as the liberators
of French domination. The independent states wanted to do away with the lan-
guage of the colonizers and adopted the language that linked it with the Arabs and
Islam. Since the 1980s Arabization was also an instrument to counter radicaliza-
tion.

The Arabic vernaculars of North Africa were usually considered dilutions of
proper Arabic. The Amazigh languages in Morocco and Algeria were worse off as
they were seen as remnants of pre-Islamic days and therefore as non-finished Is-
lamization. Beside this, they were seen as hindrances to unifying the countries
under the political power of the Arab rulers.

% Alamin M. Mazrui, English in Aftica. After the Cold War: Multilingual Matters (Clevedon, 2004),
pp. 27-28.
% See www.unesco.org/most/Inlaw9.htm (12 December 2002).
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In spite of the formal policies to Arabize society and education, the French lan-
guage remained the tool for work and progress. Political leaders in all three coun-
tries knew that the chances of progress for their children in social and economic
life would be hampered if they chose monolingual Arabic schools so most sent
their children to bilingual or fully foreign educational institutions.

In education, there have been what the French anthropologist and Arabist
Gilbert Grandguillaume termed Cycles of Arabization.”® The schools and universi-
ties were forced to progressively Arabize, not by popular vote but by political dic-
tates. This led regularly to popular outcries because of the deterioration of educa-
tional standards, forcing the authorities to allow at least a partial return to using
French.

In Algeria the struggle for Arabization has been more controversial than in Mo-
rocco and Tunisia. In the later two countries Arabic never disappeared as a lan-
guage used for literacy by the elites. In Algeria however, by the time of independ-
ence in 1962, in all education, administration and in public life, French was the
only language.”

3.5.3.2 Morocco

After independence Morocco did not recognize the Amazigh cultures and lan-
guages. It focused on the unification of the country as an Arab country using
MSA as its formal language. The Moroccan vernacular, called Darijah (popular)
was only used orally and usually not in a formal context.

Until 1958, two years after independence, all education in Morocco was still in
French. Between 1959 and 1966, Morocco endeavored to Arabize the civil service
and education. Between 1962 and 1965, the first four grades of primary school
were Arabized, and some of the classes of secondary schools. By 1966, all schools
were suffering from massive problems. Free education for all had resulted in a
great influx of students, and the Arabization had resulted in underperformance.
The decision was made that the sciences were to be taught in French again and
that not all children would be allowed into secondary school. The minister of edu-
cation Muhammad bin Hima admitted on 6 April 1966 that he had been ‘too hasty’
in trying to implement Arabization.”

By 1980 the first four grades of primary school were fully taught in Arabic
while in the secondary schools only 25-50 percent of subjects. In 1990 primary
and secondary schools were fully Arabized. Universities continued teaching in
French but some studies, like law, were also given in Arabic.”

According to official statistics compiled in Morocco in 1994, 90 percent of the
28 million people spoke Darijah, while 30 percent spoke one of the Amazigh lan-

% Gilbert Grandguillaume, ‘Les langues au Maghreb: des Corps en Peine de Voix’, in Esprit, Immo-
bilismes au Maghreb (No. 10, October 2004), pp. 92-102. Grandguillaume was until 1997 professor at
the Parisian Ecole des Hautes Etudes en Sciences Sociales (School of Higher Studies and Social Sci-
ences).

°7 Grandguillaume, ‘Les langues au Maghreb: des Corps en Peine de Voix’, pp. 92-102.

% Gilbert Grandguillaume, ‘L’Arabisation au Maghreb’, in Revue d’Aménagement Linguistique (No.
107, Winter 2004), pp. 7-10.

% Grandguillaume, ‘Les Langues au Maghreb: des Corps en Peine de Voix’, pp. 92-102.
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guages.'” Radio in Morocco, mainly an instrument for communication in MSA
after independence, also broadcast brief daily programs in French and in the three
main Amazigh languages, Tashelhayt, Tarifit and Tamazight. These Amazigh
broadcasts have increased throughout the years. In 1996, these three languages
had 12 hours of programming per day."”'

Some organizations defending the usage and development of Amazigh lan-
guages, such as the International Congres for the Amazigh Language and the Mo-
roccan Association for Research and Cultural Exchange claimed that more than 50
percent of the population spoke Amazigh and were of Amazigh origin on their fa-
ther’s or mother’s side.'”” These organizations were part of the defense movement
for the Amazigh languages that developed during the last decade of the 20" cen-
tury. This movement celebrated Amazigh cultures and languages and demanded
their inclusion in public life as recognition of the Imazighen’s democratic, educa-
tional and human rights. This culminated in The Berber Manifesto, signed in 2000
by 229 Moroccan intellectuals after two years of discussions.'"®

This movement wanted to change the approach of Morocco to the Amazigh
languages and cultures, as these were predominately looked at from a folkloristic
perspective. When presented on radio and television, Amazigh culture was shown
as national folklore, just for entertainment. Governmental institutes stressed that
there were great variations in the Amazigh languages and that they were perceived
as ‘wild, unstructured dialects that were not workable (des dialectes sauvages non
structurés et non opérationnels)’."™*

This defensive movement for integrating Amazigh languages came at the end of
a cycle of Arabization. King Hasan II was so impressed by the insufficiency of
Arabic education, as 55 percent of the country was still illiterate, that he called for
reforms in 1994 in a speech to parliament. In that speech he mentioned the need
for Amazigh education. A year later he spoke out against systematic Arabization.
In 1997, literacy in Arabic and French was made obligatory for accession to uni-
Versity.105

As a consequence of the Amazigh movement and the need to offer better educa-
tion in general, in 1999 a National Charter for Education and Training was
adopted. This acknowledged the need for students to study foreign languages, not
just Arabic. This opened the possibility for reintroducing French in primary and
secondary schools. It also mentioned the need to have an ‘open approach’ to the
Amazigh language. King Muhammad VI personified this new approach. In a
speech on 21 July 2001 he spoke explicitly about Morocco’s Arabic and Amazigh
character. In October 2001, by Royal Decree he established the Royal Institute of

1% Tbid.

1% Boyd, Broadcasting in the Arab World, pp. 249-250, 254.

12" Adil Moustaoui, ‘Dossier no. 14: The Amazigh language within Morocco’s language policy’, on
www.ciemen.org/mercatir 16 June 2005). When Mustaoui wrote this, he was a PhD student at the
Faculty of Arts of the Universidad Auténoma de Madrid (Independent University of Madrid). The
article was published by Mercator, a project of the European Union for defending minority languages in
Europe.

1% Moustaoui, ‘Dossier no. 14: The Amazigh language within Morocco’s language policy’.

' Tbid.

1% Grandguillaume, ‘L’ Arabisation au Maghreb’, pp. 7-10.
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Amazigh Culture which he deemed necessary for introducing Amazigh language in
the educational system.'*

3.5.3.3 Algeria

In 1962, Algeria was extensively French-speaking and French-educated. After
liberation, those who defended full Arabization were mostly Algerians who had
not had French education. For those people, progress in society had been totally
blocked under French rule.

In 1963 Algeria’s first president, Ahmad bin Ballah (1962-1965), forced pri-
mary schools to teach ten out of 30 hours in Arabic each week. The following year
this was increased to a full Arabic curriculum. During that year Algeria imported
about 1000 Egyptian teachers as it did not have enough teachers who could read
and write in Arabic. Many of these Egyptians were actually manual laborers who
could hardly communicate with their students as they spoke in Egyptian Arabic
and their own knowledge of MSA was usually deficient. Resistance against this
enforced Arabization arose soon from students, Kabyles, writers, secularists and
from the Francophone press.'”’

After an interval of a few years, the second president, Huwarl Biimadyan (1965-
1979) imposed Arabization on the civil service in 1968. The bureaucrats were told
that within three years they had to function in Arabic. This had poor success but it
did open the civil service to those who did not speak French. After 1970 the
Arabization of primary and secondary schools was intensified. That not only
meant doing away with French as the medium of instruction, but it also stipulated
MSA as the medium of oral instruction. Some Algerian teachers pleaded publicly
for being allowed to use the Algerian vernacular for instruction in schools. That
was to no avail as children had to be taught that their vernacular was wrong and
those using it were often accused of unworthy behavior. For the Arabs in Algeria
this prohibited the blending of MSA and the vernacular, as occurred to a certain
extent in Egypt.'"® For the Kabyles this was impossible at any rate:

Their principal vice is that they prove the existence of an Algeria pre-dating the
Arab conquest. Furthermore, they have nothing in common with Arabic dialects.
Their disappearance is programmed into the very logic of Arabization, as well as
the practices of government. This has the unfortunate consequence that large sec-
tions of the population, whose identities are partly dependent on local languages
feel excluded from the new project of nation building.'®”

The 1980s, under President Shadhli bin Jadid (1979-1991), were years of the
Arabization of higher education. Combined with anger about the lack of economic
development and the institutionalization of corruption by the old revolutionary
leaders, two opposition movements appeared. One was the Islamic radical move-
ment and the other was the movement of the Kabyles. The Kabyles were the main

1% Moustaoui, ‘Dossier no. 14: The Amazigh language within Morocco’s language policy’.

%7 Grandguillaume, ‘L’ Arabisation au Maghreb’, pp. 12-18.

1% Gilbert Grandguillaumme, ‘Arabisation et Démagogie en Algérie’, in Le Monde Diplomatique (Feb-
ruary 1997), p. 3. Grandguillaume, ‘L’ Arabisation au Maghreb’, pp. 7-10.

1% Grandguillaumme, ‘Arabisation et Démagogie en Algérie’, p. 3.
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victims as they did not consider MSA or the Algerian Arabic colloquial their lan-
guage. For them, Arabization meant marginalization.

The Algerian government estimated that their worst enemies were the Islamic
movements, not the Kabyles. In the hope to appease those radical Muslims, and
also the old leadership of the Front de Libération Nationale (Front of National
Liberation, FLN) that had been overthrown in 1991, the authorities took further
steps at Arabization. On 17 December 1996 the non-elected Transitional National
Council voted unanimously that as from July 1998 all public institutes in Algeria
were allowed to use Arabic only in their communication of any sort. Only higher
educational institutes were given until 2000 to adapt. The usage of foreign lan-
guages, i.e. French, in meetings was explicitly forbidden.'"

‘Abd al-‘Aziz Biutfliqah, elected president in 1999, seemed to set Algeria on a
new linguistic course. On the Day of the Student on 19 May 1999, a month after
being elected, he said that it was ‘unthinkable to study ten years of sciences in
Arabic while that can be done in one year in English’. That statement did not put
him in the camp of the Arabizers, nor did his public speeches which were invaria-
bly in French, or in the Algerian vernacular.'"'

In February 2000, a National Committee for the Reform of the Educational
System was installed in Algiers. Approximately 100 members reported a year later
to Bitfligah. The content of the report remained a secret. It seems that it sup-
ported the modernization of education at the expense of Arabization. On 3 Octo-
ber 2001 Bitfligah recognized Kabyle as one of Algeria’s national languages and
he also decided to participate in meetings of the Francophone movement in 2002.
He was the first president of Algeria to do so.'?

3.5.3.4 Tunisia

Tunisia had an Amazigh minority of about one percent at the time of independence
in 1956, so it had a totally different situation than its neighboring countries. Presi-
dent Habib Biirqiba (1957-1987) wanted to secularize and modernize his country,
including the Arabic language. He was highly reserved towards the Arab World
and its Pan-Arabism. Birqiba wanted to stress Tunisia’s unique roots, and
therefore he focused on its pre-Arabic Punic and Roman history. For him, the Tu-
nisian vernacular was never something to be ashamed of and French remained an
important language for learning and work. Arabic and French had always been
part of the education of most Tunisians, so the elite were fully bilingual. Thus, a
bilingual approach to education was continued after independence.

Throughout the 1970s and 1980s, those who supported a higher level of Arabi-
zation generally had the upper-hand in government. One reason for that was pres-
sure from Saudi Arabia to do so in exchange for budgetary support for Tunisia. In
1971 the first year of primary education was fully Arabized, and the second and
third year in 1976 and 1977. Something similar had been tried in the 1960s, but
had been reversed when French was re-introduced in the first grades of primary
school. In 1986 however, Biirqiba was so upset about the low quality of education

110 s

Tbid.
""" Grandguillaume, ‘L’ Arabisation au Maghreb’, pp. 12-18.
"2 Ibid.
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that he forced the reintroduction of French again in the second grade of primary
schools. The Arabization was blamed for the low educational standards.

During the 1990s the tendency was towards Arabization again, partially as an
effort to stop the growing popularity of the Islamic movement. The government
once again wanted more Arabic in the schools but at the same time it worked hard
against archaic methods of teaching French. On 23 July 2002, an educational law
was adopted that tried to ensure that the Arab language was taught well in schools
but it also enforced the teaching of at least two foreign languages. This was done
in an effort to bridge the gap between the teaching of the sciences in secondary
schools, which was done in Arabic, and the fully French studies of the sciences in
the universities. The new law tried to remedy this discrepancy by ensuring general
multilingual education in all schools.'"®

3.5.4 Non-Arabic Bible Translations in the Arab World

The major non-Arabic native languages that are spoken in the Arab World are
Tarifit, Tamazight, Tashelhayt, Kabyle, Shawiyah, and Kurmanji. A complete
Bible translation is not available in any of these languages (See Figure 3.2). Tari-
fit, Tamazight and Shawiyah do not even have a complete New Testament in their
languages. For Tarifit this is surprising, as the first translation work began in
1887.

The first Kurmanji New Testament was finished in 1872. This translation was
probably not adequate as during the 1990s new translations were made of the Gos-
pel of Matthew, the Gospel of Luke and the book of Acts.'"*

Between 1895 and 1901, a Kabyle New Testament was produced and published
by the British Foreign Bible Society. This version contained enough mistakes for
another version to be produced by the Trinitarian Bible Society around 1958. A
third version of the New Testament in Kabyle was produced by the Christian As-
sociation of the Berber Language (Association Chrétienne d’Expression Berbere,
ACEB) in Algeria in 1995. This is a somewhat more paraphrased translation.
ACERB is presently working on a completely new translation of the whole Bible. In
France, another organization is finalizing a new translation as well.'”®

In 1887 the Gospel of Matthew and in 1890 the Gospel of John were translated
into Tarifit. In the 1990s, a new movement to produce the Bible in this language
began. The Gospel of John has been published. All books of the New Testament
are being prepared for publication, as well as parts of the Old Testament.''°

In Tashelhayt, Bible portions have been available since 1906; the whole New
Testament was published as late as 1998 by the United Bible Societies (UBS). A

'3 Ibid.

14 Matthew, Luke and Acts were published by the Institute for Bible Translation (Stockholm, 1993).
See www.ibtnet.org (6 December 2006).

' Information from Joop Ossewaarde, who is involved in Bible translations, in an email to the author
(16 November 2006). Www.ethologue.com (7 December 2006) was also a source of information.

"¢ Www.tarifit.info (7 December 2006).
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team is working on the Old Testament as well, while another group of translators
is working on a different translation of the entire Bible.'"”

In Tamazight, Bible portions have been available since 1919, but the New Tes-
tament translation has never been finished. During the 1970s or 1980s the Gospel
of John was published in Tamazight followed by the Gospel of Luke. The book of
Acts is about to be published.'”® Since 1950 some parts of the Bible have been
available in Shawiyah.'"”

3.6 ILLITERACY AND LANGUAGE EDUCATION
3.6.1 High Illiteracy

According to the Arab Human Development Report of 2002, published by the
United Nations Development Program (UNDP), Jordan had the highest literacy
rate in the Arab World, with almost 90 percent of the total population of 15 years
and older being able to read. Less than half of the population over 15 years of age
in Morocco and Yemen could read in 1999."° UNDP pointed to the high percent-
age of illiterates, and warned that in absolute terms illiteracy was rising in the
Arab World:

[The] estimated rate of illiteracy among adults dropped from approximately 60 per
cent in 1980 to around 43 per cent in the mid-1990s. However, illiteracy rates in
the Arab World are [...] higher than the average in developing countries. Moreover,
the number of illiterate people is still increasing, to the extent that Arab countries
embark upon the twenty-first century burdened by over 60 million illiterate adults,
the majority of whom are women. !

Among Christians illiteracy seemed to be slightly lower, due to the somewhat
higher tendency to live in an urban environment where more education was avail-
able and where survival without being able to read and write was harder. Figure
3.3 shows how the official literacy rates in different Arab countries developed be-
tween the 1960s and 1990s as compared to the population figures. (Some of these
figures were also given in Figure 2.1 in the previous chapter).

The official figures for literacy were probably on the optimistic side. As differ-
ent studies showed, Arabs who finished only secondary education usually had dif-
ficulty understanding MS A, and only university graduates seemed to be able to use
MSA well. In order to assess who should really be considered literate, it is there-
fore relevant to look at the development of educational enrollment in the Arab
World.

"7 Www.Tashelhayt.info (7 December 2006).

"8 Www.tamazight.info .(7 December 2006).

1 Www.ethnologue.com (7 December 2006).

120 UNDP, Arab Human Development Report 2002 (New York, 2002), p. 151.
2! bid., p. 51.
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l % of literates of 15+years || Population in millions

| 1960s 1977 | 19979 |[ 1950 1975 2000
Morocco 14 28 48 8.9 17.3 29. 8
Algeria 25 35 66. 6 8.7 16 30.2
Tunisia 32 55 69.9 3.5 5.7 9.4
Libya 19 45 79.1 1 2.4 5.2
Egypt 37 44 54.6 21.8 38.8 67.8
Sudan 19 20 56.9 9.2 16.7 31
Lebanon ? 88 85.6 1.4 2.8 3.5
Jordan 32 59 89.2 0.5 1.9 4.9
Syria 62 ol 73.6 35 7.4 6.1
Iraq 18 26 53.7 5.2 11 22.9
Kuwait 15 60 81.9 0.2 1 .9
Qatar 4 35 80. 8 0.03 0.2 0.6
Bahrain 47 50 87.1 0.1 0.3 0.7
Oman 2 20 70.3 0.5 0.9 2.5
UAE 38 18 75.1 0.07 0.5 2.6
KSA ? 18 76. 1 3.2 7.3 20.3
Yemen 2 25 45.2 4.3 7 18.7

Figure 3.3: Literacy and Population in the Arab World: 1950-2000'%

The first university in the Arab World that was not a religious training institute
was the American University in Beirut (AUB), founded in 1866 by American Pro-

122 Figures of literacy in the 1960s from the Arab Regional Literacy Organization (ARLO) in a survey
of 1971, published in Highlight on the Status of Literacy Programmes in the Arab Countries (Cairo,
1975), p. 39. ARLO was set up within the Arab League for coordinating literacy policies. Figures of
literacy for the 1960s are for people of ten years and above, except for Morocco and Iraq, as those fig-
ures are for people of 15 years and above. The figures of Oman and Yemen in the 1960s come from an
unpublished report by Ya‘qiib Hirani titled Middle East Communications Consultation Nicosia 1970
(18 September 1970). Figures of the 1990s are for people over 15 years old. Figures of The World
Bank’s World Development Report (Washington, 1979), pp. 128-171, as cited by Saad Eddin Ibrahim,
‘Oil, Migration and the New Arab Social Order’, in Malcolm Kerr and El Sayed Yassin (eds), Rich and
Poor States in the Middle East, Egypt and the New Arab Order (New York, 1982), pp. 60-61. See also
‘CIA World Handbook 2002, on www.cia.gov (20 January 2003) and UNDP’s Arab Human Develop-
ment Report 2002, p. 151. UNDP’s Egypt: Human Development Report 2003 (Cairo, 2003), p. 23.
Boyd, Broadcasting in the Arab World, p. 233. Some information was received from Srdjan Mrkic,
Editor of the UN Demographic Yearbook (Demographic and Social Statistics Branch) in an email to
the author (12 December 2003). Population figures for 1950 and 1975 come from Klaus Schwab and
Peter Cornelius (eds), Arab World Competitiveness Report 2002-2003 (New York, 2003), p. 38. Fig-
ures for TV ownership in 1997 and the years of the beginnings of television services are based on Boyd,
Broadcasting in the Arab World, who cited BBC estimates for the number of TV sets in each country.
The fast growth of the population in Kuwait, Qatar, Bahrain, Oman, Saudi Arabia and the United Arab
Emirates (UAE) is due to the oil wealth of those nations since 1973. They began importing large num-
bers of manual laborers. As these countries, and especially Saudi Arabia, considered information on
their population a matter of national security, official figures for their immigrant population are not
always trustworthy. Many estimates assume that over half of the population of Saudi Arabia has been
expatriates since 1973. Most of those are non-Arabs.
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testant missionaries as Syrian Protestant College (SPC). In 1925, Cairo University
became the first public university in the Arab World. Only in the 1950s and 1960s
did other Arab countries start universities. In Egypt the number of university stu-
dents rose from 42,000 in 1952 to 124,000 in 1965 to 500,000 in 1985, and most
Arab countries saw a similar rapid growth in tertiary education.'” In 1970 those of
eligible age to qualify for tertiary education in the Arab World were only 4.1 per-
cent of the population. That figure rose to 12.6 percent in 1990. Figure 3.4 lists
the tertiary enrollment in the Arab World as a percentage of those who could age-
wise partake in tertiary education.'**

The total figures for the gross enrollment ratios in primary, secondary and terti-
ary education in the Arab World from 1970-1990 are given in the Figure 3.5.'%
The differences between the enrollments in the individual countries in the Arab
World were large, and in general the countries of North Africa were far behind the
countries of the Middle East in developing their educational systems. In North
Africa, Arab and Amazigh children did not go to Arab schools during the period of
colonialism. The small numbers that were allowed to go to school went to French
schools only. In 1954, on a population of ten million, only 7,000 Algerians were
enrolled in secondary school and 600 were in university. There were of course
more children in primary schools. The shock of independence was enormous. In
1962, 27,000 of 30,000 teachers left Algeria for France. Of the 20,000 new teach-
ers that were hired, only 20 percent were formally qualified for the job.'*

Egypt was a typical example of the educational situation of most Middle East-
ern countries. After independence substantial money was spent to quickly expand
education as literacy and good educational levels were seen as the route to national
development. The number of secondary school students rose between 1952 and
1976 from 181,789 to 796,411, that is, by 14 percent per year. That was twice as
fast as the growth of primary enrollment. Enrollment in universities grew during
the same period by 32 percent per year. In 1998, 39 percent of Egyptians between
18 and 24 were involved in some form of tertiary education. ‘None of this made
educational or economic sense’, according to the economists Alan Richards and
John Waterbury. ‘Degrees were debased; they no longer certified known skills or
educational levels.”'?’

A major problem in comparing the figures for tertiary education in the Arab
World is that for some countries, attaining high enrollment was so important for
their international image, that the figures could not always be trusted. The quality
of tertiary education also varied widely between Arab countries. In keeping with
the fact that much of the research into literacy in the Arab World is politically
sensitive and has not always been based on valid research, it seems justified to
assume that the actual number of functionally literate Arabs was therefore lower
than the figures indicated. As previously mentioned with respect to research into

12 Richards and Waterbury, A Political Economy, p. 133. Ahmed Abdalla, The Student Movement and
National Politics in Egypt (London, 1985), pp. 26, 102, 107-120.

124 Information from www.unesco.org (8 June 2006).

'2 Figures from UNESCO’s World Education Report 1991 (Paris, 1991) and www.unesco.org.

126 Richards and Waterbury, A Political Economy, pp. 114,123,

7 1bid., p. 125.
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MSA proficiency, those who did not finish secondary school were usually unable
to understand texts in MSA beyond very simple sentences and only those who fin-
ished tertiary education were usually proficient in MSA. This would seem to indi-
cate that the number of Arabs that understood MSA by the end of the 20™ century
was far below the official figures for literacy indicated.

3.6.2 Causes for Illiteracy and Suggested Solutions

The actual percentile increase in literacy across all Arab countries was the result of
the increase in educational opportunities offered. The outdated teaching methods
of Arabic in the schools and the general deterioration of education in primary and
secondary schools in some of the largest Arab countries was an important reason
why it was so hard for children to learn MSA properly. Many teachers themselves
could not read and write Arabic very well. There were also very few good books
for children available in Arabic. Beside that, outside the school children heard
little MSA spoken, so it was also a second language to them. Most linguists
agreed that this problem of diglossia was the main reason why it was hard to
eradicate illiteracy in the Arab World."™ In order to overcome this problem, some
radical proposals have been put forward.

The Lebanese Maronite Anis Frayhah of AUB came with the most daring pro-
posals for Arabic language reforms in the 1950s. He approached the matter from a
descriptive viewpoint instead of the traditional prescriptive attitude. Frayhah pro-
posed a Pan-Arabic MSA as close as could be to the different colloquial dialects,
as the literary medium. He also suggested Romanizing the script, as had been
done very successfully in Turkey since the 1920s. His proposal was not well re-
ceived.'” Although until the 1950s the idea of using colloquial Arabic for literacy
had sggnetimes been advocated in Egypt, it has not been strongly defended since
then.

In 1998, Maamouri reopened the discussion in defense of the idea of beginning
the educational process for young children with reading and writing in colloquial
Arabic as the best way to teach literacy. At the Mediterranecan Development Fo-
rum in Marrakesh (Morocco) he advised Arab states not to wait until there was a
Pan-Arab agreement on this. He considered the actual differences in MSA in the
Arab countries an advantage for this approach. He challenged Morocco to take the

lead, ‘irrespective of what the other Arab countries are doing’."*' Maamouri re-

128 Bateson, Arabic Language Handbook, p. 83. Nabil M. S. Abdelfattah, ‘Reflections on the Sociolin-
guistic Force of Journalism in the Process of Language Development in Egypt’, in Alaa Elgibali (ed.),
Understanding Arabic (Cairo, 1996), p. 131, writes that the ‘home is potentially detrimental to the
linguistic growth of a child’s MSA in view of the use of only the Colloquial dialects for communication
there’.

12 Maamouri, ‘Language Education and Human Development’, p. 53.

3% The organization that has done most with colloquial Egyptian Arabic in literacy was the Adult Lit-
eracy Training Project, under the aegis of The Egyptian General Association of Literacy and Adult
Education and the Egyptian British Training Project for Adult Literacy (through the British Council).
They have published two books of colloquial stories authored by literacy students, called Aswatna
(Cairo, 2004). Literacy students were very happy with these books. Moyra Dale in an email to the
author (30 May 2004).

3! Maamouri, ‘Language Education and Human Development’, pp. 6, 58.
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ferred to statements of King Hasan II who in 1994 advocated the usage of the dia-
lects of Morocco in the first few years of education, and to writings of minister of
national education Isma‘il al-‘Alawi, who in 1998 pointed to diglossia as an educa-
tional problem. Al-‘Alawi wanted to teach all Moroccans ‘an improved Arabic [...]
which is more elevated than the colloquial but which does not respect 100 percent

of the fusha grammar rules’.'*?
[ 1990 | 1998 [2002:3 |
Algeria 11 15 21
Bahrain 18 26 i3
Egypt 16 39 29
Iraq 13 13 ?
Jordan 16 ? 35
Kuwait 0 21 ?
L.ebanon 29 38 44
Libya 15 57 58
Moroceo 11 9 11
Oman ) ? 8
Qatar 22 26 22
KSA 12 19 25
Sudan 3 7 ?
Syria 18 6 ?
Tunisia 9 17 27
UAE 9 13 35
Yemen kS 10 ?

Figure 3.4 Percentile Enrolment in Tertiary
Education in the Arab World: 1990-2003

Maamouri’s main fear was the ‘growing use of colloquials in formal and non-
formal education and in other numerous daily activities’ with the role of MSA
‘slowly diminishing’, so that ‘the next generation of Arabs would not be any more
adept at using it than their parents’. He warned for the impact this might have on
the future of Arab education.'”

[ 1970 | 1975 | 1980 | 1985 | 1990 | 2002 |

Primary Education 62.5 73.1 79.9 81.8 834 94
Secondary Education 20.4 28.2 38.0 47.1 533 65
Tertiary Education 4.1 6.9 9.5 10.8 12.6 20

Figure 3.5 Total Educational Enrolment in the Arab World: 1970-2002

132 Quote in Maamouri, ‘Language Education and Human Development’, p. 58.

'3 Maamouri, ‘Language Education and Human Development’, p. 68.
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3.7 THE ARABIC LANGUAGE IN ITS CULTURAL CONTEXT
3.7.1 High-Context Language

Hisham Sharabi, a Palestinian who taught European intellectual history and Arabic
culture at Georgetown University in Washington D.C. (USA) between 1953 and
1998, observed that in ‘political life Arabic is a most effective instrument of influ-
ence and persuasion.””** In those days he saw how the political speeches of Nasir
kept the Arab audiences spellbound. Boyd, when writing on the development of
Arabic radio, said three decades later that ‘Arabic [...] is in many ways ideally
suited to radio broadcasts’. He wrote that the language was ‘specifically designed
to influence others because of its rich grammar, repetitive style, and vagueness.
The Arabic speaker who seeks to persuade others uses appeals that are more emo-
tional than logical.”'®

In 1985 Shukri ‘Ayyad, who taught Arabic literature at Cairo University, wrote
about ‘the contemporary Arab mind’ and said that ‘Arabs speak grandiose words
which they have no intention of putting into deeds’. According to ‘Ayyad, the
Arabic language was used in this way because ‘Arabs, dissatisfied with their envi-
ronment [...] are compelled to take refuge in some idealized image of them-
selves.”"*® In their usage of MSA they find that refuge, he argued, as the language
evokes memories of a glorious past, both in religious and nationalist terms. Boyd
likewise concluded that Arabs ‘tend to use their language as a substitute for ac-
tion.”"’ It is questionable whether generalizations of this sort are valid, as similar
generalizations can be heard in most countries about politicians and their prom-
ises.

These rather negative ways of looking at the usage of speech by Arabs may
possibly be due to a lack of understanding of the role of communication in its Ara-
bic cultural context. The anthropologist Edward T. Hall spoke of high-context and
low-context cultures; the difference between these cultures depends on how much
meaning is found in the context versus the actual words that are used. Low-
context cultures, such as the American culture, tend to place more meaning in the
language code and very little meaning in the context. For this reason, communica-
tion tends to be specific, explicit, and analytical. Hall also stressed that in all
communication, meaning and context are ‘inextricably bound up with each
other’."*® Hall’s views are confirmed in the Arabs’ usage of language.

According to Rhonda S. Zaharna of the School of Communication at American
University in Washington D.C., to understand the impact of the Arabic language,

134 H. Sharabi, Nationalism and Revolution in the Arab World (Toronto, 1966), p. 93. Sharabi was a
Palestinian intellectual who edited the scholarly Journal of Palestine Studies.

'35 Boyd, Broadcasting in the Arab World, p. 324. See also Bernard Lewis, The Arabs in History (Ox-
ford, 1993, first edition 1958), p. 143, where Lewis speaks of Arabic literature ‘where the impact of
words and forms often counted for more than the transmission of ideas’.

13 Shukry Ayyad and Nancy Witherspoon, Reflections and Deflections; A Study of the Contemporary
Arab Mind through its Literary Creations (Giza, 1986), pp. 1-2.

13" Boyd, Broadcasting in the Arab World, p. 322.

8 Edward T. Hall, ‘Context and meaning’, in L. Samovar and R. Porter (eds), Intercultural communi-
cation: A reader (Wadsworth, 1982), p. 18.
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it is important to use Hall’s differentiation between high- and low-context cul-
tures. She defined those concepts as follows:

In high-context cultures, such as the Arab culture, meaning rests primarily in the
context. Most of the information is either in the physical context or internalized in
the person while very little information is transmitted in the message itself. As a
result, in order to grasp the full meaning of a message, the listener must understand
the contextual cues. [In] high-context cultures, more is expected of the listeners
than in low-context cultures. [...] In other words, in high-context exchanges, much
of the ‘burden’ of meaning appears to fall on the listener. In low-context cultures,
the burden appears to fall on the speaker to accurately and thoroughly convey the
meaning in her spoken or written message.m

Western audiences often find Arabic messages unclear or they misinterpreted
them because the context of the message was not taken into consideration. This
difference in cultural communication styles is part of the difficulties experienced
in the ongoing political conversations between the Arab World and Western coun-
tries at the beginning of the 21* century.

3.7.2 Emotive Power

The correct usage of CA and MSA gives great prestige to those speaking it be-
cause it connects them to Islam and the classical heritage of the Arab World but
also because the language alone has great emotive power over Arab audiences.
Even many Arabs who do not understand CA or MSA, take pleasure in listening to
it, if it is well delivered.

Many Arabs are convinced that by applying their language well, which includes
a strong delivery, the spoken MSA’s intrinsic beauty and power will produce the
intended effect on the audience. According to Hitti, hardly any language is so ‘ca-
pable of exercising over the minds of its users such irresistible influence as Arabic.
The rhythm, the rhyme, the music produces in listeners the effect of what they call
“lawful magic”.”"* He also spoke about the ‘sheer joy in the beauty and euphony
of words’ as a characteristic of the Arabs.'*' The melodious sounds of the phonetic
combinations and plays on words in the recitation of Arabic prose and poetry have
been likened to music.'*” Fathi seemed to agree to that. He described Arabic as a
language that is not just a tool for communication but also an end in itself as peo-
ple ‘enjoy the Arabic language, its style, and the sound of the words and
phrases.”'®

13 Rhonda S. Zaharna, ‘Rhetorical Ethnocentricism: Understanding the Rhetorical Landscape of Arab-
American Relations’ in Public Relations Review (No. 21, 1995), pp. 241-255. The author of this study
has often heard people from a European or North American background accuse Arabs of being ‘liars’.
This is usually a misunderstanding, as Western people often do not take the context of Arabic speech
into consideration for interpreting the message.

140 Hitti, History, p. 90.

1 bid., p. 559.

142 7 aharna, ‘Rhetorical Ethnocentricism’, pp. 241-255.

'3 Fathi, Al-Idha‘at al-Misriyah, p. 113.
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Especially the correct tajwid, that is the art of ‘musical’ recitation of the
Qur’an, has great emotive power over many Muslims, irrespective of their under-
standing of the words."* The power of the Arabic language for Arabs is mainly
derived from its religious association through the Qur’dn. For Muslims, the maj-
esty of the language of the Qur’an is considered a miracle from God as most be-
lieve that their prophet was illiterate and unschooled.

According to Parkinson, this exultation about Arabic as a beautiful language
was mainly ideologically and religiously inspired. According to him, in reality
‘people feel cold about MSA. Arabs just don’t like MSA. It’s just a cold formal
language to them, as it is not their mother tongue.”'* He concluded that on radio,
he would prefer ‘most programs to be in colloquial, just a few things in MSA, like
sermons, but not even necessarily that. People have to feel at home in religious
programs, and programs in colloquial have a homely message.”'*®

3.7.3 Locus of Power

The relationship of CA and MSA to Islam makes the formal literary forms of Ara-
bic a locus of power. Those that teach the language derive power from their lin-
guistic abilities, as they are the custodians of the language that mediates the mes-
sage of God to the believers. The authority of MSA has, in consort with the lan-
guage policies of most Arabic countries, created a sharp division between those
that are able to use the language, and those that are not. It has also become a locus
for the discrimination between Muslims and Christians, even though most Chris-
tian Arabs use the same language for communication. Teachers of Arabic are
nearly always Muslims as language classes in schools throughout the Arab World
are to a great extent classes that study ancient Islamic texts. As Arabic is seen as
the heritage of Islam, Christian Arabs are thereby to some extent relegated to sec-
ond class citizens in the states that define citizenship, among other things, in terms
of being users of the Arabic language.'*’

The guardians of the proper usage of Arabic play an important role in the Arab
World. Even presidents and kings of Arab countries submit their public texts to
the savants of the Arabic language before they are spoken or published. This has
meant that what presidents and kings could have expressed in terms that were in-
telligible to the average person, was usually changed into a message for the intel-
lectual elite. This reaffirms the continuing strict division within the social strata
of Arab society.'*®

There is also a clear association of the Arabic language with contemporary na-
tionalism. This is described well by Zaharna:

144 See for instance Kristina Nelson, The Art of Reciting the Qur’an (Cairo, 2001). This book describes
in detail the styles of tajwid and the impact it has on the Arabic audience.

115 Parkinson in an interview with the author (13 October 2004).

"9 Tbid.

" Haeri, Sacred Language, Ordinary People, pp. 47-49, 65. See in this context also Maamouri, ‘Lan-
guage Education and Human Development’, p. 21: ‘The transferability of literacy competency was
limited to religious forms of learning within an attitude of strict adherence to the Arabic standard of
the Quran, the privileged medium of Islamic instruction.’

'8 Haeri, Sacred Language, Ordinary People, p. 72.
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[Many] throughout the Arab World have defined an Arab as anyone who speaks
Arabic. [The] language became the driving force behind Arab aspirations toward
national and cultural ascendancy. As such, both Arabic and the nationalist move-
ment have complemented each other to such a degree that they could hardly be
separated.”'*

This connection is confirmed the fact that before Nasir, there was more emphasis
on colloquial dialects in the Arab World and on national culture, but that Nasir
promoted MSA “as a tool for the political movement’, to use words of Fathi.'*"

This appropriation of the Arabic language by the nationalist movements was
exemplified in how most Arab states set up formal institutes to guard the Arabic
languages. These institutes became powerful brokers in the development of educa-
tion. By doing so, the Arab states tried to make themselves the repositories of
linguistic and social power instead of the Islamic institutes like the Azhar Univer-
sity in Cairo, and the local kuttab (Qur’an schools for children), that had tradition-
ally played that role.

3.8 FINAL OBSERVATIONS

All radio broadcasters in the Arab World, including the Christian ones, are forced
to make important decisions in their choice of languages for their broadcasts. CA
was to a large extent the creation of Islam, and its importance is closely linked to
the fact that it is the language of the Qur’dn. The same is true, though to a lesser
extent, for MSA, the modernized version of CA. This official language of literacy
in all Arab countries since their independence is not only linked to Islam, but also
to Pan-Arabism and the dictatorial regimes of the Arab World. Those who want to
present the Christian witness on radio in the Arab World need to question the wis-
dom of using this formal language as the basis for their communication. Equally
however, producers should be wise enough to use MSA in broadcasts to show that
they are able to use it well. It is proposed that in doing so producers would estab-
lish their intellectual credentials and emphasize the usage of the vernacular in their
programs as a purposeful choice.

During the late 1950s and 1960s, when many young people were students and
enthusiastic followers of Pan-Arab ideals, many liked to be addressed in MSA as it
confirmed their political preferences and world views as well as likewise showing
their educational progress. These people formed a small minority and it can be
argued that even for these young people their actual identity was better defined by
their mother tongue than by the language they preferred to be addressed in.

MSA is no-one’s mother tongue. All inhabitants of the Arab World speak dif-
ferent national or regional Arabic colloquial languages or even entirely non-Arabic
ones. This situation of diglossia is an important reason for the difficulty to eradi-
cate illiteracy. Illiterate people cannot read and write MSA, and they also cannot
understand its oral usage. The literacy figures cited previously therefore give a

149 Fathi, Al-Idha‘at al-Misriyah, p. 113.
0 1bid., p. 54.
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good indication of how many Arabs can probably understand MSA when used on
radio.

The official literacy figures of many Arab countries are inflated. In order to
have a realistic idea of how many Arabs are able to use MSA with a level of profi-
ciency for literate and oral communication, it is best to use the figures for enroll-
ment in tertiary education in the Arab World. This means that during the last dec-
ade of the 20™ century, maybe ten percent of the adult population of the Arab
World was able to comprehend serious radio programs in MSA. If the vocabulary
and the sentence structure were very simple, that percentage would be somewhat
higher. For a Christian Arab witness on radio, this suggests the need to mostly use
the vernaculars of the Arab World.

People’s vernacular is very important. It is their tool to express themselves.
Their identity is inextricably bound up with the language they use. Radio that
wants to affirm any people groups’ values, cultures and identities must use their
vernacular in communicating with them, not only in drama programs or entertain-
ment, but also in serious programs like religious programs and news broadcasts.
People with a strong sense of pride in their vernacular are less likely to be im-
pressed by their government and Islamic leadership. These groups tend to look
down on people who do not use MSA and they exclude them and their languages
from serious programs in the media.

The non-Arabic minority languages are often more suppressed in the Arab
World than colloquial Arabic. From the perspective of the Islamic and political
leaders, these languages are symbols of unfinished Islamization and Arabization.
Any radio broadcasts in those languages are assured of attentive audiences due to
their rarity value. Moreover, these broadcasts are important as symbols of the lin-
guistic right of these people to have media in their languages.

Egyptian colloquial Arabic is spoken by over 46 million Egyptians and under-
stood by almost 19 million other Egyptians, beside tens of millions of other Arabs.
Since the 1950s, Egyptian Arabic has impacted the Arab World through the role of
Egyptian media and teachers and therefore, outside Egypt many others also under-
stand Egyptian Arabic reasonably well. However, this matter should not be exag-
gerated. Most non-Egyptian Arabs do not understand serious Egyptian speech.

The disadvantage of using Egyptian Arabic for non-Egyptians is that it is not
their native tongue. Egyptian Arabic is also often disliked in other Arab countries
because of Egypt’s role in the Arab World both due to its size and because it sent
out large numbers of teachers, white-collar workers and manual laborers through-
out the Arab World. It is notable however that the beginning of the 21% century
seems to be witnessing Lebanese Arabic taking over the preponderant role of
Egyptian Arabic in the transnational electronic media.

According to the expressed goals of the Wb2000 as initiated in 1985, toward
the end of the 20" century there should have been Christian broadcasts of 30 min-
utes per day in 17 Arabic vernaculars and six non-Arabic languages spoken in the
Arabic World. This was based on there being 23 languages spoken as a mother
tongue by over one million people.

Bible translations in the languages of people groups are a foundational part of
the Christian witness. These are only available to a limited extent in the Arab
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World. There are different translations of the whole Bible on the language contin-
uum from CA to MSA, but translations that are closer to the vernaculars of the
people are not available. The cultural elites in the Arab World, including the
Christian elites, may consider translations that are closer to the vernacular un-
wanted, but these translations make the witness of the Scriptures understandable
for the majority of the population that is not literate in MSA. The absence of the
whole Bible in the languages of speakers of non-Arabic languages is even more
problematic.



4 The Arab World: Christianity

Some knowledge of the history of the Churches of the Arab World is important for
understanding and assessing the role of Protestant Arab radio during the 20" and
21% centuries. Early Church history of the Middle East has an additional relevance
as it formed an important part of the environment Islam reacted to during its ini-
tial development. An introduction to Pre-Islamic Christianity in the Arabian Pen-
insula has been given in chapter 2 as a background to the development of Islam, so
that will not be repeated here. The Armenian Church has not been treated in this
chapter as it was mainly based in Armenia and as it never had large numbers of
adherents in the Arab World.

This chapter first introduces the unity and variety of the Churches with a focus
on the theological discourse that led to the Fourth Ecumenical Council of Chal-
cedon (451) and the related schisms in the Church. It also treats the schism be-
tween the Greek-Orthodox and the Roman-Catholic Church.

Then, the Churches that were founded before the coming of Islam, the Greek-
Orthodox Church, the Assyrian Church of the East, the Coptic-Orthodox Church
and the Syriac-Orthodox Church are reviewed. After this, the Churches related to
Rome are described, as well as the Protestant Churches that were founded after the
coming of Protestant missionaries during the early 19" century.

To conclude this chapter, the life of Christians as minority groups in the Arab
World is described. The contemporary efforts to strengthen their Christian wit-
ness through increased unity is also outlined, including the development of the
Ecumenical Middle East Council of Churches (MECC). The chapter closes with
some final observations.

4.1 UNITY AND VARIETY OF CHURCHES
4.1.1 The Five Patriarchates in Early Christianity

During the fourth century, the Christian faith had important centers in the parts of
the Roman Empire that would later be Arabized. On the north coast of Africa,
Christianity was very popular, especially in Alexandria (Egypt) and in Carthage (in
present Tunisia) and its coastal environs. It seems that in North Africa west of
Egypt, Christianity was to a large extent the religion of the Roman colonizers with
Latin as its vernacular, though the later Donatist controversies suggest that there
was also an indigenous Christian Church that used the local Amazigh languages.'
In Egypt the faith was indigenized as it was not only adopted by the Hellenized
elites, but also by the Coptic peasants who formed the bulk of the population.
Egypt had seen rather intense periods of persecution of Christians, especially dur-

! Kenneth Scott Latourette, A History of the Expansion of Christianity Vol. 1: The First Five Centu-
ries; to 500 AD (Grand Rapids, 1976, first edition 1956), pp. 87, 102-104.
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ing the years of 281-311 when the anti-Christian policies of Emperor Diocletian
were notorious. His persecutions should be seen as part of his efforts to restore the
unity of the Roman state, whose religious cohesion was considered under threat
from the fast growth of the Christian faith.?

Antioch was another important center of Christianity. From there, the faith
radiated out across the rest of Syria. Antioch was a Greek city, but its hinterland
in Syria had large numbers of Syriac Christians who looked mostly to Edessa, a
center of Syriac Christianity outside the Roman Empire, for religious leadership.’
Edessa fell formally under the ecclesiastical sway of Antioch. It played an impor-
tant role in disseminating Christianity in Mesopotamia, the Semitic Western part
of the Persian Empire. Christians were found throughout this realm although their
number was not as large as in the Roman Empire.*

In the year 312 Constantine wanted to conquer the city of Rome in order to
become the emperor of the western half of the Roman Empire. He tied his impe-
rial ambitions to worship of the God of the Christians. Constantine seems to have
believed that this worship would strengthen him as well as the unity of the Roman
Empire. In line with the beliefs of the pagan emperors before him, he and his
Christian successors believed that in order to ensure that God would protect the
Empire’s borders and unity they were obliged to protect the unity of God’s wor-
ship. Therefore the Roman state came to play an important role in the life of the
Church.’ This development led eventually to Christianity being made into the
religion of the state in 380, to persecution of adherents of other religions, and also
to the interference of emperors in theological and juridical disputes within the
Church.’

By the time Constantine made Christianity into the preferred religion of the
Roman Empire, the Church had a well developed organizational structure. Most
important was that the churches in the metropolitan cities Alexandria, Antioch,
Rome and Constantinople each had one presiding bishop, with jurisdiction over all
churches in those cities and their hinterland. These metropolitan bishops, with the
bishops and other clergy under them, avoided interfering in each other’s territories.

As Constantine wanted to unify the churches and force them to solve some of
their conflicts, he called the patriarchs and their bishops from all over the Empire
to Nicea, close to Constantinople, in 325. At what would come to be called the
First Ecumenical Council of Nicea, more than 250 bishops gathered from all over
the Christian world, but mostly from the East. With regard to Church polity, they
agreed to the following:

2 M. Forlin Patrucco, ‘Diocletian’, in Angelo Di Berardino (ed), Encyclopedia of the Early Church Vol.
I (Cambridge, 1992), p. 236.

3 Syriac (Suryay4) is an Eastern Aramaic language that was once used across the Middle East as a a
major literary language from the second to the eighth century. At its broadest definition, Syriac is used
to refer to all Eastern Aramaic languages spoken by various Christian groups; more specifically, it
refers to the classical language of Edessa, which became the liturgical language of Syriac Christianity.
4. Latourette, A History of the Expansion of Christianity Vol. 1, pp. 91-93.

* See e.g. J. Roldanus, ‘Ontwikkeling van het christendom in het oostelijk Middellandse Zeegebied tot
aan het Concilie van Chalcedon’, in Herman Teule and Anton Wessels (eds), Oosterse Christenen bin-
nen de wereld van de islam (Kampen, 1997), pp. 3-5.

¢ Latourette, A History of the Expansion of Christianity Vol. 1, p. 181.



Gospel in the Air 121

Let the ancient customs in Egypt, Libya and Pentapolis prevail, that the bishop of
Alexandria have jurisdiction in all these, since the like is customary for the bishop
of Rome also. Likewise in Antioch and the other provinces, let the Churches retain
their privileges.’

The same Council also agreed that ‘since custom and ancient tradition have
prevailed that the bishop of Aelia [Jerusalem] should be honoured [and] have the
next place of honour.”® Jerusalem was initially not recognized as a patriarchate, as
it fell under the patriarch of Caesarea. Bishop Juvenal of Jerusalem succeeded
after much dispute, in changing this honorary position into a real patriarchate.
That was agreed to at the Fourth Ecumenical Council of Chalcedon. Since that
time Jerusalem has always been counted among the patriarchal sees as the smallest
and last. At that Council, the gathered bishops also agreed:

The city which was honored with the sovereignty and the senate [i.e., Constantin-
ople, ‘the New Rome’], and which enjoys equal privileges with the old imperial
Rome, should in ecclesiastical matters be as she is, and rank next after her.’

This decision lowered Alexandria, Antioch and Jerusalem in the hierarchy of
Churches.'” The fact that the vast majority of church leaders and Christians in
those patriarchates rejected the theological decisions of Chalcedon may be seen in
this light. According to Aziz S. Atiya, a Coptic-Orthodox historian of the
Churches of the Arab World, the ‘Alexandrines were used to having their way, and
would not be governed by the Council’.!" There is no indication that the sequence
of honor in ecclesiastical matters of the five patriarchates had juridical implica-
tions, as Rome would later claim.'

Of the five historic patriarchates, only Rome was based in a land that would
continue to respect its liberty. The patriarchates of Alexandria, Antioch and Jeru-
salem would within two centuries after Chalcedon fall under Arab domination,
while Constantinople enjoyed another millennium of freedom until it fell under
Ottoman rule. For the historic Churches in the realm of what later became the
Arab World, the Ecumenical decisions about how the Church was to be ruled were
very important; they would continue to be the framework for how the Churches in
the Arab World dealt with each other and with the Churches of Rome and Con-
stantinople.

" Canon VI of the First Ecumenical Council at Nicea, in Henry R. Parcival, The Seven Ecumenical
Councils of the Undivided Church; Their Canons and Dogmatic Decrees (Edinburgh, Grand Rapids,
1988, first edition 1899), p. 15. This is Vol. XIV of Philip Schaff and Henry Wace (eds), Nicene and
Post-Nicene Fathers of the Christian Church, Second Series (Grand Rapids, Edinburgh, 1988, first
edition 1899).

¥ Ibid., p.17. This is Canon VIL

° Parcival, The Seven Ecumenical Councils of the Undivided Church, p. 287.

" Ibid., p. 57.

" Aziz S. Atiya, A History of Eastern Christianity (Millwood, 1991, first edition 1967), p. 58.

"2 The Roman Pope Leo the Great (440-61) refused to admit this canon that lifted Constantinople to a
place under Rome, as it was made in the absence of his legates. It was not until the Fourth Lateran
Council (1215) that the Latin patriarch of Constantinople was allowed this place; in 1439 the Council
of Ferrara-Florence finally recognized the position for the Greek patriarch.
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4.1.2 Theological and Christological Definitions and Disputes

4.1.2.1 Ecumenical Councils of Nicea, Constantinople, Ephesus, and
Chalcedon: 325-451

The main theological disputes during the fourth and fifth century were about the
relationship between God the Father, Jesus Christ and the Holy Spirit, as well as
about how the divine and the human nature of Christ were related to each other.
These theological differences were often aggravated because of the different lan-
guages used in theology and in the liturgy. Churches used Greek, Latin, Coptic,
and Syriac for their Church worship. This linguistic difference went along with a
sense of uniqueness attached to that language and to a shared past.

The Emperors played an important role in how theological orthodoxy was de-
fined. At the First Ecumenical Council in Nicea, the Church responded to teach-
ings that were popularized by Arius, a priest from Alexandria. He preached that
the divine Spirit that descended on the man Jesus had been created in time by God.
Therefore, Jesus himself was not equal to God."”? His main contender was Athana-
sius, an Egyptian monk who later became the patriarch of Alexandria. That city
was the main center for learning in Christianity, which made the theological dis-
putes immediately important for the whole Church. The bishops in Nicea took the
side of Athanasius." They decided that Orthodox Christianity should confess:

We believe in one God, the Father Almighty, maker of all things visible and invisi-
ble; and in one Lord Jesus Christ, the Son of God, the only-begotten of his Father,
of the substance of the Father, God of God, Light of Light, very God of very God,
begotten, not made, being of one substance with the Father. By whom all things
were made, both which be in heaven and in earth. Who for us men, and for our sal-
vation, came down [from heaven], and was incarnate and was made man. He suf-
fered and the third day He rose again, and ascended into heaven. And he shall come
again to judge both the quick and the dead. And [we believe] in the Holy Ghost.
And whosoever shall say that there was a time when the Son of God was not, or
that before he was begotten he was not, or that he was made of things that were
not, or that he is of a different substance or essence [from the Father] or that he is a
creature, or subject to change or conversion, - all that so say, the Catholic and Ap-
ostolic Church anathematizes them.'®

The disputes about Arianism continued however with some of the emperors in
Constantinople, the actual capital of the Roman Empire after 330, supporting the
pro-Arian party. This turmoil was evident in Athanasius’ fate in being exiled five
times from his patriarchal See in Alexandria. One of the side effects during this
time was that he introduced the monastic concept into Europe while exiled in Italy

'3 Roldanus, ‘Ontwikkeling van het christendom in het oostelijk Middellandse Zeegebied tot aan het
Concilie van Chalcedon’, p. 8.

14 Atiya, A History of Eastern Christianity, pp. 39-45. M. Simonetti, ‘Arius, Arians, Arianism’, in
Angelo Di Berardino (ed), Encyclopedia of the Early Church Vol. 1 (Cambridge, 1992), p. 77.

'S Found in the Acts of the Ecumenical Councils of Ephesus and Chalcedon, in the Epistle of Eusebius
of Caesarea to his own Church, in the Epistle of St. Athanasius and elsewhere, with some minor varia-
tions. This version is given in Henry R. Parcival, The Seven Ecumenical Councils of the Undivided
Church; Their Canons and Dogmatic Decrees, p. 3.
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(339-346)."° The Arian issue was settled for good at the Second Ecumenical Coun-
cil of Constantinople (381). There, the bishops affirmed the Athanasian Creed
with some minor adaptations. They underlined that Christianity teaches that the
Holy Spirit is, like the Son, of one substance with God the Father.'” The following
Creed was agreed to:

We believe in one God, the Father Almighty, maker of heaven and earth and of all
things visible and invisible.

And in one Lord Jesus Christ, the only begotten Son of God, begotten of his Father
before all worlds, Light of Light, very God of very God, begotten not made, being
of one substance with the Father. By whom all things were made. Who for us men
and for our salvation came down from heaven and was incarnate by the Holy Ghost
and the Virgin Mary, and was made man, and was crucified also for us under Pon-
tius Pilate. He suffered and was buried and the third day He rose again according to
the Scriptures, and ascended into heaven, and sitteth at the Right Hand of the Fa-
ther. And he shall come again with glory to judge both the quick and the dead.
Whose Kingdom shall have no end.

And [we believe] in the Holy Ghost, the Lord and Giver-of-Life, who proceedeth
from the Father, who with the Father and the Son together is worshipped and glori-
fied, who spake by the prophets.

And [we believe] in one, holy, Catholic and Apostolic Church. We acknowledge
one Baptism for the remission of sins, [and] we look for the resurrection of the dead
and the life of the world to come. Amen.'®

The confessions of Nicea and Constantinople were adhered to by the vast ma-
jority of all Christians, both inside and outside the Roman Empire. This formally
ended the period of disputes about Trinitarian matters but discussion about the
nature of Christ now became acute: If Jesus was truly God, how did that relate to
his humanity? During the first half of the fifth century, patriarch Kyrollos (Saint
Cyril) of Alexandria stressed the unity of the nature of Christ. He spoke of the one
nature (mia physis) of Christ, as his divine nature fully permeated his human na-
ture."” The reality of the human nature of Christ was not denied, but it was com-
pared to a drop of water in the ocean of his divinity. It is hard to not conclude that
this approach led to a focus on the divine nature of Christ, though the present fol-
lowers of Kyrollos, the Coptic-Orthodox, stress that the word mia should not be
thought to mean single one but unity out of two natures. Hence it is better to call
them Mi%ybysites than Monophysites. The Coptic-Orthodox reject that latter des-
ignation.

' Atiya, A History of Eastern Christianity, p. 45.

'7 Roldanus, ‘Ontwikkeling van het christendom in het oostelijk Middellandse Zeegebied tot aan het
Concilie van Chalcedon’, p. 10.

'8 Parcival, The Seven Ecumenical Councils of the Undivided Church, p.163.

! Roldanus, ‘Ontwikkeling van het christendom in het oostelijk Middellandse Zeegebied tot aan het
Concilie van Chalcedon’, p. 12.

2% See for instance the book by the Coptic-Orthodox priest, Tadros Y. Malaty, Introduction to the Cop-
tic-Orthodox ~ Church  (Alexandria, 1993), pp. 73-74. The book is available on
www.stfrancismagazine.info (12 February 2007). Malaty writes: ‘Jesus is at once God and man (Incar-
nate God)’. Malaty, Introduction to the Coptic-Orthodox Church, p. 74.
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Kyrollos and his theologians developed their theology in interaction with a
competing theological movement that arose in Antioch. Theodorus of Mopsuestia
was its main thinker, but his Syrian student Nestorius became the best-known
spokesman for this movement. He taught that the Virgin Mary gave birth to a
man, not to God. The divine nature of Jesus only dwelled in him as in a temple.
Nestorius and his followers stressed the distinction between the two natures of
Christ and that there was no fusion between the two natures, which they accused
the Alexandrians of teaching. Rather, they believed that by his human will Jesus
obeyed the divine nature that lived in him.*'

When Nestorius became patriarch of Constantinople in 428, he began to attack
the Alexandrian theologians for believing that Jesus had one single nature. That
led to an exchange of letters between Nestorius and Kyrollos, and eventually to the
convocation of the Third Ecumenical Council of Ephesus (431) where the ideas of
Nestorius were discussed by over 200 bishops. In a series of anathemas written by
Kyrollos, the Council denounced Nestorius’ teachings as erroneous. It decreed
that Jesus Christ was completely God and completely man, and that there was a
union of the two natures of Christ, in such a fashion that one did not disturb the
other. The Virgin Mary gave birth to God who became man, so she could be called
Theotokos (God-carrying). The Council stressed that the Creed as agreed to at the
Council of Constantinople fifty years earlier was complete, binding and unchange-
able. Nestorius was deposed and withdrew to a monastery close to Antioch.”

After Kyrollos’ death in 444, Patriarch Dioskoros of Alexandria and Eutyches,
leader of a monastery in Constantinople, proclaimed the radical view that Christ
had only a divine nature. The patriarch of Constantinople condemned this and
looked for theological support. He received help from Pope Leo the Great, patri-
arch of Rome. In 451 this led to the convocation of the Fourth Ecumenical Coun-
cil of Chalcedon, where over 600 Bishops congregated. Dioskoros was not given a
hearing and his theological views were anathematized. Dioskoros and Eutyches
were branded as Monophysites (‘one-naturists’) by their enemies.”’ Dioskoros died
three years later in exile in Asia Minor. He became venerated as a saint by the
Copts. The council proclaimed that Christ has two complete natures: the divine
and the human:

Following the holy Fathers we teach with one voice that the Son [of God] and our
Lord Jesus Christ is to be confessed as one and the same [Person], that he is perfect
in Godhead and perfect in manhood, very God and very man, of a reasonable soul
and [human] body consisting, consubstantial with the Father as touching his God-
head, and consubstantial with us as touching his manhood; made in all things like
unto us, sin excepted; begotten of his Father before the worlds according to his
Godhead; but in these last days for us men and for our salvation born [into the
world] of the Virgin Mary, the God-Bearer according to his manhood. This one

2! Atiya, A History of Eastern Christianity, pp. 46-48.

22 M. Simonetti, ‘Ephesus, II. Councils’, in Angelo Di Berardino (ed), Encyclopedia of the Early Church
Vol. I (Cambridge, 1992), pp. 275-276.

2 Roldanus, ‘Ontwikkeling van het christendom in het oostelijk Middellandse Zeegebied tot aan het
Concilie van Chalcedon’, pp. 13-16.
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and the same Jesus Christ, the only begotten Son [of God] must be confessed to be
in two natures, unconfusedly, immutably, indivisibly.**

This confession seems to have been an effort to find a middle way between
Miaphysitism and Nestorianism, but it pleased neither party. Most ‘heretics’ did
not repent. The precise definition of what was considered orthodoxy at Chal-
cedon, supported by many churches and by the Roman state, initiated the formal-
ization of two dissident Churches beside the Church that was supported by the
state. This process was not linear, as different emperors and Church leaders tried
at times to work towards unity by conciliatory statements and actions.

It is noteworthy that during the fourth and fifth century, the Christian Arabs in
Palestine followed the Chalcedonian faith. According to Theresia Hainthaler, the
Aral:;isc bishops were initially supportive of the Chalcedonian bishop of Jerusa-
lem.

4.1.2.2 Nestorians

The coming to power of the Sasanid rulers of Persia during the first half of the
third century, just when Christianity began to spread rapidly, hampered the growth
of the Churches in Persia. The Sasanids leaned heavily on Zoroastrism, a religion
that experienced a revival and that had strong priestly leadership with great pow-
ers over the Persian population and its rulers.” It is probably no coincidence that
these Séasanid leaders began persecuting the Christians in Persia after the Roman
Empire, its archenemy, adopted Christianity as its favored religion. Emperor
Constantine considered himself a protector for Christians in Persia, and wrote to
King Sapor II of Persia that he should protect the Church in Persia. This added to
the reasons for Sapor II to think that the Christians in his lands were in fact a fifth
column and supporters of Rome.”’

In 410, a synod was held by the Persian churches in Ctesifon, the Persian capital
and its most important bishopric. The bishops adopted the Nicene Creed, but the
subsequent decisions of Ephesus were not accepted. Many Nestorians escaped to
the Persian Empire after the verdict of Ephesus, and among them were their main
theologians from the schools in Antioch and Edessa. Many went to the city of
Nisibis, a center for theological learning.

Nisibis, the present city Nusaybin in southeastern Turkey, had been a mostly
Greek city in the Roman Empire. During the fourth century bishop Mar Yaqtib
had founded a theological school there. Persia however conquered the city in 363,
resulting in the flight of the Greek population. Persia then populated the city with
12,000 Persians.?® During the fifth century, metropolitan Barsawma of Nisibis re-
vived the theological school. Barsawma and the school played an important role in
the fast spread of Nestorian ideas and the formal adoption of these views by the

* Parcival, The Seven Ecumenical Councils of the Undivided Church, p. 264.

 Theresia Hainthaler, Christliche Araber vor dem Islam (Leuven, 2007), p. 47.

¢ Latourette, A History of the Expansion of Christianity Vol. 1, p. 227.

7 Ibid., p. 228. Roldanus, ‘Ontwikkeling van het christendom in het oostelijk Middellandse Zeegebied
tot aan het Concilie van Chalcedon’, p. 6.

# R. Lavenant, ‘Nisibis’, in Angelo Di Berardino (ed), Encyclopedia of the Early Church Vol. Il (Cam-
bridge, 1992), p. 598.



126 Gospel in the Air

Christians in Persia. The fact that these ideas were condemned by the Roman Em-
pire may have helped their acceptance among the Christians in Persia. Barsawma
also founded a hospital where the physicians of Nisibis were trained. This insti-
tute later had great influence in the Persian and the caliphal courts.”

After the Nestorians were condemned at Ephesus, Nestorian Christians in Per-
sia were no longer actively persecuted though they continued to be treated as sec-
ond-rate citizens. Their relative freedom was comparable to how early Islam
treated its Christian minorities. In schools and monasteries the Nestorian Church,
which presently prefers to be named Assyrian Church of the East (Assyrians), de-
veloped its own impressive culture and it played an important role as the mediator
of Greek learning. During the fifth and sixth century, this Church expanded
quickly throughout Persia and eastward. The Christian Arabs in the Persian realms
tended to opt for the Nestorian faith; both al-Hirah and the eastern parts of the
Arabian Peninsula had many Nestorian churches. Najran was probably also a Ne-
storian center, influenced from Persia.’® The formal language used in the Nestorian
Church was Syriac, the language of culture in Syria and Iraq where the Church was
initially mostly found. Many adherents of the Persian state religion, Zoroastrism,
converted and gave the Church a more Persian character.”'

Toward the end of the sixth century, Assyrian Christology was finalized by its
greatest theologian, abbot Mar Babai the Great (569-628) of the Monastery of
Mount Izla. His words were incorporated into important parts of the Assyrian
liturgy and are still in use today in the Assyrian Church:

One is Christ the Son of God, worshipped by all in two natures. In his Godhead be-
gotten of the Father without beginning before all time; in his manhood born of
Mary, in the fullness of time, in a united body. Neither his godhead was of the na-
ture of the mother, nor his manhood of the nature of the Father. The natures are
preserved in their gnume in one person of one Sonship.*

During the same period, Khosraws Il came to power in Persia with the assis-
tance of the Roman Empire. This, and the fact that he had a Syriac-Orthodox
wife, was why he was initially favorable toward the Syriac-Orthodox Church. His
hostility towards the Assyrians resulted from their patriarch having sided with his
rival in the struggle for succession. After Khosraws Il was defeated by Heraclius
in 630, he turned against all Christians in his Empire.”

¥Lucas van Rompay, ‘Opkomst en groei van onafhankelijke volkskerken in het Oosten tot aan de Ara-
bisch-islamitische veroveringen (451-461)’, in Herman Teule and Anton Wessels (eds), Oosterse Chris-
tenen binnen de wereld van de islam (Kampen, 1997), p. 19. These Nestorian Churches in Persia have
become known as the Church of the East, Nestorian Church, Persian Church, East Syrian Church,
Chaldean Syrian Church (in India only), Holy Apostolic Catholic Assyrian Church of the East, and as
the Assyrian Church of the East.

** Theresia Hainthaler, Christliche Araber vor dem Islam (Leuven, 2007), pp. 110, 136.

3! Van Rompay, ‘Opkomst en groei van onafhankelijke volkskerken in het Oosten tot aan de Arabisch-
islamitische veroveringen (451-461), p. 20.

32 Quoted in Atiya, A History of Eastern Christianity, p. 254. The Syriac term gnume has been the
subject for a wealth of literature. Its probable meaning is hypostasis (Greek), or underlying substance.
3 Kenneth Scott Latourette, A History of the Expansion of Christianity Vol. 2: The Thousand Years of
Uncertainty; 500 AD to 1500 AD (Grand Rapids, 1976, first edition 1956), pp. 269-270.
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4.1.2.3 Miaphysites

Egyptian Christians turned in large numbers against the decisions of Chalcedon,
which they saw as treason against the Council of Ephesus and against their popular
patriarch, Kyrollos. Patriarch Dioskoros was banned and in his place Proterios was
appointed by the Council of Chalcedon. He was murdered by an Egyptian mob in
457.

During the two centuries until the Islamic conquest of Egypt, there were usu-
ally two contending patriarchs in Egypt. The Coptic patriarch could generally
count on the support of the population while the patriarch who followed the deci-
sions of Chalcedon had the advantage of the military support of the Roman state
troops. Those who followed Chalcedon were called Melkites, (Syriac for royalists,
i.e., followers of the Roman emperor in Constantinople) by their enemies.

According to Atiya, ‘the Copts became acrimoniously self-centred in their own
religious nationalism’ during these centuries.** Atiya’s usage of the term national-
ism for the Coptic sentiments of the fifth century is an anachronism. It seems true,
however, that the Copts had already developed enough of their own identity to not
be willing to accept dictates from distant bishops from other cultures. Part of the
unique Coptic identity was its attachment to the story of the visit of the Holy
Family to Egypt, the belief that the Apostle Mark was the founder of the Coptic
Church, and the usage of the Coptic language in the liturgy. The severe persecu-
tions suffered by the Copts during the third and early fourth century from the pa-
gan Roman state, and then again during the fifth and sixth century from the Chris-
tian Roman state, strengthened their sense of uniqueness. Pride in hosting the in-
fluential Catechetical School of Alexandria also played a role in building the Cop-
tic identity.*

Emperor Justinian (527-565) played an important role in tying the Roman Em-
pire and its Church together. He built the Hagia Sophia Church beside his palace,
symbolizing his conviction that state and Church should serve each other.”® He
was able to create a long-lasting peace arrangement with Persia and in so doing
secured peace in the eastern half of the Roman Empire. It was this peace that then
enabled him to reclaim North Africa from the Arian Vandals, Italy from the Arian
Ostrogoths, and his armies also occupied southeast Spain. The Mediterranean Sea
once more became a Roman lake.*’

Justinian is also known for having closed the pagan school of philosophy in
Athens, for curtailing the activities of Jews, and for allowing the assets of those

3% Atiya, A History of Eastern Christianity, p. 13.

35 Stephen J. Davis describes the relationship of the Copts and the Chalcedonian State Church as the
relationship of the colonized and the colonizers. He shows how the Copts saw the Chalcedonian
Church leadership in Alexandria increasingly as ‘foreigners’, though he also underlines that to speak of
Coptic nationalism would be an anachronism. See Stephen J. Davis, The Early Coptic Papacy; The
Egyptian Church and Its Leadership in Late Antiquity (Cairo, New York, 2004), pp. 87, 120-121.

36 A century later, in 655, Emperor Constans IT punished Maxim the Confessor for defending the idea
that the emperors could not also be priests. His right hand and his tongue were cut off. See Adelbert
Davids, ‘De Kerk van Byzantium’, in Herman Teule and Anton Wessels (eds), Oosterse Christenen
binnen de wereld van de islam (Kampen, 1997), p. 37.

37 J. Irmscher, ‘Justinian’, in Angelo Di Berardino (ed), Encyclopedia of the Early Church Vol. I (Cam-
bridge, 1992), p. 464.
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who resisted baptism to be confiscated. During his reign, the majority of people
living in the Middle East and North Africa came to profess the Christian faith even
though by the end of the sixth century the Semitic cults in the Middle East were
still strong. Even in the Christian center of Antioch paganism still had a titular
head during the last quarter of the sixth century.”® According to Church historian
Kenneth S. Latourette, ‘conversion [...] must for many have been recent or super-
ficial when the Moslem invasion overwhelmed the land and led to defections to
Islam’.*’

Justinian endeavored to unify all Christians under one theology, both by pro-
posing theological formulas for reconciling the different viewpoints, and by using
force against the Miaphysites. His theological proposals for bringing the Mia-
physites back into the Church of the state were not accepted. His efforts were a
result of the common view that one united Church would mean a strong nation.
Justinian’s wife Theodora was a Miaphysite."’ She was known as a supporter of
the proclamation of that persuasion throughout the Empire and she tried to stop its
persecution.41

In 541, Justinian forcefully replaced the Alexandrian Miaphysite Patriarch
Theodosius with Apollinarius, a staunch supporter of Chalcedon. He also gave this
patriarch prefectural military powers as well as the right to collect taxes for the
upkeep of the churches. These powers enabled the Chalcedonian hierarchy to en-
force its policies to persecute the Miaphysite Christians of Egypt, who defiantly
stuck to their own hierarchy of leaders."

Justinian was more successful in Syria than in Egypt. Whereas Egypt formed a
geographic unity with a united population, Syria did not. Both the Chalcedonian
and the Miaphysite branches of the Christian faith had large numbers of adherents,
bishops and monasteries in Syria during the fifth century. As there was no unified
‘national’ resistance against Roman actions as in Egypt, Justinian was able to have
Miaphysite bishops and monks replaced by Chalcedonians all over Syria, without a
similarly strong development of an alternative Miaphysite hierarchy.

The Arabs inside the Roman provinces tended to be Chalcedonians. Outside
the Byzantine Empire, they were mostly Nestorians or Miaphysites. Many Arabs
greatly admired the many saintly Miaphysite monks who had fled from the realm
of the Byzantine Emperor.”® King Harith II of the Arabic Ghassanid buffer state
between the Byzantines and the Persians is said to have asked Justinian’s wife
Theodora to ensure that some Miaphysite bishops would be installed for serving
the Ghassanid churches. It is interesting that Justinian went along, possibly be-
cause he needed the Ghassanids good services against Persia. The first two bish-

¥ Latourette, A History of the Expansion of Christianity Vol. 1, pp. 192-193.

% Ibid., p. 192.

4" Theodora was born in Constantinople but left for North Africa as a young woman. She is said to
have been an actress and courtesan there, but through some Monophysites whom she met in the Middle
East, she was converted. She then returned to Constantinople. J. Irmscher, ‘Theodora’, in Angelo Di
Berardino (ed), Encyclopedia of the Early Church Vol. 11 (Cambridge, 1992), p. 822.

*! Davids, ‘De Kerk van Byzantium’, p. 173. Atiya, A History of Eastern Christianity, p. 73.

2 Van Rompay, ‘Opkomst en groei van onafhankelijke volkskerken in het Oosten tot aan de Arabisch-
islamitische veroveringen (451-461), pp. 24-26. Atiya, A History of Eastern Christianity, p. 74.

4 Theresia Hainthaler, Christliche Araber vor dem Islam (Leuven, 2007), pp. 79-80.
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ops were installed in 542. These were the Syrian Ya‘qib al-Barda‘l and an Arab
monk Sarjis.**

Al-Barda‘i was very effective and injected new life into Syrian Miaphysitism,
to give it its permanence. He was an intellectual, fluent in Greek, Arabic and
Syriac, and during his episcopate he is said to have consecrated over one thousand
priests and at least 27 bishops, among whom two would become patriarchs. He
traveled discreetly throughout the Middle East under cover of a simple horse blan-
ket (Syriac: burd‘6). His followers have often been called Jacobites, but this name
is presently rejected by the Church that prefers to refer to itself as Syriac-
Orthodox.*

As the Miaphysites were persecuted in the Roman Empire, many found safe
haven in Mesopotamia. Persia recognized the Syriac-Orthodox alongside the
Assyrians as a distinct religious community. Their followers spread widely,
though they were never as numerous as the Assyrian communities. The Ethiopians
impaig on Yemen since the sixth century, was also supportive of the Miaphysite
faith.

It is impossible to say when exactly the division between the Chalcedonian
leadership and the Miaphysites became permanent. Until late in the sixth century,
the Miaphysites considered themselves loyal citizens of the Empire, and they as-
sumed the emperor and Church leadership in Constantinople would eventually
adopt their viewpoints. However, the persecutions during the sixth century con-
tinued to widen the chasm between the Chalcedonians and the Miaphysites. An-
other difference that increased the separation was that in Syria the Miaphysite
Church used Syriac as the main language and in Egypt it used Coptic, while the
Chalcedonian Church used mostly Greek and Latin. In the Miaphysite Churches,
Arabs and Egyptians regularly occupied important positions. This unique identity,
that included the commemoration of the victims of state persecution who were
seen as martyrs, gradually made the divisions insurmountable.*’

Between 604 and 620, Persia conquered almost all Middle Eastern parts of the
Roman Empire, including Egypt, so that the patriarch in Constantinople lost touch
with his Church in those lands. Chalcedonian churches and monasteries went
through intense suffering as a result of their bishops being seen as representatives
of the power of Rome.” Chalcedonian bishops were replaced by Miaphysite and
Assyrian bishops. The position of Miaphysites in Syria became that of a tolerated
minority, a position all Christians had already enjoyed for two centuries in Persia.

The Egyptian Miaphysites did not have much time to enjoy the relief of the
Persian conquests; Egypt was only made part of the Persian Empire in 619, after a

* Ibid., p. 28. M. van Esbroeck, ‘Jacob Baradacus’, in Angelo Di Berardino (ed), Encyclopedia of the
Early Church Vol. II (Cambridge, 1992), p. 428. Lucas van Rompay, ‘Opkomst en groei van onafhanke-
lijke volkskerken in het Oosten tot aan de Arabisch-islamitische veroveringen (451-461)’, p. 28.

4 Latourette, A History of the Expansion of Christianity Vol. 2, pp. 265-266. H. Teule, ‘De syrisch-
orthodoxe (jakobitische) kerk van Antiochie’, in Herman Teule and Anton Wessels (eds), Oosterse
Christenen binnen de wereld van de islam (Kampen, 1997), p. 155.

4 Ibid. Theresia Hainthaler, Christliche Araber vor dem Islam (Leuven, 2007), p. 136.

7 Van Rompay, ‘Opkomst en groei van onafhankelijke volkskerken in het Oosten tot aan de Arabisch-
islamitische veroveringen (451-461)’, pp. 27-28.

* Ibid., p. 29.
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bloody and destructive war. Emperor Heraclius was able to re-conquer all the
lands that were lost to Persia by 630. This gave the Chalcedonian Patriarch Ser-
gius (610-638) the chance to endeavor a unification of Christianity with the sup-
port of Heraclius. Sergius proposed not to speak of the nature or natures of Christ,
but of his human and divine activities (Greek: energeiai). These were enacted in
one united manner as Christ had only one will (Greek: hen thelema). This idea,
also known as Monothelism, was published by Heraclius in an edict, but the pro-
posed ideas were eventually rejected as heretical at the Sixth Ecumenical Council
in Constantinople (680-681) by all Churches. Only the isolated community in
Central Syria that would later develop into the Maronite Church did not distance
itself from the concept.”’

After Heraclius had re-conquered Egypt, he immediately appointed Cyrus as
patriarch in Alexandria. He held Monothelistic views and persecuted the Coptic
Churches by torture, imprisonment and killings. Atiya speaks of a ‘reign of terror’
all over Egypt. The Coptic counter-patriarch had to hide for many years in small
monasteries in the south.”® During the Arab advance in Egypt in 640, Cyrus was
accused by Heraclius of treason. In November 641 Cyrus negotiated the capitula-
tion of Alexandria.’’

4.1.3 Schism between Eastern Orthodoxy and Roman-Catholicism

4.1.3.1 Impact of Islam on Church Relationships

It is noteworthy that the Islamic rulers who conquered the Christian World south
of the Meditteranean, treated Christians to a large degree in the same manner as
the Byzantine emperors had treated non-Chalcedonian Christianity. Another mat-
ter of continuity was that initially Islam might have been seen as a Christian sect
with another Christology and with another definition of the relationship between
God and Jesus. The role that the political rulers of the Islamic World played in
upholding their ‘state’ religion is another major example of continuitity.

The coming of Islam intensified the differences that had already developed be-
tween the four Eastern patriarchates and Rome. As the Arab navy began to domi-
nate the eastern parts of the Mediterranean, relations between Rome and the other
patriarchates became difficult, so they grew further apart.

The lack of relations between the two Chalcedonian Churches of Byzantium
and Rome strengthened the tendency of the Roman patriarchate to become a Latin

* Van Rompay, ‘Opkomst en groei van onafhankelijke volkskerken in het Oosten tot aan de Arabisch-
islamitische veroveringen (451-461)’, p. 29. M. D. Knowles, De Kerk in de Middeleeuwen 1 (Hilver-
sum, 1968), pp. 134-135. This book is Part III of ten books in the series of Dr. L.J. Rogier, Dr. R Au-
bert and Dr. M.D. Knowles (eds), Geschiedenis van de Kerk (Hilversum, 1968). Atiya, A History of
Eastern Christianity, p. 395. M. Simonetti, ‘Monoenergism, Monothelism’, in Angelo Di Berardino
(ed), Encyclopedia of the Early Church Vol. 1 (Cambridge, 1992), p. 568.

% Ibid., p. 29. Entry ‘Persian (Sassanian) Conquest of Egypt’, in Joan Wucher King, Historical Dic-
tionary of Egypt (Cairo, 1984), p. 509. G.P. Luttikhuizen en H.W. Havelaar, ‘De koptisch-orthodoxe
kerk vanaf haar ontstaan tot 1900°, in Herman Teule and Anton Wessels (eds), Oosterse Christenen
binnen de wereld van de Islam (Kampen, 1997), pp. 209-210. Atiya, A History of Eastern Christianity,
p-77.

*UE. Prinzivalli, ‘Cyrus of Alexandria’, in Angelo Di Berardino (ed), Encyclopedia of the Early Church
Vol. 2 (Cambridge, 1992), p. 216.
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Church, while the Byzantine patriarchate became fully Greek and slowly grew into
what is now called the Greek-Orthodox Church. The Roman Church gradually
turned its back to Byzantium as it began to expand into the Frankish and Germanic
parts of Europe, while the Church of Byzantium expanded into Eastern Europe.*

The fact that there was an increasing linguistical and cultural separation be-
tween the Churches of Rome and Byzantium increased the difficulty to solve their
real theological differences. These were centered on the role of icons and statues
in worship, on the inclusion of the filioque (Latin: and the Son) in the Creed, and
the meaning of the primacy of the patriarchate of Rome. The differences came to a
climax in the Great Schism (1054) and the Latin conquest of Constantinople
(1204), which had begun as a Crusade against Islam.>®

4.1.3.2 Iconoclasm
During the eighth and the ninth century, the Church of Byzantium was wrecked by
internal disputes over the usage of icons and other images in worship. Church his-
torians disagree about what role Islam and its abhorrence of statues played in this
internal Christian debate. Especially Emperor Leo III in Constantinople played an
important role in forbidding the usage of icons. In 726 he published an edict de-
claring images to be idols and commanding all such images in churches to be de-
stroyed. Leo III also sent a letter to Pope Gregory II in Rome, commanding him to
accept the edict, destroy all the images in Rome, and summon a general council to
forbid their usage. Germanus, the Byzantine patriarch, protested against the edict
and appealed to Pope Gregory II. Leo III thereupon deposed Germanus as a traitor.
The most steadfast opponents of the Iconoclasts were monks. Leo therefore
fiercely persecuted many monasteries and eventually tried to suppress monasticism
altogether. Gregory II refused to obey Leo III’s orders even though the emperor
threatened to come to Rome, break the statue of St. Peter and take Gregory II
prisoner.54

The issue of icons brought the seventh ecumenical council, Nicea II, together in
the year 787. In order to unite the Church, Empress Irene, her minor son Emperor
Constantine VI, and Patriarch Tarasius of Constantinople called the bishops of
Christendom together. Between 330 and 367 bishops convened and agreed to the
following:

We, therefore, following [...] the divinely inspired authority of our Holy Fathers
and the traditions of the Catholic Church (for, as we all know, the Holy Spirit in-
dwells her), define with all certitude and accuracy that [...] the venerable and holy
images, as well in painting and mosaic as of other fit materials, should be set forth
in the holy churches of God, and on the sacred vessels and on the vestments and on
hangings and in pictures both in houses and by the wayside, to wit, the figure of our
Lord God and Saviour Jesus Christ, of our spotless Lady, the Mother of God, of the
honourable Angels, of all Saints and of all pious people. For [the more] they are
seen in artistic representation, [the] more readily are men lifted up to the memory

52 Knowles, De Kerk in de Middeleeuwen 1, p. 145.

53 These disputes will be treated later in this chapter.

3% Adrian Fortescue, ‘Iconoclasm’, in the Catholic Encyclopedia as published on www.newadvent.org (7
April 2006).
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of their prototypes, and to a longing after them; and to these should be given due
salutation and honourable reverence, not indeed that true worship of faith (Greek:
latreian) which pertains alone to the divine nature; but to these, as to the figure of
the precious and life-giving Cross and to the Book of the Gospels and to the other
holy objects, incense and lights may be offered according to ancient pious custom.
For the honour which is paid to the image passes on to that which the image repre-
sents, and he who reveres the image reveres in it the subject represented.”

This decision of the Church was clear, but disputes about icons continued until
842. Theodora, regent for her young son after her husband had died, released those
who were in prison for defending icons, and installed Methodius as patriarch. This
monk had suffered years of imprisonment. In 842 a synod at Constantinople ex-
communicated the Iconoclasts. On the first Sunday of Lent, 19 February 842, the
icons were brought back into the churches in solemn processions. That day was
made into a perpetual memory as the Feast of Orthodoxy of the Byzantine
Church.”

One of the main defenders of the usage of icons was the Syrian theologian
Yuhanna (John) of Damascus. His importance in this battle shows that during the
eighth century the Chalcedonian Church in the Arab World still played an impor-
tant role in the Chalcedonian communion. Some of Yuhanna’s songs were adopted
as important parts of the liturgy of the Greek-Orthodox Church. This period was
very important for the Church because its liturgy, including its art and songs, were
now more carefully defined. This in itself widened the difference between the pa-
triarchates of Rome and Byzantium.”’

4.1.3.3 Primacy of Rome, Conciliarism and the Filioque

When the Byzantine Church in 861 organized a synod for legitimizing the conten-
tious appointment of Photios as patriarch, Pope Nicolas I of Rome disagreed and
recognized the counter-patriarch Ignatius. Photios and the Greek-Orthodox
counter-attacked and accused Rome of unacceptable meddling and of heresy for
adding to the Ecumenical Creeds. Whereas all Eastern Churches confessed to be-
lieve in the Holy Spirit who ‘proceedeth from the Father’, the Roman Church at a
council in Toledo (Spain) in 589 changed that wording into ‘I believe in the Holy
Spirit who proceeds from the Father and the Son’ (Latin: Credo in Spiritum Sanc-
tum qui ex patre filioque procedit).”® Byzantium and Rome solved their disagree-
ments in 880 when delegates from Rome accepted Photios as the patriarch. The
Greek-Orthodox Church repeated its rejection of any addition to the Nicean Creed

%% “The Decree of the Holy, Great, Ecumenical Synod, the Second of Nice’, in Henry R. Parcival, The
Seven Ecumenical Councils of the Undivided Church; Their Canons and Dogmatic Decrees (Edinburgh,
Grand Rapids, 1988, first edition 1899), p. 550. This is Vol. XIV of Philip Schaff and Henry Wace
(eds), Nicene and Post-Nicene Fathers of the Christian Church, Second Series (Grand Rapids, Edin-
burgh, 1988, first edition 1899).

%% Fortescue, ‘Iconoclasm’.

7 D. Obolensky, ‘De Kerk van Byzantium’, in M.D. Knowles, De Kerk in de Middeleeuwen 1 (Hilver-
sum, 1968), pp. 101-115.

% Tbid.
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without specifically mentioning the filioque.” This temporarily solved the matter,
but these disagreements eventually resurfaced as the main cause of the schism be-
tween the Roman-Catholic and the Eastern Churches.

The patriarchs of the Eastern Churches agreed that Rome was the first among
equals of the five historic patriarchates and they also accepted the right of any of
their bishops to ask Rome for a verdict in case of disagreements. However, they
did not accept direct interference of Rome in their Church life and they rejected
the monarchal interpretation that the Church in Rome gave to the concept of pri-
macy. The Eastern Churches also rejected the idea that the theological inerrancy
of the Church was expressed by one bishop, even if he was the pope. They be-
lieved that the Ecumenical Councils, where the whole Church was represented by
its bishops, was the only divine arena for agreeing about theological matters.”

Byzantium’s view of the sufficiency of the Ecumenical Creeds placed it
squarely against the addition of the filioque to the Creed. The Roman popes had
agreed to the addition but as they realized that the issue was contentious, they did
not use the addition until the beginning of the eleventh century. The issue became
problematic when Roman missionaries began to use the term while serving in Bul-
garia, which was Byzantium’s backwater.

4.1.3.4 The Great Schism and the Crusades
In 1054 the differences between the Churches of Rome and Byzantium came to a
head when rude anti-Roman tracts were published at the instigation of Michael
Caerularius, patriarch of Byzantium. These were mostly against the usage of the
unleavened bread at the Eucharist in the Roman Church. Pope Leo IX therefore
sent Cardinal Humbert of Moyenmoutier to Constantinople. That visit escalated
matters, resulting in both parties excommunicating each other. Thereafter the
Roman Church forced the Greek congregations on Italian soil to accept Rome’s
liturgy. In Byzantium, Latin churches were forced to adopt the Greek liturgy.’’
During the 12™ century, the Latin theologians began to speak about the events
of 1054 as the Great Schism, but at that time itself, there was no sense that the
disagreements were to create a lasting schism. An important example of the con-
tinuing koinonia between the Churches was that when in 1071 the Saljuk Turks
began their attack on the Byzantine Empire by conquering Manzikert in the east-
ern part of present Turkey, Pope Gregory VII called on European Christianity for
help. The Churches in the East also wanted assistance to safeguard the Holy
Places of Jerusalem which had been occupied by the Turks in that same year. Dur-
ing the following decade, the Turks conquered most of present Turkey. When in
1084 the Byzantine Emperor Alexius I feared that even Constantinople would be
conquered, he pleaded for help from Pope Urbanus II. That request played a role in
the beginnings of the Crusades.*®

%% On a theological level, the Greek Church saw the filiogue as a misguided effort to stress the unity in
being of the Trinity. Whereas the Latin Church focused on the unity within the Trinity, the Greek
Church paid more attention to the differences between the persons in the Trinity.

% Ibid.

' Ibid., pp. 125-131. .

2 Knowles, De Kerk in de Middeleeuwen 1, p. 278.
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The invasions of the Crusaders meant the first intervention of the patriarchate
of Rome in the patriarchates of Jerusalem and Antioch. It is important to note in
this context that at the time of the Crusades, Christians still formed the majority
in parts of Syria.”> One of the results of the First Crusade (1095-1099) was that
after 1100, Antioch had not only a Greek-Orthodox but also a Latin patriarch. In
the eyes of the Churches of the Middle East, this was an insult and not in accor-
dance with the agreements of the Ecumenical Councils about the jurisdictions of
the five patriarchates.

Jerusalem was reorganized as a Latin Kingdom with a Latin patriarch; the
Greek patriarch of Jerusalem was deposed. In contrast to this, the lower clergy
were still allowed to celebrate according to the Greek-Orthodox rites; doctrinal
issues were not seen as important by the Crusaders, they simply considered the
Chalcedonian believers to be part of the Church of Rome. Constantinople had a
different view. When Salah al-Din (Saladin), the Kurdish wazir of the Fatimids,
besieged Jerusalem in 1187, part of the Greek-Orthodox community of Jerusalem
helped him by opening the gates of the city. In effect they chose the Islamic over
the Latin occupation. The conquest by Salah al-Din enabled them to re-install
their patriarch in Jerusalem.**

The mutual disrespect between Rome on the one hand and Byzantium and the
other patriarchates on the other hand, was made even clearer by the Fourth Cru-
sade (1203-1204). Pope Innocentius III had called for this new Crusade to liberate
Jerusalem. In order to take the city back the Pope wanted a direct attack on
Egypt. However, the expedition took an unexpected turn without the Pope being
able to stop it. The Crusaders gathered at Venice in Italy but did not have enough
money to sail to Egypt. They therefore agreed with the Venetians to conquer the
Greek city of Zara for Venice, and then they would be brought to the Holy Land
by the Venetian fleet. Pope Innocent Il excommunicated the army but that did
not deter them. After conquering Zara the Crusaders marched to Constantinople
and together with the Venetians they conquered and sacked Constantinople.”® The
Byzantine historian Nicetas Choniates was an eyewitness and described in vivid
detail how dreadful the bloodbath and the desecration of the churches was.*

 Mitri, ‘Christenen in het Arabische oosten: de rim-orthodoxe kerk van Antiochie; geschiedenis tot
1928 en zelfbeeld’, in Herman Teule and Anton Wessels (eds), Oosterse Christenen binnen de wereld
van de Islam (Kampen, 1997), p. 124.

% Dr. D. Obolensky, ‘De Oosterse Zienswijze: Het Schisma tussen de Oosterse en de Westerse Chris-
tenheid’, in M. D. Knowles, De Kerk in de Middeleeuwen 11 (Hilversum, 1968), pp. 120-121. This book
is Part IV of ten books in the series Dr. L.J. Rogier, Dr. R Aubert and Dr. M.D. Knowles (eds), Ge-
schiedenis van de Kerk, (Hilversum, 1968). H. Teule, ‘De geunieerde keren in het midden-oosten’, in
Herman Teule and Anton Wessels (eds), Oosterse Christenen binnen de wereld van de Islam [Eastern
(Kampen, 1997), p. 246.

% Geoffroy de Villehardouin (ca. 1152-1218), a nobleman from Champagne (France), participated in
this Crusade and wrote a masterly detailed history of the conquest of Constantinople and this phase of
history in general. M.R.B. Shaw (translator), Joinville & Villehardaouin: Chronicles of the Crusades
(London, 1963).

% Nicetas Choniates, The Sacking of Constantinople, from D. C. Munro, Translations and Reprints
from the Original Sources of European History, Series 1, Vol. 3:1 (Philadelphia, 1912), pp. 15-16: How
shall I begin to tell of the deeds wrought by these nefarious men! Alas, the images, which ought to have
been adored, were trodden under foot! Alas, the relics of the holy martyrs were thrown into unclean
places! Then was seen what one shudders to hear, namely, the divine body and blood of Christ was
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The conquest of Constantinople in 1204 meant the end of the Fourth Crusade as
the troops never went to the Holy Land. The events had significant lasting
religious and political consequences. A number of Latin states were established in
Greece and around the Aegean Sea. Most of the Greek bishops abandoned their
bishoprics and left them to Latin bishops. They took refuge in Nicea, the city that
had also become the seat of the Byzantine Empire. Baldwin of Flanders was
appointed as the new emperor in Constantinople. Greek convents were changed
into Roman monasteries. The communion between the Roman-Catholic and
Greek-Orthodox Churches was totally broken. Pope Innocent III removed the ban
that had excommunicated the Crusaders.”’” According to Church historian Dimitri
Obolensky: ‘on the level of the feelings of the population, the Crusades [formed] a
decisive turning point’, in the relations between the Church families.®®

The Greek Empire was able to re-conquer Constantinople in 1261. Because of
growing Turkish pressure on the city, there were some efforts by the Greek-
Orthodox Church to renew the relationship with Rome. The last serious effort
during the Middle Ages was at the Eighth Ecumenical Council of Ferrara-Florence
in 1439. Emperor John VIII Palaeologos and the Greek-Orthodox patriarch were
there with a large delegation and signed a Union with Rome on 6 July 1439. The
Greeks were allowed to continue using leavened bread for the Eucharist. In turn
they accepted the Roman views of the filioque, the Roman theology of Purgatory
and also, though in vague terms, the primacy of Rome. This willingness of
Byzantium to accept the Roman views must be seen in the light of its military
desperation.*’

The monks and most of the population of Constantinople completely disagreed
with this theological knee-fall for Rome, and it was also immediately rejected by
the Greek-Orthodox patriarchs of Alexandria, Antioch and Jerusalem. In spite of
this broad based resistance, the Union was publicly announced in Constantinople
in 1453. However, no European help came and five months later, Constantinople
was taken by the Turks.”

spilled upon the ground or thrown about. They snatched the precious reliquaries, thrust into their
bosoms the ornaments which these contained, and used the broken remnants for pans and drinking cups,
--precursors of Anti-Christ, authors and heralds of his nefarious deeds which we momentarily expect.
Manifestly, indeed, by that race then, just as formerly, Christ was robbed and insulted and His garments
were divided by lot; only one thing was lacking, that His side, pierced by a spear, should pour rivers of
divine blood on the ground. Nor can the violation of the Great [Hagia Sophia] Church be listened to
with equanimity. For the sacred altar, formed of all kinds of precious materials and admired by the
whole world, was broken into bits and distributed among the soldiers, as was all the other sacred wealth
of so great and infinite splendor. When the sacred vases and utensils of unsurpassable art and grace and
rare material, and the fine silver, wrought with gold, which encircled the screen of the tribunal and the
ambo, of admirable workmanship, and the door and many other ornaments, were to be borne away as
booty, mules and saddled horses were led to the very sanctuary of the temple. Some of these which
were unable to keep their footing on the splendid and slippery pavement, were stabbed when they fell,
so that the sacred pavement was polluted with blood and filth

7 Knowles, De Kerk in de Middeleeuwen], p. 281.

 Obolensky, ‘De Oosterse Zienswijze: Het Schisma tussen de Oosterse en de Westerse Christenheid’,
p. 121.

% Knowles, De Kerk in de Middeleeuwen II, pp. 124-125.

" Ibid., pp.116-120, 125. The Melkite patriarchate of Antioch moved to Damascus during the 14"
century after the Mongols sacked Antioch.
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The Crusades were not the only European influence in the Arab World; the
same period also saw the first efforts to evangelize Muslims by European Chris-
tians. Whereas Thomas Aquinas defended the right of the Church to wage war
against the heretics, Roger Bacon considered the Crusades a cruel waste of time as
the Arabs should be converted to the Catholic faith. He believed that this had not
been successful because the Arabs had not been approached in their own language.
Pope Honorius IV (died 1287) agreed and encouraged the study of Arabic at the
University of Paris. Several other universities established chairs for the study of
Arabic to prepare missionaries.”"

Francis of Assisi was one of the European missionaries with zeal to convert
Muslims. In 1219 he made his way to Egypt, where he spoke to the sultdn. He
was shown remarkable respect but it is questionable whether the sultdn understood
much of the Gospel presentation. Other members of the Franciscan order made
their way to Syria, Tunisia and Morocco, but their main witness was toward Euro-
pean travelers and Arab Christians.”

Another example of an early missionary to Muslims was Raymond Lull from
Majorca (Spain). He believed that the Crusades were a failure because the Holy
Land could only be won by love, prayer and tears. He learned Arabic, began a
school for missionaries on Majorca, and endeavored to convince popes and cardi-
nals to stimulate mission to the Arabs.” Neill credits him with being the first to
develop a theory of missions as he did ‘not merely [...] wish to preach the Gospel,
but [also] to work out in careful detail how it was to be done’.” First, Lull stressed
the need to fully understand the ideas of Muslims through a thorough competency
in the Arabic language. Secondly, he believed in the creation of a comprehensive
book that would scholastically answer Islam’s arguments against the Christian
faith and consequently convince Muslims of the truth of the Christian faith. The
third requirement for evangelizing the Arab World was the preparedness to suffer
for the faith. He went regularly to Arab lands for witnessing to the Gospel.”” He
was imprisoned several times in North Africa and in 1315 or 1316 he was stoned
to death at Bugia in Tunisia.”®

4.1.4 Protestantism as Revolt within the Roman Patriarchate: 1517

At the beginning of the 16™ century, the patriarchate of Rome could no longer
contain a fast growing movement of protest against the moral corruption and theo-
logical deviations of the popes and their bishops. Martin Luther and John Calvin
were the major leaders in this movement for Reformation. From the perspective of
the Roman-Catholic Church, it was not a movement of reform, but a rebellion.
Followers of the movement withdrew from the religious jurisdiction and theologi-

"' Latourette, A History of the Expansion of Christianity Vol. 2, pp. 319-320.

™ Ibid., pp. 321, 326

7 Ibid., pp. 321-323.

™ Stephen Neill, A History of Christian Missions (Harmondsworth, New York, 1979, first edition
1964), pp. 134-135.

" Ibid., pp. 136-137.

¢ Latourette, A History of the Expansion of Christianity Vol. 2, pp. 321-323.
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cal guidance of Rome altogether. They formed new churches that placed them-
selves outside the organizational structure of the five historic patriarchates of the
Church. The four patriarchates of Jerusalem, Alexandria, Antioch and Constantin-
ople would continue to view Protestantism as an illegal breakaway movement
from the patriarchate of Rome. Irrespective of their views of the Roman patriarch,
this movement of Protestantism was seen with contempt as it undermined the
whole patriarchal structure of the Ecumenical Church.

4.2 EASTERN CHURCHES
4.2.1 Greek-Orthodox Church (Al-Kanisah al-Urthiidiiksiyah al-Yiindniyah)

4.2.1.1 Loss of Political Support

Since the sixth century, there was unmistakably a process of de-Hellenization of
the Church in large parts of the Middle East, partly as resistance against the Ecu-
menical Councils that were used by the Emperors for their centralizing policies.
This process of de-Hellenization became irreversible when the Arab armies con-
quered the Middle East. The Greek-Orthodox churches suffered immediate set-
backs as they were seen as representatives of the hostile Roman Empire. Initially,
all other Christians in the new Arab Empire were free to worship and witness to
the Gospel, even in the public domain. For the Miaphysites this meant an immedi-
ate increase in freedom. The relationship between the Greek Church and the Cop-
tic Church was at its lowest ebb at the time of the Islamic invasion of Egypt.”’

4.2.1.2 Main Centers in the Arab World

For the Greek patriarchates of Antioch, Jerusalem and Alexandria the coming of
Islam had a very negative impact on their status. As Greek-speaking communities
they now lost their imperial political support, and the center of their Church, in
Constantinople, was in enemy land from the perspective of Islam. Many Greek-
Orthodox emigrated to Byzantium. The Greek-Orthodox patriarchates in the Arab
World were often vacant for long periods and if they had patriarchs, they often
preferred to reside in ‘free’ Constantinople. The Greek-Orthodox were allowed to
keep their churches and monasteries since the Muslims did not interfere in matters
of ownership of church properties.

Syria initially counted more Greek-Orthodox believers than Syriac-Orthodox
and Assyrians. While the Muslim caliph was based in Damascus (661-750) they
had access to the palace, and therefore some political impact. After the capital of
the Arabic Empire moved to Baghdad, the Greek-Orthodox were isolated from the
cultural and political centers of the Empire, while the Syriac-Orthodox and the
Assyrians who were mainly based in Iraq and Persia, now had better access to the
caliph. As the Arab political leaders often suspected the Greek-Orthodox of

7 Van Rompay, ‘Opkomst en groei van onafhankelijke volkskerken in het Oosten tot aan de Arabisch-
islamitische veroveringen (451-461)’, pp. 30, 34.
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conniving with the Byzantine Empire, they could not play a major role in the Arab
and Ottoman Empires.”®

Around the year 1000, Antioch came under direct control of Byzantium for over
a century, thus reviving the Greek-Orthodox churches in that area and all over
Syria.” Beside Antioch, the two other main centers of the Greek-Orthodox faith in
the Arab World were the Monastery of St Sabas in the Kidron Valley near Jerusa-
lem and the Monastery of Saint Catherine in the Sinai Desert. The Greek-
Orthodox patriarchates in the Arab World continued to look for guidance to Byz-
antium, even though they were now part of another political Empire.

4.2.1.3 Roman Impact and the Choice for Arabization

From the beginning of the 18" century, in the patriarchate of Antioch many of the
best leaders and members went over to the Greek-Catholic Church. This was the
culmination of a battle of decades where mundane issues like the rivalry between
candidates for the Patriarchate and rivalry between the cities of Aleppo and Da-
mascus, where most Greek-Orthodox Christians lived, played a role.”

The loss of many Greek-Orthodox churches to Rome led to an increased role of
the patriarchs of Byzantium in the Arab World. They realized that without extra
efforts even more members would be lost to Catholicism. The cooperation be-
tween the patriarchates of Byzantium and Antioch was complicated by the perva-
sion of European ideals of nationalism among the Greeks and the Arabs. The
Church of Byzantium got evermore national Greek traits, while the Syrian Greek-
Orthodox developed more pride in being Syrian and Arab.

By the middle of the 19" century, the Russian-Orthodox Church had begun to
involve itself in defending and supporting its brothers in faith in Syria against
Muslims. In 1898 the Russian-Orthodox had 64 schools and 213 teachers with
almost 7,000 pupils in Syria and Palestine. They also opened medical clinics and a
hospital.*' The Russians actively supported the growth of an indigenous ethnic and
cultural awareness among the Greek-Orthodox in Syria. This culminated in the
deposal of the Greek patriarch, Spyridon, and the accession of an Arabic patriarch,
Militi@s, in 1899. In Arabic historiography that event is often seen as an impor-
tant step in the nationalist movement of the Arabs.*

Beginning in the first quarter of the 19" century much mission work occurred in
Syria. Through their Syrian Protestant College, later called American University
of Beirut (AUB) Protestant missionaries influenced Greek-Orthodox students with
their views of individuality, democracy and the separation of Church and state.

™ Mitri, ‘Christenen in het Arabische oosten: de rim-orthodoxe kerk van Antiochie; geschiedenis tot
1928 en zelfbeeld’, p. 124.
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and Anton Wessels (eds), Oosterse Christenen binnen de wereld van de islam (Kampen, 1997), pp. 75-
76.
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1928 en zelfbeeld’, p. 126.
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However, the Greek-Orthodox were much less prepared to let go of their Eastern
culture than the Maronites with their Lebanese particularism, and they fostered a
desire and a love for a larger Syrian homeland. Many of them became actively
involved in the Arab Renaissance (al-Nahdah) and Arab nationalism.*

The end of the Ottoman Empire made the Greek-Orthodox in the Arab World
subject to the decisions of the Western powers. The occupation of Syria by
French, hence Roman-Catholic, troops was considered a disaster by the Greek-
Orthodox there. They also disagreed with the division of Syria into different
states. The creation of an independent Lebanon especially hurt them as it sepa-
rated their community.

4.2.1.4 Modern Presence in the Arab World

By the beginning of the 21* century, the patriarchate of Antioch was responsible
for the management of 17 small monasteries and 25 primary and 12 secondary
schools. The University of Balamand in Lebanon was also part of the patriarchate.
Beside its regular university courses, it also offered theological training for priests.
The liturgy of the Church in this region is mostly Arabic, with some parts in
Greek. Membership of the Churches has been depleted by emigration to North and
South America, Europe and Australia. By the end of the 20" century, there were
an estimated 797,800 Greek-Orthodox in Syria and Lebanon.™

The loss of Palestine to Israel and especially the Israeli occupation of Jerusalem
in 1967 created even more complications within the communion of the Greek-
Orthodox.* The patriarchate of Jerusalem continues to be based in the Old City of
Jerusalem and it has jurisdiction over various parishes in East Jerusalem, the Pales-
tinian Territories, Jordan, Israel, the United Arab Emirates and Qatar. The patri-
archate is an extensive landowner in Israel, the Palestinian Territories and Jordan.
In those lands, it is said to have about 156,000 members. Monks of the Brother-
hood of the Holy Sepulcher are charged by the patriarchate to defend the Holy
Places. They also serve at the Church of the Holy Sepulcher in the Old City where
they have officiated since 1177. Although the parishes are served by Arabic clergy
and the liturgy is in Arabic, Greeks also play important roles in the Brotherhood
and the hierarchy of the patriarchate. The patriarchate manages 37 schools, clin-
ics, and a housing project. The housing project is aimed at ensuring that Church
members do not emigrate.*

The Greek-Orthodox Patriarchate of Alexandria and all Africa serves many
Churches in East Africa. Many Africans in East Africa joined the Greek-Orthodox
Church in the 1930s. In Egypt, the patriarchate maintains schools, clinics and or-
phanages, as well as the venerable Greek-Orthodox library in Alexandria. In Egypt

8 Atiya, A History of Eastern Christianity, p. 199.
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its congregation consists mainly of Syrians and Lebanese apart from Greeks who
were born in Egypt. Their numbers in Egypt are estimated at 4,400.%

4.2.2 The Assyrian Church of the East (Al-Kanisah al-Ashiiriyah al-Shargiyah)

4.2.2.1 Expansions under Early Islam
By the time of the invasion of the Arab armies in Mesopotamia, Christianity there
was mostly Syriac-Orthodox and Assyrian. Most physicians, the majority of the
merchants and artisans, and many members of the civil bureaucracy were Chris-
tians. Christians and Jews in Mesopotamia are said to have numbered 1.5 million
of which the majority were Christian.®®

The Assyrian Church was a tolerated minority in the Persian Empire, and this
did not change under the Arabs. The Assyrians played an important role in the
intellectual life of the Arab World of the Middle Ages. Additional to their
monasteries, the Assyrians also had formal schools of theology where Greek and
Persian knowledge was transferred. Besides Biblical exegesis and dogmatic
studies, the knowledge of natural sciences and medicine were well developed
among the Assyrians. The caliphs were served by Assyrian physicians until late in
the ninth century.*

During the Middle Ages this Church was impressive in its mission work.
Thanks to Assyrians, there were churches in India, China and among the Mongols
by the end of the seventh century.” During the ninth century, an increasing num-
ber of Assyrians became Muslim, while at the same time Chinese Empires de-
stroyed the Assyrian churches out of hatred for anything foreign. The Assyrians
did not give up on their mission work though. During the 11™ century, they con-
verted many Turkish Tatars. The Venetian traveler Marco Polo met with many
Assyrian Christians in Peking during the 13™ century.”!

4.2.2.2 Downturn since the Mongols

In the fast growing Mongol Empire, many people of influence became Assyrians.”
While there was still a chance that the Mongols would make the lands they had
conquered into a Christian Empire, the Assyrians appointed a Christian Mongol,
Marko from China as their patriarch Mar Yahbh-Allagha in Baghdad (1281-1317).
However, the Mongols decided to adopt Islam at the beginning of the 14™ century,
and from that point in time they became inimical against Christians, who were
brutally decimated. The Syriac-Orthodox and Assyrian Churches were hit espe-
cially hard as they, more than the Greek-Orthodox, were found in the Mesopota-
mian heartlands of the new Mongol rulers.”” Whole communities were massacred;
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others lost their ancient tenacity and entered the faith of the conqueror to save
their skins.”* The Assyrians also lost their mission work in the East as they were
unable to keep in touch with the churches in India and China.”

After the 15" century, the Assyrian Church was relegated mostly to the moun-
tains of Kurdistan in Turkey, Iraq and Persia. Their communities as a whole sank
into poverty, ignorance and seclusion.”

For centuries the Assyrians lived relatively peacefully among the Kurds but
during the 19™ century, the Kurds periodically turned against the Assyrians and
attacked and plundered their communities.”” This was possibly the effect of the
coming of the first Western missionaries, as argued by Atiyah. They came with
educational and social help as well as political support against the Muslims; this
changed the existent social equilibrium and it soured the relationships. This mat-
ter deserves further study.”

The genocide, perpetrated by the Ottoman Empire together with the Kurds at
the end of World War I, was not only directed at the Armenian, but the Assyrians
were major victims as well. In 1922 the Assyrian assessment was that in the area
of Southeast Turkey and Nortwest Iran, 275,000 Assyrians had died. Many
Assyrians were killed in cold bloth; most deaths occurred during deportation to
and through the Syrian Desert, largely from starvation and dehydration.”

When the British Mandate in Iraq was over in 1933, the problems for the
Assyrians began seriously again. The young patriarch, Mar Shim‘ln, returned
from his education in England and assumed he could rule over the Assyrians as if
they were his own nation, oblivious of the changes that had taken place in Iraq. In
1933, the minister of the interior requested him to stop acting as if he was in
charge of a state within the state. He and the Assyrian chiefs refused to comply
and met at Mosul, where they issued a protest against the government. Iraq then
offered an ultimatum. The Assyrians were told to abide by the law, or leave the
country. About a thousand armed men decided to leave for Syria with their fami-
lies but the French turned them back. On their return to Iraq, the Iraqi army at-
tacked the disorderly refugees, and with the help of Kurds and Bedouins, they mas-
sacred the Assyrians. The patriarch was then deported to Cyprus and stripped of
his Iraqi citizenship for inciting rebellion.'”

4.2.2.3 Modern Presence in the Arab World

During the 1960s, most Assyrians moved to the USA; only an estimated 30,000
stayed behind in the Arab World. These were located around Mosul and in Bagh-
dad but there were approximately 8,000 who had succeeded in crossing the Syrian
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border and had subsequently settled in the Khabir Valley.'" In 1978, the Assyrian
patriarch realized that he would never be able to reside in Iraq and the Church
moved his formal residence to the USA.'"

Due to life in the West, the Assyrian community began to leave its isolation.
They began to enter into ecumenical contacts with other Churches in the Arab
World. By 1998, there were an estimated 110,300 Assyrians in the Arab World,
the majority in Iraq. The Iraqi occupation and the subsequent civil war after 2003
as well as some serious persecutions of Christians in that context, has led to an
increased emigration of this Christian minority.'” The American occupation of
Iraq made it possible for patriarch Mar Dinkha IV to pay a visit to northern Iraq in
September 2006, to give oversight to the churches there and to encourage the
governor of the Kurdish region to open a Christian school in Arbil.'**

4.2.3 Coptic-Orthodox Church (Al-Kanisah al-Qibtiyah al-Urthiidiiksiyah)

4.2.3.1 Revival and Withdrawal
The conquest of Egypt by the Muslim general ‘Amr ibn al-‘As in 641 was probably
experienced as a liberation by the Copts whose religion had been harshly sup-
pressed by the Byzantine Empire:

The Byzantines had tried to efface both religious and political liberty in Egypt,
whereas the early Arabs came at least with the prospect of religious enfranchise-
ment for the Copts, who were destined to lose political independence anyway. The
attitude of the Muslims toward the [Christians] would ensure under the Covenant of
‘Umar such religious status for the Copts as they had not enjoyed under the Byzan-
tines for a long time.'®

After the Byzantines were defeated, the Copts enjoyed a period of unprece-
dented revival of their religion. However, under the successive Islamic regimes,
their position in Egypt became gradually more problematic. The Church became
focused on survival, not on a role in society. This does not mean that inside the
Church, there were no positive developments. The development of Coptic litera-
ture in the first centuries under Islam shows its vitality. In spite of that, by the
tenth century, about half of the population of Egypt had become Muslim.

One of the major ecclesiastic events was that the patriarchate was moved from
Alexandria to Cairo during the 11" century. Patriarch Kyrollos II took residence
in St. Michael’s Church on Riidah Island in the Nile, opposite to Babylon, the old
part of Cairo that had a high percentage of Christians and many churches.'*

%" Teule, ‘De Assyrische (nestoriaanse) Kerk van het Oosten’, p. 176.
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By the 16" century the Copts formed only ten percent of Egypt’s population.
By the year 1800, this had decreased to an estimated five percent. This shrinking
percentage was expressed in the fact that while during the seventh century Egypt
had 70 bishops, there were only 12 in 1671. By that time, Coptic monks resided in
only four monasteries in Wadi Natriin and in the Red Sea area. Under the Otto-
mans, the Copts had become largely invisible in society. The Coptologist Otto
F.A. Meinhardus speaks of the ‘spiritual paucity’ of the Copts from the 13" to the
20™ 1(():7entury, reflected in the ‘almost complete absence of theological creativ-
ity’.

Under Muhammad ‘Al at the beginning of the 19" century, Egypt was set on
a course of modernization. This influenced the Coptic community positively.
Among Muhammad ‘Ali’s financers were some wealthy Copts, like the brothers
Ibrahim and Jirjis Jharl. They hired scribes to copy old Coptic documents, thus
enabling the first serious studies of Coptology. Under Muhammad ‘Ali some
Egyptian provinces were governed by Copts.'®

The Coptic-Orthodox Church went through an important phase of renewal un-
der Patriarch Kyrollos IV (1854-1861), who had been an abbot of the Monastery of
St Anthony. He founded the Coptic-Orthodox College as part of his endeavor to
ensure that priests had at least some theological education. Kyrollos IV stimulated
the founding of schools, including the first girls’ college in Egypt. He also im-
ported a printing press for the Copts, which was the only press in the country be-
side the governmental press in Bulaq.'”

Kyrollos IV had Pan-Orthodox ideals. He was on such good footing with the
Greek-Orthodox patriarch of Alexandria that during the latter’s absence he was
sometimes asked to take care of the Greek-Orthodox flock. He also envisaged
relationships with the Russian-Orthodox Church and the Church of England, but
the khedive feared that this would lead to foreign interventions. When Kyrollos
IV died in 1861, the khedive was suspected of having ordered his poisoning.'"

The era of modernization under Muhammad ‘Alil was also the period when Ro-
man-Catholic and Protestant missionaries began to come to Egypt in large num-
bers. This forced the Copts to answer the theological and Biblical challenges that
the Western missionaries held in front of them. According to Atiya:

The impact of their dynamism on the Coptic Church saw its modern awakening
from centuries of lethargy. The challenge shook the ancient Church to its very
foundations and inspired its sons to rekindle the dimmed flame of a glorious past.!!!

This challenge was initially not met by the clergy. In 1874, a Majlis al-Milli (Con-
fessional Community Council) was installed by the Egyptian authorities at the
request of lay leaders in the Coptic community. This council was deemed neces-
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sary as some educated leaders among the Copts wanted to change the social, cul-
tural and religious state of the Copts and the lack of leadership by the Church hier-
archy. The 24 members, elected by the Coptic community, had power of participa-
tion in the management of Church property.

When Kyrollos V was appointed patriarch, he was the first to chair the Majlis.
At the first occasion when the Majlis wanted to interfere in the management of
some Church affaires, Kyrollos V refused to call it together, thereby rendering the
Majlis ineffective. He unilaterally decided to close the clerical college and a girls’
school. The lay leaders were so angered by the actions of Kyrollos V that they
asked the government to interfere and demand that the Majlis meet. The situation
deteriorated to such an extent that the Egyptian authorities forced Kyrollos V to
retreat to the Monastery of Baramiis. The critics of the patriarch seemed to have
overplayed their hand. According to Atiya, this measure ‘aroused popular sympa-
thy for him [...] as no one doubted his sanctity and good intentions’.''? By popular
demand Kyrollos V was allowed to return to Cairo six months later. He immedi-
ately forgave his Coptic adversaries, re-opened the educational institutes he had
closed, and even expanded the opportunities for Coptic studies in Cairo, Alexan-
dria, Bani Stayf and Asy0t. In spite of Kyrollos V’s conservativeness, he eventu-
ally accepted the Majlis as a part of Coptic life.'"”

The lowest ebb for the Copts was reached under Patriarch Yusab II (1946-
1956). Atiya speaks of ‘sterility’ and the ‘absence of constructive policies in
Church affairs’ prior to Yisab II, but under Y{isab II ‘simony and corruption’ were
added to the problems of the Church. The bishops, the Majlis and a synod all
agreed to relieve Yisab of his patriarchal tasks. He was forced to retreat to the
Monastery of Muharraq near Asylit. After his death in 1959, a monk from the
Monastery of Baramiis was elected as Patriarch Kyrollos VI.'"*

4.2.3.2 Modern Presence in the Arab World

Kyrollos VI was extremely popular. Even at the beginning of the 21% century,
many Copts cherish pictures of him in their homes and wallets. Many remember
him for his personality and miracles, but he was also an able administrator of the
Church. Under Kyrollos VI many new churches were built, including a cathedral
in Alexandria. Many Coptic benevolent societies were founded, often for Chris-
tian teaching and the welfare of the poor. One of the main examples of this is the
Coptic Hospital in Cairo. Under his leadership the clergy of the Church began to
be rejuvenated and better educated. A Sunday School movement began, to teach
the laity the basis of the faith. Bible study became common in the Church.'"

By the middle of the 20" century, Ecumenical relationships of the Copts with
other Churches began in earnest. In 1954, the first Coptic delegation participated
in meetings of the World Council of Churches (WCC) in Evanston, Illinois (USA).
They protested strongly against the kind welcome that was given to them as ‘new-
comers to oecumenicity’, according to Atiya who himself participated in the
delegation. The Copts said they had been partners in the Ecumenical movement
12 1hid., p. 109.
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gation. The Copts said they had been partners in the Ecumenical movement until
they had been forced to withdraw because of the ‘iniquities and humiliation of
Chalcedon’. Since then, the Copts have participated in many Ecumenical forums.
They also participated as observers at Vaticanum II (1962-1965).''¢

Under Patriarch Shantdah III, the Church has entered into Ecumenical relation-
ships with the other Churches of the Arab World and beyond. The emphasis on
youth work has remained. At the beginning of the 21* century, in Cairo alone, the
Copts had about 30,000 young people involved in teaching in Sunday School
classes. The Church remains well established in all Egyptian provinces. There are
also parishes in most Arab countries for the many Egyptians working overseas. In
the USA, Europe, Canada, Australia and Brazil there are an estimated 400,000 to
1.2 million Copts. Estimations of the membership within Egypt range from 3.2
million to eight million.""”

4.2.4 Syriac-Orthodox Church (Al-Kanisah al-Suriyaniyah al-Urthiidiiksiyah)

4.2.4.1 Important Intellectual Role in the Arab Empire

After the Arab conquests, the Syriac-Orthodox Church was free to develop openly.
Atiya comments that ‘under Muslim rule [they] attained a degree of religious en-
franchisement they had never had with their Byzantine co-religionists.”''® The
Miaphysites in Persia could now re-join the Syriac patriarchate of Antioch. The
Syriac-Orthodox were able to extend their ecclesiastical rule from Jerusalem to
Herat in Afghanistan. When Marco Polo traveled to China during the second part
of the 13" century, he found Assyrian Churches but also some Syriac-Orthodox
Christians.'"’

The Syriac-Orthodox Church remained to a large extent marked by its monas-
teries. The Muslim conquerors had allowed the Greek-Orthodox to hold on to
their cathedrals and episcopal residences, so the Syriac-Orthodox could not take
those buildings, even after the number of Greek-Orthodox shrunk. The Syriac-
Ortholczl(?x patriarchs continued to reside in the monasteries they were chosen
from.

The Syriac-Orthodox played an important role in the intellectual life of the
Arab World of the Middle Ages, especially during the ninth century, though to a
lesser extent than the more influential Assyrians. The monasteries of the Syriac-
Orthodox often contained large libraries of Greek and Syriac literature. Especially
the Monastery of Qenneshra close to Aleppo was important as an intellectual cen-
ter; it for instance translated the Greek works of Aristotle into Arabic."”! The
Muslims, in their turn, were able to channel their knowledge to Western
Christianity through Palestine where the Crusaders became acquainted with the
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knowledge of the Arab World. Other centers of learning like Sicily and Spain,
where Jews, Christians and Muslims worked together in relative peace, became
points of exchange as well.'?

Historians speak of a Syriac Renaissance during the period of 1150-1300. The
Syriac-Orthodox had some influential scholars who greatly impacted the scientific
life of Baghdad in those years. Two of the foremost scholars were Mikha’il
Suriyan, patriarch of Antioch (1166-1199), and Bishop Bar ‘Ebraya (1126-1286).
This bishop excelled to such extent in most sciences of his time that Atiya
considers him a forerunner of the uomo universale of the European Renaissance.
He generally wrote in Syriac as Arabic was becoming the vernacular for most
Syriac Christians. It was because of this Arabization of society that Bar ‘Ebraya
deemed it necessary to write on Syriac grammar and lexicography, as well as on
the right pronunciation of Syriac words.'*

4.2.4.2 Relations with other Churches

The Syriac-Orthodox had good relationships with their Miaphysite brothers of the
Coptic-Orthodox Church. For many centuries, Syriac monks had their own monas-
tery in Wadi Natrin. The Syriac-Orthodox often attacked the Assyrian and the
Greek-Orthodox Churches as godless and untrustworthy. They were initially able
to win some important converts over from the Greek-Orthodox Church. Iliyas,
electedl as the Syriac-Orthodox patriarch in 709, was one of the foremost examples
of this.

The Syriac-Orthodox had good relationships with the Latin Church of the Cru-
saders. The fact that the Romans were Chalcedonians did not seem to matter
much. That may have been the outcome of the rather Ecumenical atmosphere in
those days amongst the Syriac-Orthodox. Bar ‘Ebraya wrote in his Book of the
Dove that the differences between the Chalcedonians, the Miaphysites and the
Assyrians were just a linguistic matter; in terms of the content of their faiths, all
Christians agreed regarding the nature of Christ.'”

4.2.4.3 Withdrawal
The Syriac-Orthodox turned inward and away from a role in the public domain
after the Mongols, who had conquered all of Mesopotamia and Syria, decided to
become Muslims at the beginning of the 14™ century. The persecutions against
the churches were severe. Timar Lang (1336-1405) is remembered for destroying
manly2 6Syriac-Orthodox monasteries and churches in northeast Syria and east Tur-
key.

The Syriac-Orthodox community continued to shrink until by the 19" century
it counted no more than 150,000-200,000 people. According to Atiya, they were
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‘stricken with phenomenal ignorance and great poverty’ under the Ottomans.
They lived mainly in Kurdistan and around Mosul and Hims. Most of the time the
Kurds left the Syriac-Orthodox alone, but at other times they persecuted them.'”’
The Syriac-Orthodox were such a small community that the Ottomans forced them
to be represented by the Armenian Miaphysite patriarch, as part of the Armenian
millet (nation). The millets were treated to a large extent as separate nations
within the Ottoman Empire.'*®

During a visit to Istanbul in 1838, the Syriac-Orthodox patriarch was convinced
by his Armenian colleague that his Church would disappear if he did not organize
some form of education for his people. As a consequence he founded some very
simple schools for boys. The lay members of the Church however, developed
faster than the Church hierarchy and the laity began to call for wide reforms in the
Churches.'”

Together with the Assyrian Church, the Syriac-Orthodox suffered regular per-
secutions from the Kurds. That made it important to have good Church leader-
ship. At the beginning of the 20™ century, reform was urgently needed. In 1906
the patriarchal seat was given to Bishop Gregorios. His appointment as Patriarch
Ignatius ‘Abd Allah seems to have been an effort to wean him away from his Ro-
man-Catholic and Iconoclastic leanings.'*’

In 1913 and 1914 lay members of the community convinced the sultan that a
Majlis al-Millf should be set up as a constitutional part of the Syriac-Orthodox
community. This Majlis participated with the Church hierarchy in handling
Church matters such as finances. The council stressed the need for clerical educa-
tion and a return to ancient Church discipline. This was deemed urgent as the
Roman-Catholic and Protestant missionaries were making inroads among the
Syriac-Orthodox.”*! In 1920 the Syriac-Orthodox patriarchate was moved from
Mardin (Turkey) to Syria.

4.2.4.4 Modern Presence in the Arab World

By the early 21% century, Damascus was the administrative center for the Syriac-
Orthodox Church although most members were now living outside of the Arab
World, in India, Turkey, Europe and the USA."** Only a few monasteries had sur-
vived. A unique monastery of the diaspora is located in The Netherlands. In the
whole Arab World, but mostly in Syria, Iraq and Lebanon, there are an estimated
146,300 Syriac-Orthodox. The building of new schools, church buildings and a
home for the elderly, show that the Church is being revitalized. In Sunday Schools
Syriac is taught to help preserve the ancient language and to maintain the Church
traditions, especially the liturgical language.'*
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4.3 CHURCHES UNDER THE POPE OF ROME
4.3.1 Maronite Church of Antioch (Al-Kanisah al-Mariiniyah li-Antikiyah)

4.3.1.1 Strength in Isolation

The Monastery of MarGn in Syria was built at the place where a popular monk,
Marin, lived as a hermit and miracle worker during the fifth century."”* The Mon-
astery was a strong defender of the Chalcedonian faith. Its monks had gone
through times of serious persecutions by the Syrian Miaphysites during the sixth
century. In 638, the year in which the Arab Muslims occupied Antioch, Emperor
Heraclius proposed Monothelism as a compromise solution between the two theo-
logical positions. The Monastery of Marlin accepted the proposed theological
statement. It is unclear whether the Monastery knew that Monothelism was re-
jected at the Sixth Ecumenical Council of 681, as afterwards it did not change its
position. The Monastery’s stand was subsequently adopted by the Maronite
Church that began when the Monastery decided to create a separate patriarchate.
It mgsst be noted that the Maronites later denied that they ever adopted Monothel-
ism.

The Greek armies sacked the Monastery of MarGn in 694 and killed 500 monks,
while the Arabs did the same shortly thereafter. Abbot Yuhanna Marn therefore
deemed it wise to move with his followers to the mountains of Lebanon where
they could fortify themselves and begin a process of ‘nation building’."*

Because of the troubles related to the coming of Islam, there was often no
Greek-Orthodox patriarch present in Antioch. According to Maronite historiogra-
phy, in order to have a patriarch in Antioch, the Monastery of Marin appointed
abbot Yuhann4 to that position towards the end of the seventh century. Whether
he was indeed the first Maronite patriarch is historically questionable. What
seems certain is that by the eighth century, the Maronites formed a separate
Churcg7 family, with their own patriarchs and with some unique theological
traits.

As long as the Arab Empire was ruled from Damascus, the Maronites in Leba-
non and Syria enjoyed some calm under the centralized leadership of the state.
Once these lands were ruled from Baghdad and Cairo after 750, this advantage
disappeared. Local brigands became a continuous problem for the Maronites.
They were therefore forced to defend themselves and build their own military and
feudal structures. They succeeded in doing so in Lebanon but by the beginning of
the tenth century, the Monastery of Marin had disappeared. According to the
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Arab traveler and geographer al-Mas‘Udi its destruction was caused by the Arabs
(i.e., Bedouins) and by the caliph’s oppression.'*®

4.3.1.2 Influence of Rome

When the Crusaders landed on Lebanese soil, they were greeted as liberators and
brothers by the Maronites.'” The Maronites had close relationships with the Cru-
saders and soon also with the pope in Rome. William, the Roman-Catholic arch-
bishop of Tyre, described how 40,000 Maronites came down from the mountains in
1182, to swear allegiance to the pope in the presence of Amaury, the Roman-
Catholic patriarch of Antioch. According to William, they also formally rejected
Monotheletism at that time. Maronite historians usually disagree with this read-
ing of history, and assert that their Church never held Monotheletist views at all.
It is clear though, that as from the time of the Crusades, the ties between Rome
and the Maronites became ever closer. This was symbolized by the participation
of Patriarch Armiya al-* Amshiti in the Lateran Council (1215)."*

When the Crusaders were defeated, the Maronites had lost their natural protec-
tors. It seemed that they initially tried to encourage European Christianity to en-
deavor new Crusades. As late as 1336, a German Dominican propagandist for re-
newed Crusades wrote that he had received assurances from the Maronites that in
the next Crusade, they would fight again on the side of the Western Christians.'*!

When it became clear that the Maronites could not expect help against the
Muslims, many emigrated to Cyprus, where they stil have some churches. Most
withdrew into the mountains of Lebanon again. The Mamliik authorities took
great care to ensure that the Maronites did not contact their former allies. Until
the Council of Ferrara-Florence (1437-1439) there is hardly any proof of contact
between the Maronites and Rome. The Maronites were represented in those
Council meetings by a Latin Franciscan friar from Beirut."* The Muslim amir of
Lebanon distrusted these contacts between Rome and the Maronites and in 1440
he had the residence of the patriarch burned. Many were killed and the patriarch
escaped to the safer Monastery of Qannfibin in the mountainous Qadishah Valley.
This has thereafter remained the summer residence of the Maronite patriarchs.'*

The Latinization of the liturgy and laws of the Maronite Church was stimulated
by the presence of many Roman-Catholic priests in Lebanon from the 16" century.
During the second half of that century the Jesuit Giovanni Battista Eliano trav-
elled around Lebanon and Aleppo for buying old Maronite manuscripts and burn-
ing them, in order to make the Maronites forget about their original rites and to
stimulate the adoption of the Latin rite. Eliano was also present at a Maronite
synod at Qannibin in 1580. Many minor changes in the liturgy were adopted in
accordance with Latin habits. The Maronite College, founded in Rome in 1581,
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played an important role in the Latinization of the Maronites. The brightest
priests from Lebanon received their training there and they often played a role in
effecting changes in the Maronite Church.'*

Rome intensified its outreach to bring all Churches of the Middle under its
leadership through founding its Sacra Congregatio de Propaganda Fide in 1622. It
began to print books for usage in the Midde Eastern Churches. Many Roman mis-
sionaries of different religious orders like the Jesuits, Carmelites, Capuchins, Do-
minicans and Franciscans traveled into the Arab World to win individual Christian
Arabs for the Roman faith and ideally whole Church hierarchies. The Ottoman
Empire allowed these missionaries to freely prosetelize among the Churches.'*

Some of these missionaries respected the eastern traditions and rites of those
Churches and mostly aimed at bringing Churches under the guidance of the Pope,
but other missionaries wanted to also Latinize the liturgies as much as possible.
The spiritual discipline and the intellectual abilities of the Roman Church and its
emissaries were attractive to the Christians of the Arab World. They opened
schools, hospitals and seminaries. These Roman missionaries also represented the
political power and the increasing wealth of Europe.'*

To come under the aegis of the Roman-Catholic Church had an added attraction
for eastern Christians as from 1770 the major European countries began to sign
Capitulations agreements with the Ottoman Empire; France had begun to do this
first. These allowed the European powers to be the formal protectors of certain
Churches in the Ottoman Empire. For Arab Christians, being part of the Church of
Rome meant de facto liberation from the rule of the Ottomans.'"’

The synod held in 1736 at the Monastery of Our Lady of the Little Almond
Tree (Sayyidah al-Luwayzah) at the mouth of the Dog River (Nahr al-Kalb) in
Lebanon was decisive for relations with Rome. Rome sent envoys to discuss the
outstanding issues with 13 Maronite bishops. The filiogue and the Latin cate-
chism were formally accepted, the papal name was included in the liturgy, only
lower clergy were allowed to be married, and monks and nuns could no longer co-
habit in the same monasteries. Decisions of former pro-Roman councils were af-
firmed. In order to give maximum status to this synod, the gatherings were at-
tended by a large delegation of the main Lebanese feudal families.'*

From the end of the 16™ century until 1840, the Maronites cooperated closely
with the Druze of Lebanon. This cooperation guaranteed their independence
within the Ottoman Empire. During the 19™ century many of the Druze of the
ruling Shihab clan became Christians and joined the Maronite Church, a rather
spectacular matter in the context of the Muslim world. The Druze amir Bashir 11
publicly declared his Christian faith in 1831.'*

The bloodbath in Lebanon in 1860 led to the increased interest of France and
the Roman-Catholic Church in Lebanese affairs. This created a further influx of

14 Teule, ‘De maronitische kerk’, pp. 182-183. .

145 “De geunieerde keren in het midden-oosten’, pp. 248-253.
"5 Tbid.

47 Tbid.

148 Atiya, A History of Eastern Christianity, p. 401.

4 Ibid., p. 406.



Gospel in the Air 151

Roman-Catholic orders and institutes. One of the most visible tokens of Roman-
Catholic and French influence was the founding of the Jesuit University of St. Jo-
seph in 1875 in Beirut.'®

Patriarch Paul Mubarak Mus‘ad (1854-1890) played an important role in the
stabilization of the place of the Maronites within the Roman-Catholic hierarchy.
Though he accepted the imposing role of the Catholic institutes in his land, like
schools, hospitals, orphanages, and seminaries, he ensured that the Maronite
Church retained its oriental character. At Vaticanum I (1869-1870) the Maronites,
with the other Eastern Catholic Churches, pleaded with a measure of success for
the right to not further Latinize the rites. The Maronites continued the usage of
the ancient Syriac liturgy."

Problems with the Druze combined with rudimentary agricultural methods and
bad economic circumstances, encouraged many Maronites to emigrate to North
and South America before World War I. During and shortly after that war many
more Maronites left their country. The Ottoman rule over Lebanon during World
War I was devastating. Of a population of about 450,000 an estimated 100,000
people lost their lives.'

Tension between the Roman-Catholics and the Maronites and the other Eastern
Catholic Churches regarding Latinization finally ceased at Vaticanum II. There,
the Eastern Catholic patriarchs pleaded forcefully against Latinization and for
Roman-Catholics to respect their authentic Christian traditions. It was also for-
mally agreed that the Catholic Church did not need to be a Latin Church. This
decision was celebrated by the Maronites and all Eastern Catholics for their own
sake but also because it enabled them to play an important role in fostering better
relations between the historic Churches of the Middle East and those who had
united with Rome.

4.3.2 Roman-Catholic Church (Al-Kanisah al-Kathiilikiyah)

After the Crusaders were defeated, the Mamliks recognized the role of the Fran-
ciscans in Palestine to oversee the Christian Holy Places on behalf of the pope.
The Roman-Catholic Church also continued to appoint Latin-rite patriarchs for the
Holy Land, though the Latin patriarchate in Jerusalem would not be revived until
1847. This was mostly done for fear of the influence of the Anglican bishop who
resided in Jerusalem from 1841."%

Under the Ottomans, the building of Roman-Catholic churches was allowed for
expatriates who resided in the Arab World. In most Arab countries with an Arabic
Christian minority, some Latin-rite Roman-Catholic churches came into being for
the native Christians as well.

During the 19" and 20™ century, the largest community of Latin-rite Christians
was in North Africa. In Algeria, Morocco and Tunisia, French Roman-Catholic
churches were founded as a result of French citizens settling in those countries.

150 Iid., pp. 404-409.
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The French conquest of North Africa was ‘hailed by the Roman-Catholic Church
as an opportunity for the revival of its ancient strength in North Africa’ according
to Latourette."” Missiologist Stephen Neill wrote that the ‘Mediterranean was
well (gls the way to becoming — what it had been in the early days — a Christian
lake’.

The French authorities that ruled over North Africa were usually not supportive
of mission work among Muslims as it had the potential to create unrest. The first
bishop of Algiers, Antoine Dupuch, was dismissed for that reason in 1845. The
second bishop, Louis Pavy, introduced the study of Arabic in his seminaries and
ordered his priests to study the Qur’dn in order to be better able to discuss the
Christian faith with Muslims. The French authorities forbade Muslims to even
enter the cathedral of Algiers."*®

The White Fathers of Archbishop Charles Lavigerie of Algiers (1866-1897)
assumed that Algeria could be made into a Christian country that would then shed
its light on Africa. Lavigerie resisted the authorities and demanded the right to
evangelize Muslims. He wanted his White Fathers to first ‘win the friendship of
the Kabyles before even introducing the subject of religion” and he demanded his
missionaries to dress and behave as much as possible as the local population did.
The White Fathers and other Catholic orders opened schools, hospitals and or-
phanages in Algeria. In Morocco and Tunisia other Roman-Catholic orders used a
similar approach. The number of converts to Catholicism from Islam remained
minimal though throughout the period of French colonization. North Africa
gained its independence between 1956 and 1962. Few Roman-Catholic churches
stayed open after independence as most Europeans left North Africa.'”’

4.3.3 Eastern-Catholic Churches

4.3.3.1 Chaldean-Catholic Church: 1553
In 1552 abbot Mar Yohannan Sullaqa of the Rabban Hormizd Monastery in north-
ern Iraq asked Rome to intervene in the practice of the Assyrian patriarchate to be
inherited from uncle to cousin. In 1553 Sullaga was installed as a Catholic bishop
while visiting Rome. Back in Iraq he was able to appoint five bishops but in 1555
he was killed, allegedly at the instigation of the Assyrian patriarch. In 1675 one of
his successors, Shim‘tin IV, returned the breakaway Church to the Assyrian hierar-
chy. Interestingly though he did not give up his title, thus creating a double
patriarchate in the Assyrian Church.'*®

In 1681 another effort to create an Assyrian Church under Rome began in the
city of Diyarbakir. The Pope recognized its bishop as patriarch. However, in 1804
Rome withheld its recognition of a new patriarch, as the Assyrian Church of the

'3 Latourette, A History of the Expansion of Christianity Vol. 6, p. 12.

'35 Neill, A History of Christian Missions, p. 248.

13 Latourette, A History of the Expansion of Christianity Vol. 6, p. 15.

57 Ibid., pp. 15-17. Kenneth Scott Latourette, A History of the Expansion of Christianity Vol. 7: Ad-
vance Through Storm; AD 1914 and After with Concluding Generalizations (Grand Rapids, 1976, first
edition 1956), p. 256.

8 bid., pp. 277-279.



Gospel in the Air 153

patriarchal line of Shim‘dn IV had by 1804 again accepted Rome’s supervision.
Yohannan VIII Hormizd was accepted by Rome as the metropolitan of Mosul and
eventually also as the new patriarch. This meant that from 1830 onward, there
was a new Church that was united with Rome, called the Chaldean-Catholic
Church. The union with Rome reduced the original Assyrian Church to a small
and isolated minority compared to the Chaldean Church. The Chaldean patriarch
was called Patriarch of Babylon though he did not reside there."’

The Chaldean Church experienced the same tensions that the other Eastern
Catholic Churches would have with Rome: especially during the 19™ century,
Rome had strong Latinizing tendencies. During Vaticanum I the Chaldean patri-
arch Mar Yisif VI ‘Awdah played a role in speaking up for the right of the Eastern
Catholic Churches to maintain their own historic rites.'®

The Chaldeans suffered greatly from massacres in Iraq during World War I,
much like the Assyrian Church. An estimated 20,000 members were killed, includ-
ing three bishops and many priests. In spite of this, membership grew spectacu-
larly until the mid 1940s. This growth was largely from dissatisfied Assyrians
who lacked leadership and who were severely suppressed as they were seen as anti-
nationalists by the majority. In 1950 the patriarchate was moved from Mosul to
Baghdad where most of its members have lived since World War I1.''

4.3.3.2 Syriac-Catholic Church: 1656
The Syriac-Orthodox continued to feel friendly towards Rome and endeavored to
create rapprochement first through a mission in 1552. Misa of Mardin went to
Rome for reconciliation with Pope Julius III. The effort was not taken very seri-
ously by either of the parties it seems. Rome was more interested in submission
than in reconciliation and saw its chance when a Syriac-Orthodox priest, ‘Abd al-
Ghal Akhiyan from Mardin, converted to Catholicism through the work of a Latin
missionary. ‘Abd al-Ghal went to the Maronite College in Rome, and was re-
named Andarawis upon his appointment as the Syriac-Catholic bishop of Aleppo
in 1656. He succeeded in building up a following due to his erudition and with the
support of French diplomacy.'®

When the Syriac-Orthodox patriarch in Mardin died and contesting parties
fought over the Patriarchate, French diplomats convinced the Ottoman authorities
to appoint Andarawis as the Syriac-Orthodox patriarch. Pope Clement IX agreed
with this appointment and thus from 1667, there was a Catholic patriarchate of the
Syrians. The Syriac-Orthodox Church continued its own hierarchy despising those
who aligned themselves with the Catholics. They called the Syriac-Catholics
maghlibin (conquered). However, in the midst of the impoverished and unedu-
cated Syriac-Orthodox community, the Catholics were able to attract many to
their churches.'®

'3 Teule, ‘De geunieerde keren in het midden-oosten’, pp. 251-253.
' Ibid.
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Together with the other Churches in southeastern Turkey and northern Iraq, the
Syriac-Catholics faced persecution primarily from the Kurds during the second
part of the 19" century. During and after World War I, massacres took place in the
context of the Armenian genocide.

The submission to Rome was made easier for the Syriac-Orthodox after the
Council of Sharfah (1888) in Lebanon. In this Council it was agreed that priests
should be celibate although dispensation was possible for married Syriac-Orthodox
priests who wanted to adopt the Catholic rite. Rome also agreed that the Syriac-
Catholics could use the ancient Syriac Liturgy of St. James with only some minor
adaptations. These changes involved the deletion of the open denunciation of
Chalcedon and the insertion of the name of the pope.

The Syriac-Catholic Church has had some notable scholars. Patriarch Ignatius
Ephrem Rahmani (1898-1929) was a theologian with an interest in Syriac litera-
ture and theology. He transferred his residence to Beirut because of hostilities
between the Syriac-Orthodox and the Turkish authorities. His successor, Ignatius
Gabriel Tabbuni, became the first Syriac cardinal at the papal court in Rome. He
served as the patriarch for four decades and helped the Church to become a strong
and prosperous community.

The Syriac-Catholics received substantial help from Rome. In 1882 the Mis-
sionaries of St. Ephrem were founded in Mardin. In 1935 this movement was rein-
vigorated by the adoption of the Rule of Benedict in the Monastery of Sharfah.
That monastery became an important center for teaching and publishing about
Catholicism.

4.3.3.3 Greek-Catholic Church: 1724
In 1576 a Greek College was founded in Rome. Formally, Rome wanted to ‘heal
the schism’, but in reality they worked for a ‘return of the schismatics’ to obey the
pope. Greek-Orthodox leaders came to live in Rome and to teach their languages
and liturgy to the Roman Church but they were also to be influenced by Rome.'**

In 1709, the Greek-Orthodox Patriarch Kyrillos V of Antioch recognized the
authority of the pope of Rome as the head of the Church. As a result the Church
split in two. When a new patriarch had to be chosen in 1724, the Rome-oriented
notables from Damascus chose Cyril VI as patriarch. He was a former student of
the college of the Sacra Congregatio de Propaganda Fide and a great supporter of
Latinizing the liturgy. The leaders of Aleppo chose a monk from the Greek-
Orthodox Monastery of Mt Athos as Patriarch Sylvester. He was accepted by the
patriarch of Constantinople and therefore also by the Ottoman sult4n and, interest-
ingly, also by the Franciscans in Aleppo who agreed with that choice.'®

The new Church that was formed called itself Greek-Catholic, and, confusingly,
also Melkite. The term Melkite was now used in a restricted sense, to designate
adherence to the Council of Chalcedon rather than to the Byzantine Empire or the
Church of Byzantium. The Greek-Catholic patriarch was called the Patriarch of
Antioch and the Whole East, of Alexandria and of Jerusalem. This reflected the

1% Teule, ‘De geunieerde keren in het midden-oosten’, pp. 248-249.
1% Tbid., pp. 249-250.
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fact that in Egypt, Palestine and other places in the Arab World, Greek-Orthodox
leaders began to form new Greek-Catholic Churches.'®

During the 19 century, tensions developed within the Greek-Catholic Church
about the degree of Latinization of the rites. Although they were tied to Rome
through the Congregation for the Oriental Churches in the Curia, they wanted to
maintain their historic Byzantine liturgy as much as possible. The fact that in
1848 the Greek-Catholics were recognized by the Ottomans as separate millet
made them rather independent of the Roman-Catholic Church as they no longer
needed Rome’s representation in Istanbul. This action gave the Greek-Catholics
the freedom, through local synods, to adopt measures that were not appreciated in
Rome.

At Vaticanum I, Patriarch Gregory II recognized the primacy of the Roman
Pope but he pleaded for the right of the Greek-Catholics not to Latinize further.
He feared that if this were to happen, the chasm with the Greek-Orthodox would
widen and he wanted the Greek-Catholics to be a bridge between Rome and the
Greek-Orthodox. These pleas did not go unheeded; toward the end of the 19™ cen-
tury the focus in Rome came to be more on uniting the Churches with Rome than
on Latinizing them. The White Fathers of Cardinal Lavigerie played a major role
in this shift of emphasis. Tension between the Roman-Catholics and the Greek-
Catholics regarding Latinization finally ceased at Vaticanum II. There, Patriarch
Maximos IV Sayigh pleaded forcefully against Latinization. This decision helped
the Greek-Catholics principally to foster better relations between the Greek-
Orthodox and the Roman-Catholics.

Compared to the Greek-Orthodox, the Greek-Catholics were prepared to go
even further in the Arabization of the liturgy. Crown Prince al-Hasan bin Talal of
Jordan considered that a positive matter, and called it the ‘small beginnings of
what was to become the great Arabic literary revival’ of the 19" century. Interest-
ing in this context are his general comments regarding the outcomes of Catholic
mission in the Arab World:

On the negative side, this missionary activity destroyed the original unity of his-
torical Eastern Christian communions by creating Uniate churches out of each, or
by attracting converts to Protestantism from each historical communion. What was
left behind, as a result, was a legacy of distrust and quarrels between daughter and
mother communities, the former considering the latter to be fossilized and obsoles-
cent; the latter accusing the former of slavish Westernization and treason to the
Eastern Christian heritage. On the positive side, however, one must bear in mind
that l‘g?e Uniates [had] an enhanced rather than a weakened sense of ethnic iden-
tity.

The Crown Prince was negative about how the Catholic and Protestant mis-
sionaries damaged the unity of the Church, but he also gave credit to the Protes-
tant missionaries, especially the Americans among them, for making Arabic the
exclusive language of the Protestant churches. He mentioned the translation of an

' Tbid.
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Arabic Bible and the production of Arabic hymnals and the Anglican Book of
Common Prayer. ‘Small wonder that the idea of Arab nationalism was given its
first formulation and articulation by Christian Arabs who were mostly Uniates or
Protestants’, or people who had been educated in their schools, according to the
Crown Prince.'®®

4.3.3.4 Coptic-Catholic Church: 1895

Yuhanna, abbot of the Monastery of St. Anthony near the Red Sea, was present at
the Council of Ferrara-Florence where the patriarchs of Christianity searched for
unity. From Rome’s perspective, this was a matter of bringing the other Churches
back under its aegis. The meetings seemed successful and union was proclaimed,
Yuhanna’s signature appears under the Decretum pro Jacobitis. The formulas for
unifying the Churches were vague enough to be promising, but they were never put
to the test as they were never followed-up.'®’

In 1586 a rather heavy-handed delegation from Rome visited Patriarch Yuhanna
XIV in Egypt. He arranged a synod and convinced enough of his bishops to accept
the proposed union that effectively made the Coptic patriarch subservient to the
pope. Yuhanna died before the document was signed, and the movement lost its
momentum. No further steps to unity were taken at that time.'”

Because of Rome’s continuing interest to bring the Copts under its leadership,
in 1602 a Coptic College was formed in Rome. In 1630 a Capuchin friar from
Paris founded a small Roman-Catholic center in Cairo. In 1675, Franciscans came
to Asylt and Jesuits settled in Cairo. These missions were not very successful.
The first serious victory for Rome was that the Coptic Bishop Athanasius of Jeru-
salem became a Catholic in 1741. Pope Benedict XIV appointed him the first
Vicar-Apostolic of the small community of Egyptian Coptic-Catholics, which at
that time numbered no more than 2,000. Although Athanasius eventually returned
to the Coptic-Orthodox Church, a line of Catholic Vicars-Apostolic continued af-
ter him."”" During that same time a learned Copt, Rufa’il al-Ttukhi converted to
Catholicism and had to flee to Rome as he felt endangered by the Copts. There he
edited the Coptic-Arabic euchologion (a book describing the liturgies) and other
Coptic prayer books, to make them suitable for Catholic usage.'”

The Roman-Catholic Church gained real ground among the Copts in the early
19" century, after the French invasion (1798-1801). A French consul requested
from Muhammad ‘Ali that he would ummon the Coptic patriarch to submit to the
Pope. Muhammad ‘Ali asked his Coptic secretary, Mu‘allim Ghali, to arrange this
matter, so Ghali decided to give the example and became a Catholic himself.'”

Roman-Catholic missions significantly increased their activities during the sec-
ond half of the 19™ century; many schools and hospitals were opened. These
Catholic schools were a great attraction for the Copts. Both the Catholic and Pro-
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testant missionaries were critical of the Copts for being ignorant of the Christian
faith and the Bible. Many of the priests and bishops were indeed uneducated.

In 1895 Leo XIII re-established the patriarchate and in 1899 he appointed
Bishop Kyrollos Makarios as Patriarch Kyrollos II ‘of Alexandria of the Copts’.
He began to issue encyclicals to the Copts inviting them to offer allegiance to the
pope. The Coptic-Catholic Church retained most of its Coptic-Orthodox habits
although the liturgy was adopted and in the necessary places the name of the Pope
was used instead of that of the Coptic-Orthodox patriarch. According to Atiya,
the people ‘did not distinguish differences and the whole scheme looked like a
conspiracy’. Thousands of Copts joined the Coptic-Catholic Church during this
period; the Coptic-Orthodox leaders preached in defense of the faith of their fa-
thers from every pulpit.

In 1908 a major setback occurred for the Coptic-Catholics when their Patriarch
Kyrollos II resigned and joined the Greek-Orthodox Church. It was not until 1947
that a new patriarch, Morqos Khuzam, was installed. In the intervening years
without a patriarch the churches were served by apostolic administrators.

4.3.4 Modern Presence in the Arab World

4.3.4.1 Maronite Church of Antioch

The civil war from 1975 to 1990 led to a sharp decline in the percentage of
Maronites, as many emigrated. The war between Israel and Lebanon in the sum-
mer of 2006 led to a further exodus of Maronites. They presently have schools,
universities, orphanages, newspapers, radio stations and the television station T¢é-
léLumiere. These and many other organizations are aimed at building up the
Maronite community and Lebanon as a state with a Christian political majority.
The ascertaining of exact community demographics is a highly sensitive issue due
to its ramifications for the political shape of the state. Some claim that the
Maronites are still a majority in Lebanon while others believe they have been di-
minished to a minority in the realm of 23 percent of the population. There are
probably between 500,000 and a million Maronites in Lebanon, with another esti-
mated 500,000-750,000 in other Arab countries. Estimations of Maronites outside
the Arab World range from one million to 2.5 million.'”

4.3.4.2 Roman-Catholics Church
The main Roman-Catholic churches in the Arab World are those in Jerusalem. The
Franciscans are still responsible for guarding many of the Christian holy sites.
Because issues of management of these places often became contentious between
the different Churches in the Arab World, the Ottomans were forced in 1852 to
describe in precise terms how this would be arranged. This is still the basis for
how the Holy Sites are managed.

The patriarchate continues to sponsor many schools and social institutes in the
Holy Land, not only for Christians but for Muslims as well. The present patriarch,

174 Pacini (ed), Christian Communities in the Arab Middle East; the Challenge of the Future, p. 319.
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Mishal Sabbagh, has played a notable role in defending the rights of the Christians
in Israel and Palestine. Due to his unique location he has been deeply involved in
Ecumenical contacts and has played an important role in dialogue between Mus-
lims and Jews. He also maintains ecclesiastical contacts with dozens of Catholic
orders and institutions in the Holy Land.

Throughout the 20" century the Roman-Catholic churches in Palestine contin-
ued to use the Latin rite although their worship was Arabized. This made the
Church truly autochthonous. Today it is estimated that there are approximately
28,400 Palestinian Roman-Catholics in the Holy Land apart from the thousands of
expatriate Roman-Catholics in the patriarchate. In Jordan, mainly as the result of
the Palestinian exodus from the Holy Land in 1948 and 1967, there are an esti-
mated 34,900.'"

In Egypt, Iraq, Syria and Lebanon combined there are another 23,000 Roman-
Catholics. Most Arab Gulf states also have large numbers of Roman-Catholics,
but most of these are expatriates, like believers from the Philippines. Many of the
Gulf states do not make the numbers of these expatriates known, but the Roman-
Catholics among them must be in the hundreds of thousands.'”®

4.3.4.3 Eastern-Catholic Churches

The Chaldean Church endeavors to supply its members with education and pas-
toral care. The Chaldean Sisters of Mary Immaculate play an important role in
primary schools, kindergartens and orphanages. Until the 1970s, the Roman-
Catholics offered many added services through their orders but under the presi-
dency of Saddam Husayn the visas for expatriate clergy were reduced. During this
time Patriarch Rufa’il I Bidawid had the impossible task of helping his Church to
survive between the poles of integrity to the Christian witness, including Christian
views of proper politics and human rights on the one hand, and a ruthless regime
that imprisoned or murdered anyone with a dissident voice.

In 1998 there were an estimated 390,300 to 525,000 Chaldeans in Iraq and some
11,600 in Syria and Lebanon. These are figures from before the Iraqi occupation
by the USA and the civil war that followed after 2003. Since then, many Chris-
tians have emigrated.'”’

The Syriac-Catholics of today promote lay education and parish renewal. The
Monastery of Mar Behnam in Mosul radiates Catholicism to that region. There is
close cooperation with the Chaldean-Catholics in lay education and parish re-
newal. In 1998 it was estimated that they were a community of approximately
101,000 in the Arab World, with half of those living in Iraq.'”® Due to the civil war
in Iraq since 2003, this number has decreased; no actual figures are available.
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By the end of the 20™ century, there were an estimated 442,800 Greek-
Catholics, of which half lived in Lebanon. The others lived in Syria, Jordan, the
Palestinian Territories including Jerusalem, and Israel.'”

The Coptic-Catholic Church in Egypt had about 150,000-300,000 members at
the beginning of the 21 century. In spite of its relatively small size, it played an
important role in the social and theological development of its members due to its
energetic leadership that was supported by many Roman-Catholic orders. Jesuits,
Franciscans, Lazarists and the Egyptian Sisters of the Scared Heart were promi-
nently present in Church life. The Church published many scholarly works on the-
ology and it engaged in the social development of its members and others. The
Copticl-ggatholics had a training center for priests in Ma‘adi, a southern suburb of
Cairo.

4.4 PROTESTANT CHURCHES AND MISSION
4.4.1 Beginning of Mission Efforts

The first Lutheran missionary in the Arab World was Peter Heyling, who worked
in Egypt in 1633-1634. He hoped to rejuvenate the Orthodox Church and visited
some monasteries but he received a mixed reception due to the efforts of some
Roman-Catholic missionaries who accused him of heresy. From 1634 Heyling
worked in Ethiopia; he was beheaded in 1652 after being accused of spying by the
local governor of a Sudanese Red Sea port while traveling to Cairo."®! The first
organized Church mission was that of the Moravian Brothers, who worked in
Egypt from 1768 to 1783.'%

Protestant mission to the Arab World only began on a sizeable scale at the be-
ginning of the 19™ century.'® Most Protestant mission work to the Arab World
during the 19" century began with the assumption that they would be able to re-
vive the historic Churches in order to, together, reach the goal of the conversion of
the Jews and the Muslims of the Arab World. This was often combined with a
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strong belief that the conversion of the Jews would usher in the return of Jesus
Christ in millennial fashion.

The missionaries were soon disappointed in their goals, as the historic Churches
were not interested in a Protestant reformation, while the Jews and the Muslims
were only marginally interested in the Christian faith. They also faced strong re-
sistance by the Ottoman authorities, who forbade evangelism among Muslims.
This resulted in a change of focus among most mission workers, who around the
middle of the 19™ century began Protestant Churches that welcomed members
from the historic Churches. This was deemed urgent as the leadership of the his-
toric Churches often excommunicated those who had adopted more Evangelical
convictions.

Missionaries founded many schools, hospitals and orphanages, thus playing an
important role in the development of medicine and education in the Arab World.
Their social activism and Biblical knowledge were attractive to many members of
the historic Churches. It also held a mirror in front of those Churches; the pres-
ence of the Protestant missionaries certainly influenced the renewal movement in
the historic Churches of the Middle East.'*

4.4.2 Anglican Communion

4.4.2.1 Egypt: 1816

In 1815 the Church Missionary Society (CMS) began its involvement in the Arab
World by sending William Jowett to Malta for collecting information on the state
of religion in the Arab World. CMS was a para-Church mission agency that func-
tioned within the context of the Church of England."® It wanted to win non-
Christians and not proselytize among other Churches; in its apostolate to Muslims
it hoped to enlist the help of the indigenous Churches. In Jowett’s words:

As these Churches shall reflect the clear light of the Gospel on Mohammedans and
Heathens around, they will doubtless become efficient instruments of rescuing them
from delusion and death.'®®

In 1816 CMS touched Egypt for the first time with some educational work. In
1819 Jowett moved to Cairo, where he was welcomed by priests and monks. He
received letters of introduction from the Coptic-Orthodox patriarch to all monas-
teries, where Jowett distributed Arabic copies of the four Gospels. After him more
CMS personnel arrived; they started schools for boys in six Egyptian towns where
they also held Evangelical meetings with Copts in attendance."®” CMS also sup-
ported the beginning of a school of theology for the Coptic-Orthodox Church.'®®
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Initially, CMS did not seek to start an Anglican Church in Egypt. During the first
half of the 19" century, CMS did much of its work in cooperation with missionar-
ies from the Swiss and German Lutheran and Reformed Basel Evangelical Mis-
sionary Society (Basel Mission)."™ In 1850, Samuel Gobat, who had been a mis-
sionary in Egypt for 23 years, concluded that the ‘success of the ministry of the
CMS has effected a revival in the native Church’.'”’

After 1882, CMS’ work in Egypt was reconstituted and its determination was
now to bring the Gospel to Muslims. Literature was distributed, medical work was
begun, and schools were started. Much attention was paid to the education of
girls. William H. Temple Gairdner was one of the foremost missionaries working
with Muslims."”' In 1925, the Episcopal Church of Egypt was formed. In 1952, all
institutes of CMS were handed over to the Episcopal Church.'*?

4.4.2.2 Palestine and Jordan: 1823
CMS began its work in Palestine in 1823, and it created the first Protestant con-
gregation there. CMS opened a hospital in 1843 which was probably the first in
the Middle East. Together with the London Society for Promoting Christianity
amongst the Jews, CMS played an important role in setting up the Anglican bish-
opric in Jerusalem in 1841."° The intervention of the king of Prussia made the
Ottomans allow the establishment of the Jerusalem bishopric in that year. This
was to be a spiritual home for Anglicans as well as Lutherans under the jurisdic-
tion of the archbishop of Canterbury. Under the second bishop, the Lutheran
Samuel Gobat (1846-1879), who was trained by the Basel Mission, the Church
began to grow. He was responsible for Palestine, Syria, Iraq, Egypt and Ethio-
pia."””* He appointed people to read the Bible at many locations and started a num-
ber of schools. Though his aim was to help the revival of the existent Churches,
the congregations formed by CMS began to wean members away from those
Churches. The new members of the Anglican congregations were Greek-Orthodox
and Greek-Catholics. Many Anglicans were displeased with this development.'”

For Gobat, the conversion of the Muslims was the actual target. He believed
this should be done by the Christians of the Arab World, but CMS missionaries
also evangelized directly among Muslims. At times, this was practically impossi-
ble, so throughout the years, the Anglican attention became mainly focused on
relating to other Christians.'*®

In 1887, tensions within the Anglican Church about a High-Church versus Low-
Church approach and related tensions between the Anglican and the Lutheran
Church, led to the end of the Ecumenical arrangement for the bishopric in Jerusa-
lem. In line with High-Church desires, the bishop stopped accepting native Chris-
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tians in his Church. This led to a temporary clash with CMS, which had just be-
gun sending new missionaries to Palestine and other Arab countries. CMS wanted
to convert native Christians to an Evangelical understanding of the faith and inte-
grate them in their meetings.'”’

In 1910, the Anglican Church had 2,323 members and 54 schools with 3,000
students in Palestine. It had hospitals, clinics, orphanages and home visitation
schemes. Most members were of Greek-Orthodox and Greek-Catholic background
but there was also a good number of Jews and some Muslims attracted to the faith.
These Muslim converts usually had to escape for their life, often to Egypt.'*®

In 1850, the Ottoman Empire recognized the Protestants as a separate millet.
In Jordan and Palestine, they organized themselves under the Anglican Church.'”’
The Protestant community in Palestine set up a Majlis al-Milli in 1905. That Ma-
jlis was led by native Christians. The Majlis did not accept the oversight of the
British Anglican bishop as it wanted to be led by an Arab with sympathies for the
national and social aspirations of the Arabs. In 1958, the first Arabic bishop, Najib
Qub‘ayn was appointed. The Anglicans, sensitive to the historic Churches of the
Middle East, spoke not of the bishop of Jerusalem, but in Jerusalem.**

4.4.2.3 The Arabian Peninsula: 1930s

The discovery of oil resulted in evermore expatriates working on the eastern litto-
ral of the Arabian Peninsula. The Anglican Church opened churches to care for its
members in the major cities of the coast of the Arabian Gulf and in Yemen.

4.4.3 Evangelical-Lutheran Church

4.4.3.1 Egypt: 1825

The Basel Mission sent five men to work in Egypt in 1825, seconded through
CMS.*" The organization was interdenominational, but with many Lutherans.
Among the first five men was Samuel Gobat, the later bishop of Jerusalem. In
1862, the work of the mission in Egypt was closed due to difficult political cir-
cumstances.

In 1900, G. Guiness and K. Kumm founded the Sudan Pioneer Mission (SPM)
in Aswan. This was an interdenominational mission, buth again with a Lutheran
component, with workers from Switserland, Germany, Egypt and Nubia. In 1901
the first sent workers from Germany arrived in Aswan. The initial focus of SPM
was on work among Nubians and Bejas in Sudan but since the British did not al-
low work in northern Sudan, the SPM worked in the regio between Aswan and

Y7 bid., pp. 157-159.

8Ibid., pp. 159-162.

19 Farah, ‘Evangelical Missions and Churches in the Middle East: Palestine and Jordan’, p. 730.

2% Ibid., pp. 730-731.

! The Basel Evangelical Missionary Society was founded in 1815. It is one of the largest and oldest
German speaking Protestant missionary societies and was international and interdenominational from
the beginning. The society opened an institution for training missionaries in 1816 and was initially
involved in training people from British and Dutch mission societies that were already engaged in
evangelism. The largest number of missionaries was supplied to CMS. The Basel Mission Society also
began to establish centers of its own.



Gospel in the Air 163

Isna. Initialy, SPM started a school and Arabic Bible distribution. Later Bible
translation into Nubian was added. A church was built on the mission compound
in Aswan in 1909.

Branches of the mission were opened in Daraw (1907) and Idfi (1911). Medi-
cal work began in 1906 in one room on the Aswan compound, as an outpatient
clinic. In 1913 that developed into a hospital, which was rebuilt in 1961. The
mission was also running an outpatient clinic in the OIld Nubian villages
Koshtame, Gerf Hiseen, Dakke and Gharb Sehel until 1966. In 1985, the Nubians
of Ballana in New Nubia invited the organization to open a clinic in their village.
The mission, presently known as Evangelical Mission in Upper Egypt, consists of
the church, the hospital, clinics in Daraw and Ballana, and a bookshop that was
opened on the Aswan compound in 1999,

4.4.3.2 Palestine and Jordan: 1841

One of the Lutheran missionaries to Egypt, Samuel Gobat, became the second
bishop of the shared Lutheran and Anglican Church in Jerusalem from 1846-
1879.2” In 1869, he handed over some of the evangelistic work and schools under
his oversight to the Lutheran Berlin Missionary Society. German, Swiss, Swedish
and Finnish Lutherans were involved in developing churches and schools. The
German father and son Johann and Ludwig Schneller played an important role in
this Lutheran work by establishing the Syrian Orphanage in Jerusalem and the
Church of the Nativity in Bethlehem.***

In 1929, the first Lutheran Arab congregation was organized even though the
missionaries had already founded schools and orphanages in the previous century.
Five Lutheran congregations developed in Jerusalem and on the Westbank. After
Israel was founded in 1948, these churches all fell under Jordanian rule. In 1967,
most came under Israeli occupation. Both in 1948 and 1967, many Lutherans as
well as other Protestants, escaped to Jordan.*” In 1979, the first Arab bishop,
Dawid Haddad, was consecrated. The Church subscribes to the Augsburg Confes-
sion which was translated into Arabic in 1993.

4.4.4 Presbyterian and Reformed Churches

4.4.4.1 Palestine: 1818

The American Board of Commissioners for Foreign Missions (ABCFM) sent its
first people to Palestine in 1818. ABCFM was originally Congregationalist and
Presbyterian, and later solely Congregationalist. The organization had been
founded in 1810, and its missionaries were of the opinion that they should not in-
volve themselves with the externals of religious habits, but with the ‘pure Gospel’
as derived directly from the Bible only. Many of the missionaries held millennial
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views, believing that their mission work would usher in the era of Christ’s rule of
peace on earth.” The Ottomans did not allow them to buy property or to settle
more permanently in Palestine. ABCFM therefore decided to concentrate its work
in Syria and Lebanon where it was not hindered by these problems.

4.4.4.2 Syria and Lebanon: 1823

Missionaries of ABCFM chose Beirut as their base in 1823 and began the Syrian
Mission in Syria and Lebanon.””” Due to wars, they had to retreat to Malta (1828-
1830) and their mission work was also severely hampered by the Egyptian con-
quest of Syria in 1831. Shortly thereafter, in 1834, the Arabic section of the print-
ing presses that were based in Malta, were transferred to Beirut. This was the
beginning of one of the main publishing houses in the Arab World.**®

One of the early converts from the Greek-Orthodox Church and a prominent
member of the literary elite of Lebanon, Butrus al-Bustani, played an important
role in producing the so-called Van Dyck Bible translation in Arabic. That work
was begun by Eli Smith, and after his death, it was finished by Cornelius V.A. Van
Dyck in 1864.2%

The medical work of the Syrian Mission was limited to a hospital in Tripoli and
clinics in Hamma and Hims. Mary P. Eddy reached many Muslims with her itiner-
ant clinic. She was the first female doctor who gained the Ottoman’s diploma in
medicine and the right to practice there.*"

The educational work of the Syrian Mission was outstanding and permeated the
area with revolutionary Christian and democratic ideals. Many primary and sec-
ondary schools were opened. A major lasting result of the Syrian Mission was the
founding of Syrian Protestant College by Daniel Bliss. Tens of thousands of Syri-
ans and Lebanese, mostly from Christian backgrounds, went through these insti-
tutes. These educational institutes did not nurture a Christian force that was in-
terested in proclaiming the Gospel to Muslims but the missionaries themselves
were active and sometimes successful in that realm. Henry Jessup alone baptized
about two Arab Muslims each year.*"!

Initially, ABCFM assumed it could cooperate with the existent Churches in
order to together convert Jews and Muslims. The missionaries were soon disap-
pointed; they deemed the native Churches dead and heretical. Antonie Wessels, an
Islamologist at the Free University of Amsterdam (The Netherlands) describes
their attitude thus:

As long as these ‘nominal’ Christians were not reformed, one could not expect the
Moslems to convert to Christianity. It was agreed that the Christians were worse
than the Turks. [The] conduct, ceremonies and superstitions of the Eastern Chris-
tians had to inspire in the followers of the false prophet a disgust for the religion of
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the redeemer. Before the arrival of the Protestant missionaries, the Moslems had
never had the opportunity to compare Islam with a form of Christianity that was
exemplary enough to allow them to feel shame over their own religion. [...] Eastern
Christzila;nity had only solicited feelings of contempt from its Islamic environ-
ment.

Because the historic Churches resisted Protestant mission work and many con-
verts from those Churches were in need of their own Church meetings, the person-
nel of the Syrian Mission decided in 1844 that Evangelical congregations should
be formed as soon as feasible and that they should be led by native pastors. An
important reason behind this was also, that the missionaries and their flock needed
formal structures as the Ottoman rulers wanted to deal with them in the context of
their millet system.”"” The first Evangelical Church was opened in Beirut in 1848;
dozens of new congregations were soon formed.*"*

The missionaries were instrumental in effecting a general renewal within the
historic Churches by raising the general level of education, by convincing many of
the leaders of those Churches that change was needed and also because these
Churches wanted to stop the trickle of members to the newly founded Evangelical
denomination. Lyle L. VanderWerff writes about the mission workers:

No only did they become a more acceptable witness but they became a stimulant
producing a renaissance of Near Eastern peoples, a leading cause in the elevation of
the whole intellectual, social and spiritual life of the Near East. This achievement
was marred only by the failure to create within either young Evangelical Churches
or older Orthodox Churches a missionary zeal for Muslims.”"

By 1908 there were 2,744 members in these Protestant churches in Lebanon and
Syria.*'® In 1924 the Presbyterian Syrian and Lebanese Evangelical churches
united in the National Evangelical Synod in Syria and Lebanon. It received near
autonomous status from its American founders. In 1932 the Near East School of
Theology (NEST), an amalgamation of two older institutes, was opened in Bei-
rut.”"” In 1959, the Synod became responsible for managing all educational and
medical institutes that the American missionaries had originally handled. In hind-
sight this was perhaps done too abruptly as some institutes had to be nationalized
in order to guarantee their proper management.”'®

A Congregational community of Churches had slowly begun to take shape from
the 1850s. Since many of ABCFM’s missionaries were Congregationalists they
had installed in many of their converts a propensity against Synodal oversight. In
1961, these congregations organized themselves into the National Evangelical Un-
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ion of Lebanon. Like the Presbyterians, these churches were socially active in vo-
cational training, schools and orphanages. They participated in NEST.*"’

4.4.4.3 Egypt: 1854

In 1853, some of the Syrian Mission missionaries decided to move from Syria to
Egypt. The first arrived on 15 November 1854. These were two missionary veter-
ans, James Barnett and Gulian Lansing. Soon, other Reformed mission agencies
arrived, such as the Holland Mission of the Dutch Reformed Church in 1866. That
mission worked in Qalytb and Barraj.”’

The greatest stumbling block for the conversion of Muslims, in the eyes of the
Protestant missionaries, was the state of the Coptic-Orthodox Church.”*' Initially
most Protestant agencies hoped to revive the Coptic-Orthodox Church and to win
converts from Islam.”* The work of the missionaries led to a renewal in the Or-
thodox Church, but not to the extent desired by the missionaries so soon they be-
gan to focus their attention on converting the Coptic-Orthodox and the Catholics
to Protestantism. The mission to Muslims was only marginally successful.**’

In 1860, Presbyterian missionaries formed their first church with seven Egyp-
tian members and during the 1860s many churches were founded in different parts
of Egypt.”* In 1863, the institute presently called Evangelical Theological Semi-
nary (ETS) was founded. This is now is the largest Protestant theological institute
in the Arab World. The missionaries, later aided by the first converts, traveled the
country to kerygmatically witness through preaching and distributing literature.
They also began educational institutes, hospitals and clinics, as part of their diako-
nal witness.

In 1871, the missionaries organized themselves into an association. This
opened the way for the young churches that they had founded to develop as truly
indigenous churches. These Coptic-Evangelical churches had oversight from the
Synod of the United Protestant Church of North America (UPCNA). The koinonia
of the newly founded churches must have been attractive, as towards the end of
the 19" century they had about 4,500 members in 39 Coptic-Evangelical churches.
Most growth was in the environment of Asyut. In that city they developed a large
school, the Asylt Training College. In 1899, all over the country the Protestants
enrolled about 15,000 students in 168 schools, which was almost the same number
as in all the government schools combined. At that time, literacy among Protes-
tants was 50 percent for men and ten percent for women which compared very well

19 Tbid.

220 For more on this Holland Mission, see the excellent MA Thesis of Martin Strengholt done at the
University of Utrecht (1993) under the supervision of Professor Dr. Jan. A.B. Jongeneel, and later trans-
lated into English: Martin J. Strengholt, ‘An Altar to the Lord. History and Theology of the Dutch
Society for Spreading the Gospel in Egypt 1886-1978°, in Lems, Huub (ed), Holland Mission: 150
Years Dutch Participation in Mission in Egypt (Utrecht 2005).

22! Vander Werff, Christian Mission to Muslims: The Record, p. 145.

222 Ibid., p. 143.

3 Latourette, A History of the Expansion of Christianity Vol. 6, pp. 25-27.

2 Salamah, in ‘Evangelical Missions and Churches in the Middle East: Egypt and Sudan’, p. 736-738.



Gospel in the Air 167

with the national average of ten and one percent.”® Due to the growth of the mis-
sion work and the founding of churches all over the country, the number of presby-
terieszzgvas expanded and in 1899 these were organized under one Synod of the
Nile.

The Nile Mission Press (NMP) was an important Presbyterian publishing house
for Christian Arab books. The Presbyterian missionaries were trained for service
in the Muslim world in the School of Oriental Studies, which was later incorpo-
rated into the American University of Cairo (AUC).**” Shortly before World War
II the Coptic-Evangelical Church had about 78,000 members.***

Even for those Egyptian Muslims who did not practice their religion devoutly,
Islam increasingly became the symbol of their Egyptian and Arab nationalism.
After the Suez War of 1956, Egypt began to expel most of its missionaries. The
Egyptian Churches remained entitled to a certain quota of ‘missionary visas’ for
foreign personnel, but these people were meant to work within the Church, not in
mission to Muslims. In 1958, the Synod of the Nile became independent of the
founding Church in the USA.**

4.4.4.4 Arabian Peninsula: 1887

In the Arabian Peninsula, Christian mission work has only been allowed in times of
foreign occupation. In Jeddah, ruled by Egypt for some time, Egypt allowed mis-
sion to Jews in the 1830s. Aden allowed mission work when Aden’s policies were
dictated from London. The Free Church of Scotland began medical work and
evangelism in the city in 1887, stimulated by the British linguist Ion Grant Neville
Keith-Falconer. A congregation of a handful of members came into existence. It
would take until 1961 for that minute congregation to be formalized as the Church
of South Arabia.”’

In 1888 three students at the Theological Seminary of the (Dutch) Reformed
Church in America (RCA) in New Jersey felt a burden for Arabia. They formed
the Arabian Mission as part of ABCFM. One of them was Samuel M. Zwemer,
who became one of the foremost missionaries to the Arabs. He aroused much in-
terest in mission to the Arabs in both Europe and North America due to his travels
and the many books and tracts he wrote.”' Zwemer went to Syria in 1890 for lan-
guage studies and then moved to the Iraqi city of Basrah on the Arabian Gulf.
This was the first Protestant mission work in this part of the world.

From the outset, the ABCFM band of men focused on Bible distribution and
medical work. They soon also began work in other cities on the Arabian Gulf. In
February 1893 Zwemer opened a Bible shop in Bahrain. In 1894 RCA formally
adopted the Arabian Mission as ABCFM was financially unable to support the
work. In 1903 the Mason Memorial Hospital was opened in Bahrain. This hospi-
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tal was later renamed American Mission Hospital and continues its work until
now.>?

During the 1890s, work was also started in Kuwait and Oman. Like in Basrah
and Bahrain, evangelism through literature distribution was central, but medical
work also played an important role. In both countries a hospital was opened. Ac-
cording to Lewis R. Scudder 111, Zwemer ‘fervently believed that medicine was the
battering ram of Christian mission’**® However, hardly any converts were won
through the diakonal witness of the educational and medical institutes and the lit-
erature that was distributed only reached a very small literate population. Zwemer
seems to have changed his view on the relative value of the approach of the Ara-
bian Mission with the advent of radio. In 1944 he wrote that ‘we must use the
battering ram of the radio incessantly and repeatedly to summon [the lost] to sur-
render to Jesus Christ”.>**

The missionaries of the Arabian Mission were welcomed and respected. They
had a strong impact on local policies, especially as the resources for development
became more available to the governments in the region. The rulers in Kuwait,
Oman and Bahrain acknowledged that their countries were indebted to the Arabian
Mission in developing their ministries of education and health, and in influencing
public attitudes towards service and professionalism. As moral agents the mis-
sionaries were highly regarded as well.**

The Arabic churches founded by the Arabian Mission in the different cities on
the Arabian Gulf, hardly attracted any converts from the local Arabs. Some expa-
triate Christian Arabs from Egypt, Lebanon and Palestine joined them. Due to the
oil boom and the economic growth of the Arab Gulf states since 1973, the numbers
of non-Arab Christians using the compounds of these churches has increased dra-
matically, thus overwhelming the small Arabic congregations. When the Arabian
Mission was disbanded in 1973, these congregations became rather exposed.”
This led, for instance, to Kuwait taking over the mission hospital in 1974. A year
later, the hospital in Oman was also transferred to the government.>’

4.4.5 Other Denominations

The Plymouth Brethren were begun in Egypt through the work of the formerly
Presbyterian missionary B. Pinkterton. He began his work for developing Brethren
communities in 1874, and he was instrumental in founding seven churches
throughout Egypt. In Tima, south of Asy{t, a Brethren missionary school for or-
phans was begun in 1934. For many decades the Dutch missionary Heleen Voor-
hoeve was the motivational soul and director of this school.”*®
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In 1895, the first Evangelical Baptist Church was founded in Beirut by mission-
aries of the Southern Baptist Convention from the USA. The first Baptist church
in Egypt was begun in the Fayylim oasis in 1955.

The first Pentecostal church in Egypt was begun in 1914 through the work of
some missionaries. Among the successes of the Egyptian Pentecostal Church, also
known as the Apostolic Church, is the Lillian Trasher Orphanage in Asyut. This
orphanage was founded in 1911 by Lillian Trasher, a Pentecostal missionary from
the USA.*Y

In 1899 an Irish missionary began the Seventh-day Adventist (SDA) denomina-
tion in Egypt, mostly by trying to convince members of the Coptic-Evangelical
churches to adopt the SDA views. The SDAs do not participate with the other
Churches in the Majlis al-Milli; the denomination was registered independently in
1960 with the ministry of interior.”*” The SDAs in the Arab World are mostly Ar-
menians; the Turkish genocide at the beginning of the 20" century made many
SDA Armenians escape to the Middle East.

The Holiness Church began in Egypt in 1902 with the work of H.I. Randel. The
Canadian Free Methodist Church relates formally to this denomination since
1959.2*' Rather similar is the Faith Church in Egypt, tracing its beginning to the
mission work of Louis Glenn and his wife who settled in Damanhir in 1905.2*

4.4.6 Modern Presence in the Arab World

4.4.6.1 Anglican Communion

By the beginning of the 21% century, there were about 30,000 Anglicans in the
Arab World. The bishop in Cairo was responsible for the Anglican communities
Egypt, North Africa, and the Horn of Africa. The Episcopal Church had a handful
of churches in Egypt, beside a publishing and bookshop, a school for the deaf, a
Sudanese refugee school, and a hospital and some clinics. It also involved itself in
formal dialogue with Islam.**® By the beginning of the 21* century, the diocese of
Jerusalem was responsible for the congregations in Jerusalem, Israel, the Palestin-
ian Territories, Jordan, Syria and Lebanon. The diocese of Jerusalem was the larg-
est of the Anglican dioceses in the Arab World.*** There were also ten Anglican
parishes in Kuwait, Bahrain, Qatar, the UAE and Oman. These were united in the
bishopric of Cyprus and the Gulf which had its base in Nicosia (Cyprus). The An-
glican Churches in the Gulf were the most coherent and Ecumenical congregations
in the area. From the outset, these parishes were international and not uniformly
Anglican.**
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4.4.6.2 Evangelical-Lutheran Church

By 2003, the total membership of the Evangelical-Lutheran Church in Israel, the
Palestinian Territories and Jordan was about 2,000. The Lutherans managed five
schools and two boarding homes with thousands of students, half of whom were
Muslims. They also managed social projects and a media center for publishing
news about Palestinian matters. This institute in Bethlehem was headed by the
priest Mitri Rahab.>*

4.4.6.3 Presbyterian and Reformed Churches

The Protestant Churches in Lebanon suffered deeply from the civil war of 1975-
1990; many members emigrated. By the beginning of the 21* century, the Syrian-
Evangelical Church was the largest Church with 46 congregations and 10,000-
13,000 members. The National Evangelical Union of Lebanon was the second
largest with nine congregations and approximately 6,000 members.>*’

At the beginning of the 21* century, the Synod of the Nile had 312 congrega-
tions and 261 pastors all over Egypt. The community administered hundreds of
schools, orphanages, bookshops, hospitals and other social projects. The commu-
nity was estimated to be between 50,000 and 300,000 members.>** The Coptic-
Evangelical Organization for Social Services (CEOSS) was the social development
arm of the Presbyterian denomination and managed some exemplary village devel-
opment, literacy work and inter-faith dialogue projects. CEOSS also managed a
large Christian publishing house, called Dar al-Thagafah (House of Culture).”*

The largest Presbyterian church in Egypt was Qasr al-Dubarah in central Cairo.
It managed an amalgam of different ministries. This church confessed the Re-
formed faith, though it harbored many different styles of worship. This church
claimed to represent a community of 7,000 people, making it the largest Protestant
congregation in the Arab World.

4.4.6.4 Other Denominations

By the early 21* century, Plymouth Brethren in Egypt had about 15,000 attendants
in 165 congregations.” Because of their many pulications, their influence ex-
tended, far byod theis small numbers, into the other Protestant churches.

There were eight Baptist congregations in Egypt, divided in two groups.” In
Syria and Lebanon, the Evangelical Baptists had 18 churches. In Beirut they
owned the Arab Baptist Theological Seminary (ABTS), a publishing house, an
orphanage, and some academic institutes including secondary schools. These were
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legally handed over to the Lebanese Baptists at the beginning of the 21* century as
the International Mission Board of the Southern Baptists de-institutionalized its
global mission work. There were also some Baptist congregations among the Pal-
estinians and in Jordan.

Presently, the Egyptian Pentecostals claim 170 congregations with about
150,000 baptized members. That number is exaggerated, and Meinardus’ figure of
10,000 members is probably closer to the truth.”* The Pentecostals still maintain
the Lillian Trasher Orphanage with the support of the Assemblies of God (AOG)
in the USA. At the beginning of the 21% century, there were also some Pentecostal
churches in Jordan and Lebanon.

In 1992, the SDAs in Egypt had 1,361 registered members. They had about
1,300 members in Lebanon, 110 in Kuwait, 132 in Iraq, 60 in Jordan, and five in
the UAE, with no members in the other countries of the Middle East and the Ara-
bian Peninsula.”® By the beginning of the 21% century, Egypt had about 700 SDAs
in 17 active parishes; in Lebanon there were only a few hundred left. This de-
crease in membership is due to emigration.”>*

Presently, the Holiness Church has 91 congregations and about 4,250 members
in Egypt, with its own theological college in Asy(t.”>> The Faith Church, which
resembles the Holiness Church, has 19 congragations. The largest of those in
Cairo has an attendance of many hundreds each week, and is led by Sa‘ld Ibrahim
who is also the leader of the denomination.**

At the beginning of the 21* century there were some Alliance churches in Leba-
non, Syria, Jordan and Palestine. These were begun by the mission work of the
Christian and Missionary Alliance (C&MA) from North America. In Lebanon and
Jordan, there were also some congregations of the Church of the Nazarene.

4.5 CHURCH LIFE IN THE ARAB WORLD
4.5.1 The First-Birth Right of the Historic Churches

The historic Churches of the Arab World played a preponderant role in the creation
of global Christian theology through the Church Fathers and the Ecumenical
Councils. These Churches have, throughout their history as dhimmis under Islamic
rule, held on to the historic Christian faith into the present age. For this reason,
the initial Protestant mission into the Arab World believed that it should not set

52 This number of 150,000 is given by Bailey and Bailey. It assumes that the average AOG church has
a community of almost 900 baptized people. As they do not baptize children, and as children form a
large part of the Egyptian population, this would mean that each AOG congregation has a community
of at least 1500 people. This is an exaggerated estimation. Bailey and Bailey, Who are the Christians
in the Middle East?, p. 121.

23 Bert Smit, ‘The Challenges of the Middle East’, p. 2, in Adventist Media Centre Middle East News
(No. 1, January 1992).

4 Meinardus, Christians in Egypt: Orthodox, Catholic, and Protestant Communities Past and Present,
pp. 114-115.

3 Ibid., pp. 110-111.

26 Ibid., p. 111.
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up its own Protestant Church; it recognized the first-birth right of the existent
Churches. These missionaries later justified the start of Protestant denominations
by describing the existent Churches in the bleakest possible terms. With hind-
sight, it seems that the mission agencies should have been more patient.

The historic Churches of the Arab World see Protestants in the Arab World
with misgivings. As they are seen as rebels against Rome, they have placed them-
selves outside the bounds of historic Christianity in the view of the Churches of
the Middle East. Beside that, the Protestants have been able to wean substantial
numbers of people away from the existent Churches.

Many Protestant Arabs themselves have come to recognize the Christian le-
gitimacy of the historic Churches and many have distanced themselves from parts
of their Western Protestant theology and its related culture. According to Habib
Badr, a leading pastor of the National Evangelical Church in Beirut, ‘the family of
Evangelical Churches has acquired, over the years, a local and deep-rooted charac-
ter that enabled it to become a natural part of the Middle East.’*’

Jurj Sabrah, academic dean of NEST, wrote in 1993 that the Protestants of the
Arab World are neither a colonial phenomenon nor a foreign transplant, but ‘an
extension of the Reformation and a communication of its essentially universal
message’. He believed that Protestants should:

[...] first of all understand who they are in relation to this essential message of the
Reformation, for, in the Middle East, many have alienated themselves from the
Word of God either by dissolving it into some form of cultural Protestantism or by
‘koranizing’ it, namely, equating the Bible with the Word of God, making God’s
revelation a revelation of texts rather than a revelation [of] himself... Only by re-
covering the authentic traditions of the reformation which revolve around the living
and life-giving Word can Protestants come to terms with their identity and discover
the way to an ecumenical witness in this part of the world.>*®

Not only does Sabrah call for an Ecumenical witness, that is, a witness in koi-
nonia with the historic Churches of the Arab World, but he also redefines the Ref-
ormation in terms that come close to the theological understanding of the historic
Churches. He seems to make the koinonia of the Church with Christ central in the
triptych of the Christian witness, instead of the kerygmatic witness of the Word as
Protestantism has traditionally done.

Presently, most Ecumenical missionaries in the Arab World work formally with
the Protestant Churches, and they also have cordial relationships, usually informal,
with the historic Churches. Many Evangelical missionaries are not formally at-
tached to a Protestant Arab Church; they often cooperate informally with local
congregations and para-Church organizations. Most do not relate to the historic
Churches at all. Part of their lack of interest in dealing formally with Churches, is
the fact that for many Evangelicals, the ‘invisible’ Church of the ‘true believers’ is
much more important than the concrete, organized expressions of the Body of

27 Badr, ‘Evangelical Missions and Churches in the Middle East: Lebanon, Syria and Turkey’, p. 713.
258 George Sabra, ‘Protestantism in the Middle East; a Colonial Phenomenon, Western Transplant...?’
in The Near East School of Theology: Theological Review XIV/1 (Beirut, 1993), pp. 38-39, as quoted
in Antonie Wessels, Arab and Christian? Christians in the Middle East (Kampen, 1995), p. 184.
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Christ. For the historic Churches of the Arab World, the focus is more on partici-
pation in the more tangible liturgy and the Eucharist.”*’

Among the independent groups of Evangelical missionaries, there seems to be a
growing awareness that the historic Churches of the Arab World are a valid ex-
pression of the Body of Christ and some advocate cooperation with those
Churches. This position is illustrated by an affirmation of some of those mission
agencies in 1992: ‘As Evangelical Protestants we affirm that the Orthodox
Churches of the Middle East, too, belong to God Almighty and that they have a
vital role to play in God’s mission to the region’.*®

This approach among both Protestant Churches and missionaries indicates a
return to the recognition of the first-birth right of the historic Churches of the
Arab World. For a Christian witness that recognizes the importance of koinonia,
the Ecumenical work toward the unity of the Churches in the Arab World is the
sine-qua-non of Christian mission.

4.5.2 Life as Minorities

Throughout Church history in the Arab World until the beginnings of the 20"
century, Christians were as subjected nations that were allowed to continue living
in the midst of the Muslim world.*®' Christians were called People of the Covenant
(Ahl al-Dhimmah), or simply dhimmis, in accordance with Islamic Law.*** Some
precise regulations for the life of Christians were developed. In public life, they
were subjected to many discriminatory rules: they were not allowed to carry
weapons; they could not use the same saddles for riding horses as Muslims did;
they could not dress as Muslims did; they had to pay special taxes; building new
churches was forbidden and even repairing churches was hard. Muslim rulers
regularly applied these laws rather liberally, to the advantage of Christians.
Commonly however, Christians were treated worse than these laws prescribed,
both by the rulers but also by the Muslim population.*”

The patriarchs were treated as political leaders of their Church community and
they were held accountable that their subjects obeyed the laws of the land. In
order to do so, the patriarchs could invoke the support of the army against their
Church members. They were allowed to enforce their own ecclesiastical laws in
the realm of personal law among their members and they were responsible for
collecting taxes from them. This degree of political power meant that when
patriarchs were elected, the caliph would usually have to also formally recognize
them. As there were often contending candidates for the patriarchy, this gave the

%9 Bailey and Bailey, Who are the Christians in the Middle East?, pp. 97-98.

260 David P. Teague (ed), Turning Over a New Leaf: Protestant Mission and the Orthodox Churches of
the Middle East. Final Report of a Multi-Mission Study Group on Orthodoxy (London, 1992), p. 116.
This booklet was a publication by three mission agencies in the Arab World, namely Interserve, Middle
East Christian Outreach (MECO) and Middle East Media (MEM). In 2006 an updated edition was
published on www.stfrancismagazine.info (1 June 2006).

! This is treated further in chapter 2.

%62 See the entry on Dhimma, in H. A. R. Gibb and J. H. Kramers (eds), Shorter Encyclopaedia of Islam
(Leiden, 1974, first edition 1953), p. 75.

23 W, Hage, ‘Het Christendom onder de heerschappij van de islam (7e tot 13e eeuw), pp. 72-73.
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caliph’s real power over the leadership of the Churches. It was not uncommon for
caliphs to be paid handsomely by the contenders, for influencing their choice.”**

The Churches were free to celebrate their liturgies within the confinement of
their walls but Christians had to be very careful when kerygmatically witnessing
their faith to Muslims. Mission to Muslims was illegal and could be punished by
death. This means that the Churches turned inward and became rather secluded
communities in the midst of the Muslim Arabs. This did not deter some Church
leaders from trying to convert Muslims. One of those was the Chalcedonian
bishop of Harran (in present Turkey), Abli Qurrah (ca. 750-825). Among his many
works was his Arabic Treatise on the Existence of the Creator and the True Relig-
ion. It contained a carefully organized account of the religions of his time, includ-
ing Islam. Ab® Qurrah argued that the Christian religion was the true one.*®
Many writers published anonymous tracts in which the Christian faith was
defended and Islam sharply attacked. Often the Qur’4n was attacked for being full
of contradictions and Muhammad for not being a real prophet. These tracts
appeared in all the Churches of the Arab World.”®®

According to Atiya, the Churches under Islam enjoyed mostly peace and free-
dom, until the Crusaders ‘tipped the balance’ of peace:

It would be an error to contend that there had been no Christian persecutions before
that time. As a rule, sporadic antagonism to the Christians was not a set policy in
the early Islamic polity but rather depended on the whim of the ruler in the office.
The Crusade was possibly the decisive factor in the alienation of the Muslim from
the older spirit of fellowship with his Christian neighbor. Following this, the posi-
tion of the Eastern Churches and communities, including the Jacobites, greatly de-
teriorated.”’

The idea that the Crusades were the main reason why the position of the East-
ern Churches ‘greatly deteriorated’ is in line with the Pan-Arab nationalist ideas
that Atiya shared with many Arab intellectuals of the 1950s and 1960s. He as-
sumed that the main problems of the Arabs were caused by European intervention.
He also suggested that the increasing influence of non-Arab Muslims, such as the
central Asians, caused the Islamic policies towards Christians to deteriorate. In
rather racist terms, he was of the opinion that the ‘decline of the pure Arab and the
steady weakness of the caliphate against the rise in influence of non-Arab elements
became overpowering in the Islamic polity’.***

Atiya also recognized that the disappearance of the ‘clement tolerance of Arab
rule’ was because the Muslims had become less dependent on Christian functionar-
ies due to the ‘continuous growth in the education of the Muslim’.*® Atiya never

24 Ibid., pp. 74-75.

2 Guy Monnot, ‘Abu Qurra et la pluralité des religions’ Revue de I'histoire des religions, RHR 1/1991,
on www.rhr.revues.org (9 April 2006).

66 Hage, ‘Het christendom onder de heerschappij van de Islam (7e tot 13e eeuw)’, pp. 73-74.

27 Atiya, A History of Eastern Christianity, p. 194.

268 Ibid., p. 199. This also reflected the views of many Pan-Arab intellectuals, like Phillip Hitti. These
matters are also treated in chapter 2.

29 Atiya, A History of Eastern Christianity, p. 199.
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mentions that the Christians had become a minority in the Arab World. It is likely
that this was a major reason for the deterioration of the position of the Churches.
Muslims were increasingly able to implement their own religious and societal
views. This was not a popular idea in the 1950s and 1960s, when many Christians
in the Arab World hoped that the movement of Pan-Arab nationalism would lead
to equal rights for all citizens.

After the Ottomans had conquered Constantinople and the Balkans, they fo-
cused their attention on conquering the Arab World. By 1517, large parts of North
Africa, Egypt, the Middle East and the Arabian Peninsula had been subjected to
Ottoman rule. This did not have great impact on the life of the Churches in the
Arab World as the Ottomans did not change the social and legal structures of the
lands they conquered. Christians continued to be treated as dhimmis.

The Ottomans treated the dhimmis as subject millets within the supreme nation
of Islam. From the end of the 16" until the 19" century, the Ottomans recognized
three of those millets, namely the Greeks, the Armenians, and the Jews. The
Greek patriarch of Constantinople, who was appointed by the sultan, was seen as
the ruler of all Chalcedonian Christians. The patriarch of the Armenians in Jerusa-
lem was made to oversee the Armenians and all other Miaphysites.*”’

The 19" century was a period of great changes within the Ottoman Empire.
European influences were pervasive. It is interesting that, under pressure of
France, England and Russia, the millet system was initially extended. The Protes-
tants and the Catholics came to be recognized as separate millets.””" The Western
nations used this for deepening their own influences in the Ottoman Empire and
the Arab World by acting as their legal protectors. These influences ensured that
revolutionary European concepts like nationalism and individual rights made in-
roads into the Arab World. The millets were highly susceptible to adopting ethno-
linguistic identities. The first dramatic effect of this was the Greek liberation war
(1821-1831) that led to the formation of Greece.””?

The Ottomans, under pressure to accommodate increasing regionalism and also
for fear of European encroachment on their lands, modernized their state along
European lines. This included an increased recognition of individual and minority
rights. A whole range of reforms ( Tanzimat) was announced during the period of
1839 to 1878. These entailed for instance that, as regards to taxation and the mili-
tary levy, Christians and Muslims were treated as equals. The dhimmi system was
legally dismantled in a radical breach with Islamic legal practice. Christians and
Jews could now play important roles in the state. The Tanzimat also resulted in a
more important role for the lay leaders of the millets at the expense of their patri-
archs. This strengthened the tendency to secularism and the development toward
modernity within the millets.*”

70 A H. de Groot, ‘Christenen in het Osmaanse Rijk (1300-1914)’, in Herman Teule and Anton Wessels
(eds), Oosterse Christenen binnen de wereld van de islam (Kampen, 1997), pp. 90-91.

! Ibid., p. 92.

*7 Tbid.

3 Ibid., pp. 93-94.
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1900 1970 2000 2025
Algeria 12.2 0.8 0.3 0.3
Bahrain 0.3 3.8 10.5 11.3
Comoros 0.1 0.5 1.2 1.5
Djibouti 0.5 8.1 4.5 4.1
Egypt 18.6 18 15.1 14.3
Iraq 6.4 4.1 3.2 31
Jordan 58 36 4.1 5.3
Kuwait 0.3 5.2 12.7 13.8
Lebanon 774 524 53 51.1
Libya 1.3 3.0 31 34
Mauretania 0 0.5 0.3 0.2
Morocco 0.6 0.9 0.5 0.6
Oman 0 0.5 49 5.9
Palestine 11.7 7 8.6 9.0
Qatar 0.4 44 10.4 12.1
KSA 0 0.5 3.7 4.8
Somalia 0.1 0.2 1.4 0.7
Sudan 0 8.5 16.7 18.4
Syria 15.7 9.9 7.8 7.7
Tunisia 7.5 0.7 0.5 0.6
UAE 0.1 6.1 11.1 11.9
Yemen 0.2 0 0.2 0.2

Figure 4.1 David B. Barrett’s Percentages of Christians in the Arab World: 1900-2025

During the 19" century, most Arab lands came under the rule of the colonial
powers. In their struggle for independence, Christian and Muslim Arabs often co-
operated cordially. The anti-colonial movements all over the Arab World were
mostly secular, giving Christians the hope that after independence, they could par-
ticipate as equal citizens with Muslims in the life of society and state. For the
Church in the Arab World, this was a matter of survival, as in all countries except
Lebanon their numbers had become rather low and continued to go decrease.

In this context, it must be said that actual percentage figures of Christians in
the Arab World must be treated with care, as there are no credible, independent
sources. An example of this is given in Figure 4.1, which tabulates the percentage
of Christians in the Arab World as published by David B. Barrett.””* Not only does
he not differentiate between Christian Arabs and expatriate Christians, but he also
greatly overestimates the figures for Egypt and Lebanon.

" David B. Barrett, (ed), World Christian Encyclopedia: A Comparative Survey of Churches and Re-
ligions in the Modern World Vol. 2, (Oxford, New York, 2001).
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Soon after independence, in the 1970s, a pervasive fundamentalization of soci-
ety and the state began in many Arab countries.””” Legally, Christians were assured
almost equal rights with Muslims, but in practice they were often still treated as
dhimmis; in most countries, the building of churches was restricted, conversion of
Muslims to the Christian faith was punished by imprisonment, and Christians were
made to feel secondary citizens by discriminatory treatment, both by the Muslim
population and by state officials if not by law

In the present period of increasing fundamentalism among Muslim Arabs, the
Church is facing further marginalization. Its response varies. Though the funda-
mentalist trend in Islam tends to marginalize the Church, it is also true that many
Christians in the Arab World opt for self-marginalization. This is both due to
pressure from Islam and also to the trends of fundamentalism among the Christian
Arabs themselves. The Maronites in Lebanon for example have opted for militant
ghettoization”’® They can afford that militancy as they are a large minority in
Lebanon with political majority rights.

Other Churches in small minority positions, like the Coptic-Orthodox, have
chosen isolation from society in a quieter manner. In 1993, Shantda III opposed
the idea of the Copts organizing themselves politically in a Coptic party, ‘in order
not to increase the isolation of Copts in the society’. He appealed to the Copts to
participate in political life through the existent parties, and criticized the govern-
ment for isolating the Copts by ‘keeping them away from political activity’.””’ As
the Copts are only a small minority in Egypt, their chances to be represented in the
existent political parties is small in the present socio-religious climate; by asking
the Copts to not organize themselves politically, their patriarch chose in fact for a
continued distance of the Copts to political life.

Another approach among Christians is the most ultimate form of isolationism,
namely emigration. The stream of Christians leaving the Arab World continues
unabated; it increases each time there is a major political or military confrontation.
This, combined with a continued leakage of Christians to Islam and the reduction
in the size of Christian families, has lead to an ongoing decrease in the relative size
of the Christian populations in the Arab World.

In 1989 MECC suggested that the Church in the Arab World might also re-
spond differently to the trend of fundamentalism: ‘They can become a militant
ghetto, they can become a docile ghetto, or they can seek to adopt an open Christi-
anity which acknowledges the legitimacy of the Islamic revival, but which also
searches for its own role in current events.”>”®

To ‘seek the legitimacy of the Islamic revival’ focuses on the root causes of
that revival. Many Christians in the Arab World see the foreign policies of Europe
and especially the USA as the main cause for the rise of fundamentalism in the
Arab World. Western support for Israel is one major issue. This approach of
MECC is exemplified in the Palestinian Liberation Theology as proposed by Al-

5 Fundamentalism is a proper term for this Islamic movement, as it puports a return to the fundaments
of religion (‘usul al-din).

276 Wessels, Arab and Christian? Christians in the Middle East, p. 225.

7 Ibid., p. 226.

78 Quoted in Wessels, Arab and Christian? Christians in the Middle East, p. 227.
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Sabil in Jerusalem. This organization, led by the Anglican priest Na‘im ‘Atiq,
endeavors to create a Christian theology that is contextual for the Arab World, in
particular for Palestine; it wants the Church to stand in the forefront of the efforts
to create an independent Palestinian state.”” It must also be said that this organi-
zation in its efforts to play that role, mostly speaks to its own Christian constitu-
ency and to its Western supporters, and not to all of society.

Most Christians in the Arab World are so fearful of the Islamic majority that
they prefer the ghetto or emigration options above participation in Arab society.**
This attitude of fear and hopelessness is unlikely to change if the Muslims of the
Arab World do not unequivocally pronounce, both legally and socially, that they
regard Christians as fully equal citizens who are allowed to witness to their Chris-
tian hope, not only in the secure koinonia of their Church, or through their diako-
nal acts in Church and society, but also by the kerygmatic witness to Christ in the
public domain.

4.5.3 Networks

4.5.3.1 Ecumenism and Middle East Council of Churches (MECC)

The first seven Ecumenical Councils of the Church were efforts to unify a Christi-
anity that was developing into a plurality of theologies and cultures. These Coun-
cils were important for the formulation of theology but they did not heal the divi-
sions; they rather underlined the differences. The Eighth Ecumenical Council in
Ferrara-Florence brought leaders from all Churches together, but ended in failure.
According to Jean Corbon, a Greek-Catholic who taught Ecumenism at the Uni-
versity of the Holy Spirit in Kaslik (Lebanon) and at the University of St. Joseph
in Beirut, Ferrara-Florence did not succed because:

[the] Churches had lived too long with the disparity of their growth without getting
to know each other; the diversity of their cultures and canonic disciplines rendered
them strangers to one another; and the general blocking among ethnicity, political
power and ecclesiastical communion made the necessary recognition of legitimate
differences incompatible with the receiving of the divine gift of unity.®!

After the failure of Ferrara-Florence, the Roman-Catholic Church changed its
approach. It began to invite individuals and dioceses that were part of Middle
Eastern Churches into the Roman-Catholic fold; these Christian Arabs were al-
lowed to maintain their liturgical languages and practices, with some adaptations,
but they had to accept the primacy of the patriarch of Rome. This did not bring
unity to the Churches in the Arab World, but it created more division. Protestant
mission work that began in the early 19" century added to that division.

The first serious call to unity of the Churches during the 20" century was made
in 1902 in Istanbul by the Greek-Orthodox Patriarch Joachim III. He was, in the

™ For more on al-Sabil, see Jos M. Strengholt, ‘Middle Eastern Theology’, published in William
Dyrness and Veli-Matti Karkkainen (eds), Global Dictionary of Theology (Downers Grove, 2008).

20 Wessels, Arab and Christian? Christians in the Middle East, pp. 227-228.

21 Jean Corbon, ‘Ecumenism in the Middle East: History’, in Habib Badr (ed), Christianity: A History
in the Middle East (Beirut, 2005), p. 874
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words of Corbon, ‘stripped of the pomp of Byzantium and persecuted’. It was in
those circumstances that he sent an encyclical letter to all Greek-Orthodox
Churches, asking them to search for common ground with the other Churches to
form a koinonia of Churches.”®® In the decades to come there was an increasing
tendency to an informal Ecumenism in the Churches of the Arab World, but on a
formal level not much was accomplished.

The first steps to formal Ecumenism were taken in the context of Protestant
mission. In 1927 in Hilwan (Egypt) missionaries formed the Christian Council for
Western Asia and Northern Africa. In 1930 it was renamed Near East Christian
Council (NECC) and in 1962 the meaning of the abbreviation was changed to Near
East Council of Churches. This change was prompted by the desire of the Protes-
tant Churches of the Arab World to free themselves from the preponderant role of
foreign mission agencies in NECC. This change also enabled NECC to enlist the
Syriac-Orthodox Church among its members.”**

In 1974 the organization’s name changed to Middle East Council of Churches
(MECC). Whereas NECC was a mostly Protestant organization, MECC also en-
compassed all Miaphysite Churches and the Greek-Orthodox Church. The first
general secretary was the Presbyterian Albart Istirli. In 1977, the Greek-Orthodox
Jubra’il ‘Gaby’ Habib, who had played a major role in Ecumenical forums in Leba-
non, took over.”® Matters that had been important in the route towards the forma-
tion of MECC were the annual Week of Prayer for Unity, the formation of a re-
gional theology, and the Christian Arab response to the war of June 1967 between
Israel and the Arabs.”® These would continue to be important themes in MECC.
In 1990, the Catholic Churches joined MECC as full members.”® In 1994, the
Presbyterian Riyadh Jarjlir was elected general secretary. He was succeeded after
two terms in 2003 by Jirjis Salih, a Coptic-Orthodox theologian.

During this period of Ecumenicity, the Churches of the Arab World have made
remarkable progress toward a witness of koinonia. Not only has that been made
visible in communal diakonal projects, inside and outside of the structures of
MECC, but also through a striking progress toward a unified theology, especially
in those areas that led to separation during early Church history.

In 1965, the Roman-Catholic and the Greek-Orthodox Church mutually with-
drew the anathemas pronounced against each other in 1054. This was an impor-
tant step in renewing the koinonia of the Church as it led to better relationships
between these Churches in the Arab World.

22 Ibid., p. 875.

2 Ibid., p. 876.

4 Gabriel Habib, ‘Ecumenism in the Middle East: A personal Experience’, in Habib Badr (ed), Christi-
anity: A History in the Middle East (Beirut, 2005), p. 887: ‘[In] the days of my youth [...] I was mem-
ber of a group of students under the Orthodox Youth Movement, which called for spiritual revival in
the Church and, through it, the search for lost Christian unity. [The] agenda of our group contained, in
addition to studies from the Bible and the writings of the fathers of the Church and current social is-
sues, the question of the unity of the Church and its witness in today’s world.’

5 Corbon, ‘Ecumenism in the Middle East: History’, p. 877.

2 Manfred Lundgren, Proclaiming Christ to His World; The Experience of Radio Voice of the Gospel:
1957-1977 (Geneva, 1983), pp. 12-13.
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While re-affirming their rejection of the Chalcedonian decisions, the Coptic-
Orthodox and Syriac-Orthodox Churches became members of MECC is 1974, as-
serting that they would ‘engage as a family of Oriental Orthodox Churches in the
Middle East in any theological dialogue with other Churches and Christian world
communions’.**’ Patriarch Shantidah III participated personally in the Assembly of
the WCC in Canberra (Australia) in 1991, where he was elected as one of its presi-
dents. In 1994 he was also chosen as one of the presidents of MECC.”

The Coptic-Orthodox Church presently enjoys good relations with the Roman-
Catholic Church. The two Churches signed a common declaration in 1973 that
stipulated that they would search for unity.”® In 1990, at Chambessy (Switzer-
land), the Greek-Orthodox, Coptic-Orthodox, Syriac-Orthodox and Roman-
Catholic Churches reached a fundamental accord on their Christology, though full
communion cannot be reached before some annexed matters are resolved. In the
meantime, the Greek-Orthodox and Syriac-Orthodox patriarchates of Antioch
have agreed to a pastoral protocol.””

Important for the ecumenical relations between the Churches of the Arab World
is also, that many have decided to no longer use the filioque (Arabic: wa al-1bn) in
their creeds. Rome has allowed its Uniate Churches in the Arab World to not use it
any longer. On 1 October 1987, the Anglican Archbishop of Canterbury, Robert
Runcie, and Shantdah III, also reached an agreement that the Anglican Churches
in the Arab World would no longer use the filioque as part of the Creeds. Agree-
ment was also reached between Runcie, and Shantdah III on the Christological
formula of Kyrollos on the mia physis.>’

In 1994, the Assyrian Patriarch Mar Dinkha IV and the Roman Pope John Paul
II signed a Common Christological Declaration in the Vatican, which states:

The controversies of the past led to anathemas, bearing on persons and on formulas.
The Lord’s Spirit permits us to understand better today that the divisions brought
about in this way were due in large part to misunderstandings. [...] We experience
ourselves united today in the confession of the same faith in the Son of God who
became man so that we might become children of God by his grace.”?

The Church leaders also decided to cooperate in the areas of catechesis and the
formation of future priests. In the same year, MECC invited the Assyrians to be-
come full members but the Assyrian Church declined. In 1997, the Assyrians
signed a Joint Synodal Decree for Promoting Unity with the Chaldean Church.*”
In 1997, Mar Dinkha IV entered into negotiations with the Syriac-Orthodox
Church and as a result the two Churches stopped anathemizing each other.”*

%7 Bailey and Bailey, Who are the Christians in the Middle East?, pp. 78

2 Meinardus, Two Thousand Years of Coptic Christianity, p. 7.

2% Ibid. p. 74.

20 Corbon, ‘Ecumenism in the Middle East: History’, p. 881.

! Meinardus, Christians in Egypt: Orthodox, Catholic, and Protestant Communities Past and Present,
p. 104. In the Anglican Church in Egypt, the filoque was manually erased from the Arabic prayerbooks.
2 Bailey and Bailey, Who are the Christians in the Middle East?, p. 131-132.

> Ibid.

4 Www.cired.org
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The importance of these and other agreements between the Churches of the
historic patriarchates cannot be overestimated with a view of the impact on their
Christian witness. Corbon speaks in this context of a ‘new silent Pentecost in
which, fifteen centuries after the dissensions of the 5th century’, because ‘all the
churches can today profess in their diverse languages the same faith in the Lord
Christ, true God and true Man’.**® According to Corbon:

The free gift of unity in plurality cannot be foreseen, but iut is certain that it mani-
fests its power in the weakness of the humilitated churches. [...] The Churches of
the Middle East initially lived their diversity in unity. The divisions appeared at a
time when the identity of each church was felt to be threatened by a dominating
unity. During the course of centuries,all attempts at reconciliation failed for having
misapprehended the mystery of the plural unity of the Church in the image of the
Holy Trinity. In the 20" century, the ecumenical progress in the Middle East was a
slow turning back to the sources, beyond the models of unity in this world, such as
centralization or absorption or federalism or confessionalism.*®

4.5.3.2 Fellowship of Middle Eastern Evangelical Churches (FMEEC)

The Protestant Churches in the Arab World have been dwarfed in the context of
MECC, the organization they themselves started. In order to not lose a platform
for discussing matters pertaining to Arab Protestantism, they have created their
own Pan-Arab organization, called the Fellowship of Middle East Evangelical
Churches (FMEEC).”’

The objectives of FMEEC are to strengthen the mission and ministry of the
Protestant Churches, to promote leadership training and formation of the laity,
men and women alike, and to bring the member Churches to closer unity through
working and learning together. There is agreement on certain theological matters:

[FMEEC is] an association of the Evangelical (Protestant) Churches of the Middle
East which believe in One God, Father, Son and Holy Spirit, and in Jesus Christ as
Lord, Saviour and the One Head of the Church. They believe that the Holy Bible is
the sole foundation for Christian doctrine. They confess that justification is by the
grace of God through faith in Jesus Christ alone, and that good works are the fruit
of faith.**®

%5 Corbon, ‘Ecumenism in the Middle East: History’, p. 882.

*% Ibid.

7 Information received from Rosangela Jarjour, general secretary of FMEEC, in an email to the author
(23 November 2006). Members in 2006 were the Evangelical Church in Egypt, the Diocese of the
Episcopal Church in Egypt, the Diocese of the Episcopal Church in Iran, the Diocese of the Episcopal
Church in Jerusalem, the Diocese of the Episcopal Church in Cyprus and the Gulf, the Episcopal
Church in the Sudan, the Evangelical Presbyterian Church in Iran, the Evangelical Lutheran Church in
Jordan, the National Evangelical Church in Kuwait, the National Evangelical Synod in Syria and Leba-
non, the Union of Armenian Evangelical Churches in the Near East, the National Evangelical Union in
Lebanon, the Sudan Presbyterian Church, the Evangelical Presbyterian Synod of the Sudan, the Protes-
tant Church in Algeria and the Methodist Church in Tunisia. See also W. Semaan, A. Wessels en H.
Teule, ‘De niet-oosterse kerken’, in Herman Teule and Anton Wessels (eds), Oosterse Christenen
binnen de wereld van de Islam Kampen, 1997), pp. 256-260.

%8 Jarjour in an email to the author.
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FMEEC has not been able to resolve all differences between its member
Churches; theological questions related to the Eucharist and the role of lay
ministry are for instance unsolved. In 1997 the Fellowship formulated a Proposal
for the Unity of the Evangelical Churches in the Middle East, which however was
not accepted by all imembers. In 2005 a new proposal was launched, aiming at a
formal agreement between the Churches of the Reformed and Lutheran traditions
in the Fellowship.*”

4.5.3.3 Other Networks

Among Protestants, there are some other major informal networks of cooperation.
The Arab World Evangelical Ministers Association (AWEMA) is a network that
regularly brings Protestant leaders together for general conferences about ministe-
rial matters. The North Africa Partnership (NAP) is an annual gathering of mis-
sionaries and indigenous Christians from North Africa. Every 18 months the Arab
Media Convention (AMC) gathers Christians working in the major Christian me-
dia fields in the Arab World for a conference. Whereas MECC is a fully indige-
nous organization, in AWEMA, NAP and AMC expatriate missionaries play major
roles.

4.7 FINAL OBSERVATION

For understanding the unity and variety of the present Churches in the Arab
World, knowledge of the historic debates surrounding the Ecumenical Church
Councils and the outcomes of these Councils, is indispensable. These Councils are
not only important for their theological statements but for matters of Church pol-
ity as well, as these are foundational for how the historic Churches viewed them-
selves throughout history and until today.

The development of different Church families in early Christianity cannot be
attributed solely to their theological differences; it also reflects the linguistic and
cultural differences in the Middle East and elsewhere. The development of the
different Churches in the pre-Islamic period can therefore be seen as the efforts of
early Christians to contextualize the Gospel.

The Christians in the Middle East as encountered by the triumphant Islamic
Arab armies spoke mainly Aramaic (Syriac), Arabic and Coptic. Linguistically,
the native Arabic of the early Muslims was closely aligned to the Arabic spoken by
large segments of Christianity and it was also not very different from the Syriac.
For the early Muslims of the Arabian Peninsula, these Christians did not represent
strange cultures, but cultures that were rather congenial to them. More study in
this realm is needed but it seems that although there were major theological differ-
ences, there was no deep cultural chasm between the Christians and the early Mus-
lims.

The Churches entered in a new process of contextualization after the coming of
Islam as gradually all Christians of the Middle East became Arabic speakers; fol-

2 bid.
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lowing this the Churches of the Middle East gradually adopted the Arabic lan-
guage in their liturgy. This was a large cultural step for some Christians, like the
Copts, but many others already spoke Arabic as their mother tongue, while others
spoke Syriac which was not distant from Arabic. It can be concluded that the
coming of Islam did not have a dramatic cultural impact on the Christians of the
Middle East, though more for the Copts than for many others in the Middle East.

During the first few centuries of Islam, the Syriac-Orthodox, the Assyrians and
the Coptic Christians were the scientists, medical doctors, administrators, lin-
guists, and the theologians of the Arab Empire. It seems therefore that one para-
digm for Arabic Christian and Muslim studies should be that the Muslims of the
Arabian Peninsula entered into a process of enculturalization in the Christian Mid-
dle East.

An often-repeated comment by Protestant missionaries in the Arab World is
that there is a wide cultural chasm between Christianity and Islam. This is an ex-
aggeration and must be qualified. It is true that there is a chasm between Western
Protestantism and the culture of Islam, but that is not true for historic Middle
Eastern Christianity. The difference between Arabic Islam and the Churches of
the Middle East that were established before the coming of Islam is mostly theo-
logical, not cultural.

The history of Christianity in the Arab World must be seen in the light of the
legal framework of dhimmitude that early Islam created. Even when Muslims
were still a minority in the Arabic Empire, they awarded Christians a minority
status with limited rights. Early Islam treated Christians well compared to how
the Byzantine Empire treated the Coptic-Orthodox, the Syriac-Orthodox and the
Assyrians. Once Islam began to impose its legal framework on the Christians this
situation changed. After Christians became numerical minorities, their situation
was at times very bad. This was not only because of Islamic law, but because of
popular anti-Christian feelings as well. The discriminatory dhimmfi laws did not
help to install respect among the Muslim masses for the minorities. The manner in
which Islam treated the Christian minorities can be seen as a matter of contextu-
alization; Islam followed the habits of the Roman Empire, Byzantium, and the
Persians.

More study is needed regarding the response of contemporary Christians in the
Arab World to the Crusades. It is likely that much of what is published presently
on this issue is characterized by the desire of the Arab Churches to prove that they
are credible nationalists. However, it seems that the European Crusaders were
welcomed by many Middle Eastern Christians after four centuries of being sub-
jected to discriminatory laws and periodic persecutions. About half of the popula-
tions of Syria, Lebanon and Palestine were still Christian when the Crusaders
came.

The historic Churches have a first-birth right because of the formative role they
had in the development of Christian theology. They have a strong sense that they
have suffered for centuries under Islam to defend their faith and all it entails; lit-
urgy, theology, icons, saints, and monasteries. This makes it the more painful for
them when their members defect to Churches that are seen as newcomers from the
Western World. The successful ‘sheep stealing” by Western Churches, organiza-
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tions and missionaries has made the Churches of the Arab World deeply suspicious
of any foreign emissary of Christ, even if he purports to have come to support the
historic Churches and not to teach new things or wean their members away. West-
ern Christians ought to respect this hesitation; they must also confess the integrity
of the Churches of the Arab World as valid expressions of the Body of Christ. The
historic Churches of the Arab World have been confronted with the encroachment
of the Church of Rome in their lands from the Middle Ages. Rome wanted formal
submission and some changes in the liturgies that the Churches in the Arab World
had defended against the Chalcedonians and later against Islam. As the emissaries
of Rome were able to offer education, wealth, and protection, they were able to
have a deep impact on the historic Churches of the Arab World. They were able to
win the Maronites over as well as large segments of the Syriac-Orthodox Churches
and smaller segments from the Coptic-Orthodox, the Greek-Orthodox and the
Assyrians. When the Protestants began to send their missionaries in the 19"
century, they also came as representatives of a wealthy society, offering education,
money, and status.

The work of Catholic and Protestant missionaries has had tremendous positive
effects in the Arab World in general and on the historic Churches in particular. In
the first place, these Western missionaries started primary schools, secondary
schools and universities; they began to teach people reading and writing and they
published books. They also played an enormous role in health care through build-
ing clinics and hospitals, and by teaching Arabs medicine and nursing. In their
care for the poor, widows and orphans they were exemplary. Roman-Catholic and
Protestant mission encouraged the historic Churches to involve themselves in
these areas as well. It can therefore be concluded that the diakonal testimony of
the Church was definitely strengthened by the missionaries.

The proclamation of the Christian faith by the Catholic and Protestant
missionaries also strengthened the kerygmatic witness of the Church. Not only did
they themselves present the Gospel through preaching and literature distribution,
but they also encouraged the leadership of the historic Churches to develop their
abilities to communicate the Gospel and to teach their members the basics of the
Christian faith.

It is regrettable that the increase of the kerygmatic witness and the diakonal
witness was at the expense of the Christian witness of koinonia;, the missionaries
founded many new Churches that further fragmented the one Apostolic Church.
On the other hand it must also be underlined that the role of the missionaries
would, eventually be decisive in the Ecumenical movement in the Arab World.
The fact that, in 1974, NECC was prepared to give up its Protestant character in
order to bring all Churches of the Arab World together into MECC, was in itself a
sign of koinonia. This koinonia is also visible in the fact that all Churches of the
Arab World have since then draw closer to each other and endeavored to resolve
their theological and other disagreements.



5 The Arab World: Radio

This chapter first briefly describes the development of radio broadcasting in the
United States of America (USA) and in Europe before World War II, with a focus
on the development of Christian radio. The Christian radio industry in the USA
was especially important for Christian broadcasts to the Arab World as much of
the early impetus for these broadcasts came from Americans.

Secondly, Arabic Shortwave (SW) broadcasts by European and American
broadcasters between 1938 and 1953 are treated. These broadcasts should be seen
in the light of the desire of Europe and the USA to influence the Arab World with
regard to their attitudes in World War II and the Cold War that followed.

The development of an indigenous radio industry in the Arab World up until
1953 is considered next. It will be seen that in most Arab countries, the interest of
the Arabs in developing a radio industry was relatively small during the colonial
period. During this period, European and American missionaries in the Arab World
began to show an interest in developing Christian Arab radio.

A new period began with Egypt’s revolution that culminated in Jamal ‘Abd al-
Nasir’s presidency from 1953-1970. He used radio to export his revolutionary and
Pan-Arab views to other Arab countries. This created a large audience for radio
programs in the Arab World facilitated by the development of cheap transistor ra-
dios. During this period, the number of Christian organizations involved in broad-
casting programs by SW to the Arab World grew fast.

Between 1970 and 1990, many Arab countries beside Egypt developed their own
transnational radio broadcasting industry. However, audiences became skeptical of
anything they heard on Arab radio due to state censorship in these countries and
they developed the habit of listening to a diversity of SW broadcasting originating
in the Arab World and outside. This created a large audience for broadcasters such
as the British Broadcasting Corporation (BBC) from Great Britian and Radio
Monte Carlo (RMC) from Monaco in Southern France. Christian broadcasts to the
Arab World increased during this period; these broadcasts also benefited from the
Arab habit to search the SW bands on their radio during times of crises.

Then, this chapter reviews the industry’s developments after 1991. Arab gov-
ernments continued to invest in strong radio transmitters but the audiences moved
to watching satellite television. The development of satellite technology enabled
private television broadcasters to beam their programs into the Arab World, thus
by-passing censorship. In response, many Arab governments began to liberalize
their state media but only very slowly and carefully. This has not led to more space
for programs of the Arab Churches on state radio and television. Christian Arab
satellite television has used this opportunity to witness in the public domain.
Christian radio broadcasters have also continued to increase their witness through
SW and MW radio from outside the Arab World.

This chapter ends with some final observations regarding the radio industries
and the role of Christians in those industries in the Arab World. It also includes the



186 Gospel in the Air

description of some trends in the Arab radio industry and in listening habits that
are of importance for Christian radio broadcasters.

5.1 BIRTH AND GROWTH OF RADIO BROADCASTING UNTIL 1945
5.1.1 Developments in the USA

5.1.1.1 Early Radio: Before 1920

Guglielmo Marconi is usually considered to be the first man to develop a success-
ful wireless radio system. Though some others preceded him in effectively trans-
mitting the first sounds by radio, Marconi had far more influence on the shaping of
the radio industry than anyone else.

The first successful voice transmission through radio waves was done by a Ca-
nadian engineer, Reginald Fessenden. On Christmas Eve 1906, he made history by
beaming a signal from the coast of Massachusetts to ships at sea. The content of
this first transmission included a violin solo of Gounod's O Holy Night, readings
from the Gospel of Luke, and Handel's Largo.'

Initially, radio was mainly a matter for inventors and amateurs. The American
military realized the usefulness of radio and began using it during World War I for
communication with ships and airplanes. By the end of the war, the development
of radio technology had grown so fast that in the 8 June 1919 issue of the San
Francisco Chronicle, Francis A. Collins foresaw the imminent expansion of radio
broadcasting into a nationwide service. He reviewed the ‘astonishing advance of
wireless by which a single voice may actually be heard in every corner of the coun-
try’. He wrote that the recent radio advances were poised to ‘work a revolution
comparable to that of the railroad and the telegraph’.

5.1.1.2 Radio before the Networks: 1921-1925
Formal Christian radio broadcasts in the USA began in 1921, almost as soon as the
first radio stations began. The often-heard claim that conservative Christians were
slow in adapting to the realities of modernity was only partially true. Some indeed
felt that any contact with radio was sinful. Others wholeheartedly embraced it as a
God-given opportunity for witnessing to the Gospel far beyond the church commu-
nities.

In November 1920 the first secular station, KDKA, was established in Pitts-
burgh, Pennsylvania (USA).> One of the employees of KDKA was in the choir of
the Pittsburgh Calvary Episcopal Church, and advised his station to broadcast the

! Technically speaking, the first Christian message over the airwaves was when Samuel Morse wrote
his first telegraph in 1837. He tapped in what came to be called Morse Language: ‘What hath God
wrought’. See Hal Erickson, Religious Radio and Television in the United States, 1921-1991: The
Programs and Personalities (Jefferson, London, 1992), p. 1. See also Jeffrey Hadden’s article ‘The
Globalization of American Televangelism’ on www.religiousbroadcasting.lib.virginia.edu (17 January
2003).

? Erickson, Religious Radio and Television in the United States, p. 2.

* These letters KDKA were assigned to the station by the institute that regulated the usage of the air-
waves. All stations were assigned similar four-letter names that were not an abbreviation.
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meetings of his church. This broadcast on 2 January 1921 of a sermon by Jan Van
Etten marked the first broadcast of any church meeting in radio history.* Walter A.
Maier, who taught at Lutheran Concordia Seminary in St. Louis, Missouri, began
preaching on a Lutheran radio station in early 1923. This was the beginning of the
program The Lutheran Hour (TLH), that would later also have an Arabic version.’

The period of 1922 to 1925 came to be known as the ‘rush to register’ period.
The number of religious organizations owning radio licenses grew from 12 to 63.
By the end of the 1920s, about 50 of 606 broadcasting stations in the USA were in
the hands of churches.’

5.1.1.3 Networks and Nationwide Christian Programs: 1926-1945

In 1929, Maier bought airtime on the Columbia Broadcasting System (CBS), a pri-
vately owned commercial network of radio stations. For a while, TLH was more
popular than any other program on American radio.” Radio was extremely popular
especially during the years of the Great Depression because it was a relatively
cheap means of information and entertainment. The number of radio sets in the
USA doubled between 1929 and 1933, and the greatest increase in radio sales was
when the Depression was at its worst. By 1934, 60 percent of all households had
their own radio.”

CBS and the other main network National Broadcasting Corporation (NBC),
founded in 1926, came to be the platforms for the broadcasts of the Federal Coun-
cil of Churches (FCC). FCC represented mainline Protestant, Roman-Catholic and
Jewish communities. They did not have to pay for the airtime of their programs as
they were considered to be a contribution to the public life of the USA.” These
networks refused to give, or sell, airtime to most religious broadcasters that were
not linked to the FCC. This included TLH. However, a new network that began
in 1935, Mutual Broadcasting System (MBS), had no problems with selling air-
time to TLH and other Christian organizations not linked with the FCC. Through
MBS they could get much wider exposure than before.'

In 1935 TLH received 70,000 letters from its audience. Fred and Edith Pankow
quoted one observer who said that ‘for every 1000 listeners, only one writes. That
means we have over 60 million listeners’.'" This ratio would continue to be men-
tioned into the 21% century among Christian broadcasters, even though it is totally
unsubstantiated. This idea that the audience is 1,000 times as large as the letter

* Erickson, Religious Radio and Television in the United States, pp. 1-2.

* Fred and Edith Pankow, 75 Years of Blessings and the Best is yet to Come: The History of the Inter-
national Lutheran Laymen’s League (St. Louis, 1992), pp. 29-30.

¢ Erickson, Religious Radio and Television in the United States, p. 2. Hansjorg Biener, Christliche
Rundfunksender Weltweit: Rundfundarbeit im Klima der Konkurrenz (Stuttgart, 1994), p. 47. Carole
E. Scott, “The History of the Radio Industry in the United States to 1940, on www.eh.net/encyclope-
dia /scott.radio.industry.history.php (15 April 2003).

" Tona Hangen, ‘Man of the Hour’, in Michele Hilmes and Jason Loviglio (eds), Radio Reader; Essays
in the Cultural History of Radio New York, 2002), pp. 115-118. Pankow, 75 Years of Blessings, p. 45.
8 Kate Lacey, ‘Radio in the Great Depression’, in Michele Hilmes and Jason Loviglio (eds), Radio
Reader; Essays in the Cultural History of Radio (New York, 2002), p. 24.

? Erickson, Religious Radio and Television in the United States, p. 5.

' Ibid., p. 6.

" Pankow, 75 Years of Blessings, pp. 54, 64.
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response is a persistent myth that is attributed to BBC, even though the audience
researchers at BBC deny the validity of the idea. In 1994, Graham Mytton, head
of Audience Research and Correspondence at BBC, addressed a group of broad-
casters about this issue. He said:

There is no commonly used ratio of listeners to letters, because there is no ratio.
There is no relationship whatsoever between the number of letters you receive and
the numbers of listeners you have.'

Mytton proved his point by comparing the result of on-the-ground audience re-
search that was done in 1993 with the numbers of letters received from those audi-
ences. In the Tamil language, the ratio was 1:10, in Hindi 1:500, and in Swabhili
1:700. ‘So you see there is absolutely no relationship,” according to Mytton."

In 1939, 171 stations were broadcasting TLH. This dropped to 45 stations in
the USA in 1942 due to war-time broadcasting regulations. Internationally, TLH
continued to expand. In order to support the American military worldwide, it util-
ized 682 stations in 1945, both in the USA and elsewhere.

TLH would later be broadcast in Arabic, as well as some of the other programs
of Churches and Christian organizations that played a role in early American radio
history. The following three organizations are examples of this. The Seventh-day
Adventists (SDAs) began their program Voice of Prophecy in 1930, through the
work of H.M.S. Richards sr. The Christian Reformed Churches began the Back to
God Hour (BTGH) in 1939. Theodore Epp, the son of a missionary couple work-
ing with Indians in Arizona, started Back to the Bible (BTTB) during that year."

In 1939, the National Association of Broadcasters (NAB) restricted its member
stations from broadcasting programs that might endanger the neutral political
stance of the USA. This prevented the religious organizations that hired airtime on
the networks from almost any editorializing. That directly impacted their ability to
convert listeners and to solicit funds from the audience."” In 1944 the National Re-
ligious Broadcasters (NRB) organization was set up. The organization had a self-
regulatory influence on its members, maintaining a high standard of ethics and
quality. That was deemed important per se, but also as part of NRB’s efforts to
lobby for securing the right to buy airtime on the secular networks and to use that
airtime as they deemed fit. NRB was also a counterbalance against the regulating
influence of the FCC on those networks.'

'2 Elzbicta Olechowska and Howard Aster (eds), Challenges for International Broadcasting (n.p., 1995),
p. 88. This book contains the transcripts of speeches and discussions of the conference Challenges for
International Broadcasting, held in Vancouver (Canada) from 20-24 March 1994.
B Ibid. Gleason H. Ledyard, Sky Waves: The Incredible Far East Broadcasting Company Story (Chi-
cago, 1963), p. 144, speaks of FEBC’s ‘experience’ of 100 listeners per letter, while Biener, in Christli-
che Rundfunksender Weltweit, p. 36 footnote 4, quotes audience research by the Swedish government,
which suggest a relationship of 1:10.
' Biener, Christliche Rundfunksender Weltweit, p. 52. See also www.backtothebible.org. (26 April
2003).
:Z Erickson, Religious Radio and Television in the United States, pp. 7-8.

Ibid.
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5.1.1.4 The End of Isolationism and the Voice of America (VOA)

The entrance of the USA in World War II was a defining moment in the history of
the twentieth century. Until 1940, the USA government’s main concern was with
internal economic and social problems. When World War II began, the USA main-
tained at least nominal neutrality, though its lend-lease program provided Britain,
France and later the Soviet Union with war material and credit. It was the Japa-
nese attack on Pearl Harbor on 7 December 1941 that forced the USA to set aside
its interwar isolationism and become a player in the international arena. Sixteen
million American men and women were drafted into the army between 1942 and
1945 and many of those fought in Europe, Africa and Asia."”

The Voice of America (VOA) began its broadcasts 79 days after Japan attacked
Pearl Harbor."® In addition to major land-based SW stations that covered vast ar-
eas with VOA and Armed Forces’ programs, the American armies had over a hun-
dred mobile broadcasting stations throughout Europe, Africa and Asia during
World War II to broadcast on Mediumwave (MW) and SW." Some of these mobile
stations were sold to local broadcasters after the war. VOA built transmitters in
the Philippines (1943) and later also in other friendly or dependent countries, like
Tangier and Liberia.”® These locations were suitable from the perspective of trans-
mission reach, political stability and liberty, and each of these locations later
played a major role in the development of Christian Arab radio broadcasting.

5.1.2 Developments in Europe

5.1.2.1 The Netherlands

The Netherlands created its own unique form of semi-private radio broadcasting.
In 1913 an engineer, Hanso H. S. Steringa Idzerda, began a privately owned com-
pany called Netherlands Radio Industry (Nederlandse Radio Industrie, NRI). This
company produced parts for radio sets. To stimulate sales, Idzerda decided to be-
gin regular entertaining radio broadcasts, a novum internationally. On 6 November
1919 he broadcast these programs for the first time. These stopped in 1924 when
Idzerda went bankrupt. A year earlier the National Transmitters Factory (Nation-
ale Seintoestellen Fabriek, NSF) another producer of radio equipment, had begun
broadcasting from Hilversum.”

'7 James Joll, Europe since 1870; an International History (London, 1976), p. 391. The Cold War that
began in the late 1940s created a great interest amongst American Christians in events in Europe and
the rest of the world. Communism, with its anti-Christian policies and godless philosophy, came to be
seen as the greatest enemy of Christianity. The expansion of the Cold War to the Arab world in the
1950s, and the Arab-Isracli wars, made the Arab world a focus of attention for the Western world. This
awakening attention in the American and European media influenced the churches as well. In 1982,
Donald Browne, one of the foremost historians of SW broadcasting, used the words ‘almost meteoric
rise’ to describe the growth of SW broadcasting during the late 1930s and World War II. After that
war, the growth was briefly halted, but it experienced ‘another rapid climb’ during the 1950s and 1960s
due to the Cold War. Browne spoke about growth ‘leveling off” during the 1970s. Donald R. Browne,
International Radio Broadcasting: The Limits of the Limitless Medium (New York, 1982), p. 1.

'8 Biener, Christliche Rundfunksender Weltweit, p. 19.

" Ibid., p. 54.

? Ibid., p. 94.

2! http://www.veron.nl/amrad/history/idzerda/main.htm (8 December 2005).
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The first Protestant broadcasting company in the world, Dutch Christian Radio
Association (Nederlandsche Christelijke Radio Vereeniging, NCRV), started airing
its programs in December 1924. NCRYV hired one night of airtime per week on the
one nation-wide radio channel of NSF in Hilversum for proclaiming a conservative
Reformed Gospel. The Roman-Catholic broadcasting company Catholic Radio
Broadcaster (Katholieke Radio Omroep, KRO) began its broadcasts in November
1925. It hired airtime another night each week on NSF. In May 1926 another
group of Protestants, Free-thinking Protestant Radio Broadcaster ( Vrijzinnig Pro-
testantse Radio Omroep, VPRO) began to place its message in the public arena.
Other organizations followed.”

In 1928, the Dutch authorities adopted the first laws relevant to the private
broadcasting associations. Airtime was allotted almost solely according to the
number of members each of the private broadcasting organizations were able to
organize. This had a positive impact on the Christians broadcasters because,
through their own organizations as well as through the Churches, they were able to
attract large numbers of members. The broadcasters were private, but not commer-
cial; commercial broadcasts were not allowed. The broadcasting companies were
financed by their own constituency that paid membership fees.”

In 1941 the Germans, while occupying the Netherlands, introduced Listening
Money (Luistergeld). Anyone with a radio set had to pay an annual fee for the
privilege to listen to the one German-regulated station, and with that money the
station was paid for. After the war, this concept was retained by the Dutch. The
regulated monopoly of the private associations was continued as before the war but
the state used the Luistergeld to pay for the production of the radio programs and
for their broadcasts.

In March 1927, the first Dutch transnational radio broadcasts began aimed at
the Dutch East Indies (Indonesia). These were the first permanent, more or less
continuous, transnational broadcasts. They were aimed at Dutch listeners in the
Netherlands East Indies, the Netherlands Antilles and Dutch Guyana. Soon, other
languages beside Dutch were added. The programs were broadcast from the SW
transmitter at the Philips Laboratories in Eindhoven. Philips did this to develop a
market for its equipment. The transmissions were inaugurated by Queen Wil-
helmina who addressed her colonial subjects. A year later, a SW station was
opened in Malabar in the Dutch East Indies for broadcasting to the Netherlands.>*.

5.1.2.2 Germany

In 1919, Hans Bredow, head of the German postal authority, urged journalists and
press agencies to begin radio broadcasts. The response was negative as the press
agencies did not have a vision for radio in Germany yet. Therefore, against the
original desire of the German authorities, development of radio had to be state-
driven. In 1921 an official of the postal authority went on a fact-finding trip to the

22 http://home.luna.nl/arjan-muil/radio/nederlands/omroep-frame.html (18 November 2006).

> Ibid.

* Browne, International Radio Broadcasting, pp. 48-49, 198-199. These broadcasts developed into
Radio Nederland Wereldomroep (Radio Netherlands World Broadcaster, RNW). Www.radiodx.com (8
November 2006).
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USA and returned with a negative report describing the chaotic development of
private radio. Thus in 1923 Germany released a complete orderly legislation for
state-regulated radio. It invited private organizations to take the lead, within the
limits of this law, to manage radio. In early 1924 the first radio companies were
founded, such as the Middle-German Broadcasting Company (Mitteldeutsche
Rundfunk AG) in Leipzig and the Northern Broadcasting Company (Nordische
Rundfunk AG) in the north. These companies were financially dependent on sub-
scriptions from their listeners, not on advertising.

Germany’s first SW broadcast began in 1929. By the end of 1932, private
broadcasting companies were no longer allowed and the state became the proprie-
tor of all radio organizations, as the German government became evermore aware
of its propaganda value. Propaganda minister Joseph Gobbels used SW radio as a
powerful tool for propagating Nazism after Adolph Hitler came to power in
1933.2 Broadcasts to the USA began in 1933, to South Africa, South America
and East Asia in 1934, and to South Asia and Central America in 1938. By 1945,
Germany broadcast 24 hours per day over SW in twelve languages.*®

5.1.2.3 France and Peripheral Broadcasters

The French government initially allowed the development of a mixed system of
private radio and state radio. Station of the Eiffel Tower was the first broadcaster
in France. It began as an army operation with transmissions for the navy on 24
April 1910. On 24 December 1921, this station began its first daily broadcasts in
France.

One of the leading personalities in creating private stations was Jacques
Trémoulet. In 1922 he began a company that would own stations like Radio
Montpellier, Radio Agen, and Radio Bordeau South-West. His most popular sta-
tion was Radio Toulouse (1925). It became a large, popular and profitable station
that could be heard all over France, to the chagrin of the French government that
could not compete with better broadcasts.

The state organization for radio, National Radio Broadcasts (Radiodiffusion
Nationale), aimed to unify all broadcasting in France. The efforts of successive

» William F. O’Connor, ‘Expatriate American Radio Propagandists’, in Michele Hilmes and Jason
Loviglio (eds.), Radio Reader; Essays in the Cultural History of Radio (New York, 2002), pp. 277-278.
Gobbels placed so much faith in the power of radio that he had loudspeakers erected on streets and
squares. He also promoted the production of a cheap radio receiver, known as the Volksempfanger, or
People’s Receiver. By early 1941 the German population of 50 million had 15 million of these sets.
‘What the press was in the nineteenth century, radio will be in the twentieth’, Gobbels declared as he
opened the tenth German Radio Show in Berlin on 18 Augustus 1933. For Gobbels, radio was the ‘chief
and major mediator between the Movement and the Nation, between Idea and Man’ as he declared on
the same occasion. By the time of the Berlin Olympics of 1936, the German foreign-language broad-
casting department was ahead of all other countries in terms of technology, staff numbers, and exper-
tise in the manipulation of listeners. In 1936 Gobbels noted in a circular of his propaganda ministry:
‘We National-Socialist propagandists have transformed the radio into the sharpest of propaganda
weapons. Before we took power, the radio was run by amateurs. What we have now made of it is a
tool for ideological education and a top-class political force.” Horst J. P. Bergmeier in an email to the
author (24 May 2004). Bergmeier wrote a book on the Nazi usage of propaganda radio: Horst J.P.
Bergmeier and Rainer E. Lotz, Hitler’s Airwaves - the inside Story of Nazi Radio Radio Broadcasting
and Propaganda Swing (New Haven, London, 1997).

% Michael Sagurna, ‘Radio in Deutschland’, on www.regiocast.de (20 March 2005)
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governments to curtail private radio were increasingly successful. It was a major
blow for the private stations when France succeeded in nationalizing Radio Paris
in 1933. The owners of Radio Paris, realizing that France was in the process of
nationalizing their station in Paris, decided to buy a station on the periphery of
France for private broadcasts to France. The mountainous geography of the Grand
Duchy of Luxembourg, its liberal political stance and the fact that there was a
small existent station for sale, made it a good location. Trémoulet, fearful that his
stations in France might be nationalized, tried to buy the station but the contract
went to the owners of Radio Paris. They set up a company in Luxemburg called
Luxemburg’s Company of Radio Broadcasting (Compagnie Luxembourgeoise de
Radiodiffusion, CLR) and signed a contract for a 30 year lease of the station.”’

In January 1933, regular broadcasts began. SW station Radio Luxembourg be-
came popular in France, Great Britain, Belgium and the Netherlands as it broad-
cast in the languages of those countries.”® Trémoulet was able to buy another pe-
ripheral station, Radio Andorra. In 1935, the Principality of Andorra gave
Bonaventure Vila a 30 year concession to run a radio station. In 1938 this was
ratified by the two rulers of Andorra, the Spanish bishop of Urgel and the French
government. Radio Andorra was financed by Trémoulet. His fear of the increas-
ing tendency of the French authorities to nationalize radio was compounded when
the French minister for telecommunications announced his unhappiness with the
idea of a private radio station broadcasting from Andorra in French. He threatened
to work for its closure but in spite of that, on 7 August 1939, Radio Andorra began
its broadcasts.

At the outbreak of World War II, 14 commercial and 12 public sector radio sta-
tions operated in France. During the war, in both German-Occupied France and in
Luxemburg, all radio stations were sequestered by Germany in order to be used for
propaganda broadcasts. In the Vichy-held areas of southern France, radio was also
taken over by the state. Trémoulet was able to keep Radio Andorra free from
German influence as Andorra was a neutral state. Radio Toulouse and other sta-
tions of Trémoulet’s continued to broadcast under Nazi tutelage. >

During the war Trémoulet represented the Vichy-regime in the construction of
RMC. It was set up as a commercial station, but ‘it appears that it derived very
little, if any, revenue from the sales of air time, and it was almost totally supported
by the Germans and Italians’ according to Donald Browne, who described RMC as
‘a useful propaganda weapon.” According to the German media expert Hansjorg
Biener, the station was not intended to be a propaganda station, but a tool for
transferring Nazi money abroad, that is, for money laundering.”’

" This would later be renamed Radio and Television Luxemburg (RTL).
 Www.aminharadio.com/portugal_rr.html (20 September 2004).

? M. Kerslake and F. Lhote (eds), ‘Radio Andorra: A Brief History’, in Offshore Echos Magazine (No.
38, May 1981), pp. 20-22. This magazine is a publication of the French Radio Club. More detailed
information can also be found on www.100ansderadio.free.fr (9 December 2005).

% Browne, International Radio Broadcasting, p. 59, footnote 9. Hansjorg Biener in an email to the
author (29 April 2003). The idea that the station was meant to be a German propaganda tool seems
unlikely from the brief history of the station during World War II. The inaugural program on 18 July
1943 included songs by Bing Crosby and a good portion of jazz music. As Hitler hated jazz and banned
it wherever he could, the new station was far from being a mere mouthpiece for the Reich. The original
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In 1931 the French state had begun its Colonial Mail (Poste Colonial) SW
broadcasts aimed at its colonies. These broadcasts became a diplomatic tool after
Hitler took power in Germany. In 1938, these SW broadcast were communicated
in 30 languages. The organization was now called Paris Worldwide (Paris
Mondial). The French regime of Vichy in Southern France tried to enlist the sup-
port of the colonies for its collaboration with Germany by its own SW broadcasts
of The Voice of France, Faithful France, and Muslim France. These last broad-
casts were aimed at North Africa and were in Arabic.’' After France was occupied
in 1940, General Charles de Gaulle began to broadcast on SW from London for
encouraging resistance in France and its colonies.

5.1.2.4 Vatican City

Pope Pius XI ascended to the pontificate on 6 February 1922. In 1925 the director-
general of communications for Vatican City, the Jesuit Giuseppe Gianfranceschi
began drawing up plans for the establishment of a SW station in the Vatican.** In
1929, four days after the signing of the Lateran Treaty which established Vatican
City as an independent state, Marconi received permission to begin working in the
Vatican Gardens.” Gianfranceschi became the first director-general of Radio Vati-
can. During the construction, Pius XI personally discussed with Marconi every
step and detail.**

After a brief introduction of the pope by Marconi, Pius XI took the microphone
and inaugurated the first worldwide radio message ever given by a pope. In Latin
he used Bible verses that emphasized the universality of the Gospel message. ‘Lis-
ten, O Heavens, to that which I say; listen, O Earth, listen to the words which
come from my mouth [...] Listen and hear, O Peoples of distant lands!"*

During World War II, Radio Vatican was in a very precarious situation. The
Vatican was formally neutral during the war and broadcasts by Radio Vatican were
increasingly censored through German and Italian intervention. In spite of that,
Radio Vatican reported frequently about Nazi atrocities in no unclear terms con-
demning them as acts against the Gospel. The rounding up of Jews and racial seg-
regation were condemned throughout the war on Radio Vatican and listeners were
encouraged to not believe German and Italian propaganda. They were urged to
resist the prevalent ideologies of Nazism and Communism in Europe by keeping
the Roman-Catholic faith.*

agreement stipulated that output of the station should be ‘completely independent and objective while
respecting both German and French interests.” These aims were largely achieved and RMC had a rather
different sound from other wartime stations in France. This reflected the make-up of its strangely di-
verse staff who were a mixture of Gaullists, Jews, collaborators and opportunists. Patrick Middleton,
‘Making Waves in Monaco’, on www.riviera-reporter.com (27 April 2003).

31 Jacqueline Papet, ‘Histoire : Si RFI m'était contée’, on www.rfi.fr (9 November 2006)..

2 Www.vaticanradio.org (12 October 2003)

* Ibid.

** Ibid.

» Www.vaticanradio.org.

3¢ See for instance Robert Speaight, La Voix du Vatican: Radio-Vatican et la Guerre (Beirut, 1943).
This booklet was originally written in English. Its intention was ‘to answer those, possibly in Spain
and Ireland, who said: “The Pope is neutral. Why do you want us to side against the Pope?”” Speaight,
La Voix du Vatican: Radio-Vatican et la Guerre, p. 3. The writer uses concrete examples of broadcasts
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5.1.2.5 United Kingdom

The British Broadcasting Company, as the BBC was originally called, was set up
in October 1922 by a group of leading manufacturers of radio equipment, including
Marconi. On Christmas Eve, J. Mayo held the first religious sermon on the BBC.

Great Britain introduced the Broadcast Receiving License to finance the BBC.
People had to pay ten shillings per year for the right to own a radio. The license
had to be bought at the post office. Half of the amount went to the government,
and half to the BBC. In 1926, there were over two million licenses, and in 1938
there was over eight million. As a result, 98 percent of the population could listen
to the BBC.

The Company became a Corporation in 1927, after some fierce verbal battles
with the government over the news coverage of some strikes. The BBC was na-
tionalized but it retained its independence from government by agreeing that it
would be answerable to a Board of Governors that represented the public interest.
The governors were to be appointed by the queen upon recommendation of the
prime minister. In January 1928, in order to serve the public as broadly as possi-
ble, a regular weekday religious broadcast began.

On 11 November 1927, BBC began its first transnational test broadcasts to its
Empire. These tests continued until 1932 when the BBC began its Empire Serv-
ice, the forerunner of the World Service, with daily English SW broadcasts. In
1938 BBC began its first foreign language service, in Arabic. It then began to tar-
get Europe in English, French, German, Spanish, Italian and Portuguese by the
beginning of World War II. During World War II, BBC maintained its unbiased
approach to news reporting, although its broadcasts were also used for encouraging
resistance in Europe. Toward the end of the war, BBC was broadcasting in 40
languages. For many Europeans, this made the style of the BBC the epitome of
good broadcasting.”’

5.1.2.6 Portugal
Radio broadcasting in Portugal began when Fernando Medeiros began the first
Portuguese station, Radio Hertz. The first regular broadcasts began as late as 1925,
from the amateur station CT1AA. In 1928 Jorge Botelho Moniz founded one of
the most important private stations of the 1930s and 1940s, the Portugese Radio
Club.

In 1930 the directorate-general of Radio Electric Services was set up as part of
the postal authorities, and a MW and a SW transmitter were purchased. All radio
broadcasting was henceforth regarded as a state monopoly with National

of Radio Vatican to prove that the Vatican resisted Nazism and the atrocities against the Catholic
Church and the Jews; See also the brochure L’Eglise et la Guerre of an unknown writer, probably pub-
lished in 1943 by the Catholic French underground press. The brochure also shows how the Catholic
leaders of Europe spoke out against Nazism. Radio Vatican is quoted to show the resistance of the
Vatican against Nazism. Ronald J. Rychlak in an email to the author (12 July 2004). See also Francois
and Renee Bedarida, ‘The Voice of the Vatican and Religious Resistance’, in Revue de I'Histoire de
I'Eglise de France (No. 64, December 1978), pp. 224-225 and Jacques Adler’s article ‘“The “Sin of
Omission”?, Radio Vatican and the anti-Nazi Struggle, 1940-1942’, in Australian Journal of Politics &
History (Vol. 50 No. 3, 2004), pp. 396-406.

37 See the website of BBC, www.bbc.co.uk (9 December 2005).
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Broadcasts accomplishing its first test transmissions in 1933. The station was
officially opened in August 1935. The National Broadcasts acted as the
mouthpiece of Portugal’s dictator, Anténio de Oliveira Salazar (1932 to 1968).*®

Salazar allowed the Church to open a private station because it was a staunch
supporter of his regime and of his authoritarian, traditionalist political system
called The New State (Estado Novo) which he had inaugurated in 1933. He
wanted to protect Portugal from both Western liberal democracy and Communism.
In 1933, Roman-Catholic clergy, with the support of cardinal D. Manuel Gon-
calves Cerejeira, began to campaign for a Roman-Catholic radio station. Radio
Renaissance (R4dio Renascenga) began broadcasting on MW and SW from Lisbon
on 1 January 1937 after it had completed tests for half a year. This station’s fi-
nances were based on private donations.”.

5.2 EUROPEAN AND AMERICAN BROADCASTS IN ARABIC: 1934-1953
5.2.1 Italy: 1934

The first Europeans to begin broadcasting programs to the Arab World in Arabic
were the Italians. In 1934 they began SW broadcasting of Arabic news programs
from their transmitters in the city of Bari in the south-eastern province Puglia (It-
aly). The original announcers of Radio Bari were Tunisians.* The station
portrayed Italy’s leader Bennito Mussolini as the friend and protector of Islam in
the struggle of the Middle East and North Africa to throw off the yoke of the
United Kingdom and France. Mussolini played on Arab and Egyptian nationalism
that erupted intermittently in violence and that undermined the colonial presence in
the Arab World. At the same time, Mussolini aimed at making the Mediterranean
Sea into Italy’s Mare Nostrum. In 1935 the Italians began their war in Abyssinia
and the colonization of Libya; in 1937 Mussolini was looking at invading Ethiopia.
As Great Britain resisted this imperial Italian drive, the Italian Arabic broadcasts
became increasingly anti-British.*'

5.2.2 Great Britain: 1938

The colonialist plans of Italy and the anti-British broadcasts of Radio Bari encour-
aged British diplomats in the target area to pressure the BBC’s Empire Service to
begin its own Arabic broadcasts; these began on 3 January 1938. These were the
first foreign-language broadcasts of BBC. In April 1938, this first ‘war of the air-
waves’ that was waged specifically to influence the Arab World, ended temporarily

3 Www.ics.pt (9 December 2005).

* Www.aminharadio.com/portugal_rr.html (20 September 2004).

4 Nevill Barbour, ‘Broadcasting to the Arab World: Arabic Transmissions from the B.B.C. and Other
Non-Arab Stations’, in Middle East Journal (No. 1, 1951), pp. 58-59.

*! Howard M. Sachar, A History of Israel: from the Rise of Zionism to our Time (New York, 1997, first
edition 1982), p. 195.
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because of the Anglo-Italian Pact. Among other things, Italy promised to stop its
hostile propaganda to the Arabs.*

In 1951 Neville Barbour, assistant head of the Eastern Services of the BBC,
wrote that in the early days, the ‘type of Arabic to be used’ was the most urgent
issue for BBC:

Even excluding the linguistically very different Arab World in North Africa, there
was a great diversity of spoken language in the Arab World of the Middle East for
which the broadcasts were intended. Should some form of standard Arabic be used,
universally intelligible to the relatively small educated class but to them only, or
the particular dialect which could directly reach the hearts and understanding of the
masses in a given country.43

The BBC experimented from time to time ‘with colloquial talks and features in
Syrian, Egyptian and other dialects. These had a mixed reception, according to Bar-
bour. BBC decided to mainly use ‘standard Arabic’.** Barbour was convinced that
these broadcasts played a role in fostering Arab unity as they spread the usage of

MSA:

The universal use of the standard Arabic is a remarkable tribute to its vitality; its
use throughout the Arab World must itself have been greatly promoted by the
broadcasts. [...] There can, in fact, be no doubt that foreign broadcasting, ad-
dressed as it is to the Arab World as a whole, is a prime factor in promoting a sense
of unity amongst the Arab nations by spreading a knowledge of standard Arabic, by
informing the various countries about one another, and by giving them a common
stock of information and views on events of the day.**

Barbour made these comments in 1951. Two years later the Egyptian President
Jamal ‘Abd al-Nasir began using radio as the main medium for spreading his Pan-
Arab dreams. If this power of radio in the Arab World was already obvious in
1951, it becomes easier to understand why Nasir in 1952, shortly after the Revolu-
tion, confidently decided to substantially invest in increasing Egypt’s transmission
facilities.

5.2.3 Germany: 1938

Radio Berlin began broadcasting in Arabic in April 1938. One of Gobbels’ ‘stars’
was Amin Muhammad al-Husayni, the grand mufii of Jerusalem, who had lived in
Germany since 1942. He issued regular appeals to the Arabs from Berlin through
the Bari station in Italy, calling the Arabs to jihad against the British. Rashid ‘All

2 Hansjorg Biener, Christliche Rundfunksender Weltweit, pp. 58-59. Douglas A. Boyd, Broadcasting
in the Arab World: A Survey of the Electronic Media in the Middle East (Ames, 1999, first edition
1993), pp. 292-293.

* Barbour, Broadcasting to the Arab World , pp. 57-58.

* Ibid., p. 64.

* Ibid., pp. 64-65.
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al-Ghaylani, the Iraqi prime minister until 1941, also became one of Radio Berlin’s
speakers.*®

Yinis al-Bahri, one of the Arabs involved in the Arabic broadcasts, described
his work for the Germans in his autobiography of 1956, Here Berlin, Long Live the
Arabs (Huna Birlin, Hayya al-‘Arab). Al-Bahri was an Iraqi journalist and an offi-
cer in the German army. In his book, he claimed that he was responsible for all
Arab broadcasts on Radio Berlin but that was an exaggeration, as there was never
one person or one department responsible for all the Arab broadcasts of the Nazis.*’
Al-Bahri was a well-known speaker in some of those broadcasts, though. Accord-
ing to Barbour, he ‘had a remarkable talent for the sensational type of broadcasting.
[...] I?Serlin Radio was bound by no scruples, and cared nothing for factual accu-
racy’.

Barbour and al-Bahri did share a similar view of the importance of the right us-
age of Arabic. Al-Bahri wrote in his autobiography that he refused to use any other
language than MSA, even when Radio Berlin began to receive letters, articles, and
poetry submitted from Morocco, Algeria, and Tunisia in the colloquial Arabic of
those countries. He decided to set aside an hour each day for North Africa, but he
did not want to broadcast in its local Arabic dialects.” On this matter, al-Bahri
described a discussion he had with Kurt Munzel, who was the head of the foreign
ministry’s broadcasting department for broadcasting to the Orient from 1 July
1941. Munzel tried to convince al-Bahri to change his mind and use North Afri-
cans dialects: ‘The Arabic dialects are so different, how can the North Africans
understand standard Arabic?’ Al-Bahri replied:

That is a falsehood with no basis in fact or reality. [...] That is what the French co-
lonialists claim. [...] The French are the ones who want to impose the dialect in
Arab North Africa so as to wipe out standard Arabic and thereby weaken the feel-
ings of Arab nationalism, strangle freedom, and the spirit of independence in the
souls of the heroic North Africans!™

According to al-Bahri, his refusal to allow anything but MSA made Munzel decide
to start broadcasting Arabic colloquial programs to North Africa from Radio
Mondial in Paris. He would have preferred to broadcast those programs from Radio
Berlin, but al-Bahri claimed that he resisted that successfully.”'

4 Philip Mattar, The Mufti of Jerusalem: Al-Hajj Amin al-Husayni and the Palestinian National Move-
ment (New York, 1988), p. 104. Bergmeier in an email to the author (24 May 2004).

4 Eric Mueller, ‘Foiling Espionage in Berlin Radio's Arabic Service’, in The Journal of Historical Re-
view (Vol. 19 No. 1, 2000), pp. 32-36. This journal is published by an institute of revisionist historians.
*8 Barbour, Broadcasting to the Arab World, p. 66.

4 See Ynis al-Bahri, Huna Birlin, Hayya al-‘Arab Vol. 5 (Beirut, 1956), pp. 112-115. Text provided
by Eric Mueller, Arabist and publicist in Texas, USA. Eric Mueller in an email to the author (19 April
2003).

%% Bergmeier in an email to the author (24 May 2004).

! Al-Bahri, Huna Birlin, Hayya al-‘Arab, pp. 112-115. France imposed French as the language of ad-
ministration in schools in Algeria as Algeria was considered an integral part of France. France also
tended to depend more on Kabyle Berbers for running the country than on Arabic-speaking Algerians.
The Algerian nationalist movement used MSA and Islam for unifying the Algerian population against
the French rulers. It seems unlikely that al-Bahri, was ever in a position to take this sort of decision
against a representative of the German foreign ministry. Al-Bahri’s description of his adversity against
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5.2.4 Union of Socialist Soviet Republics (USSR): 1939

In the Union of Socialist Soviet Republics (USSR), set up with Russia at the cen-
ter after the Communist revolution of 1917, all radio was state-owned and the con-
tent of the radio programs did not allow for any minority viewpoint. Radio was
used as a propaganda instrument for teaching people the dogma of Communism.
All religious messages were banned from Soviet radio.

The USSR developed an enormous array of SW transmitters at home and in
some of its satellite states. In 1929 it began its English, French and German broad-
casts on Radio Moscow. In 1939 Radio Moscow started its Arabic service as a
medium to support the Communist parties in the Arab World. After World War II,
Radio Moscow was among the largest SW broadcasters in the world and the Cold
War that followed motivated Moscow to broadcast evermore programs, including
Arabic ones.”

5.2.5 Vatican City: 1949

In 1949, Dutch Roman-Catholics donated a 100 kW transmitter to Radio Vatican,
which made it by far the strongest Christian transmitter at that time. During the
same year, experimental broadcasts in Arabic began. Regular Arabic broadcasts
commenced in 1953. These broadcasts were in the first place for sharing the Vati-
can’s Christian witness by serving Roman-Catholics in Arab areas where there was
no access to a church or a priest.”

5.2.6 USA: 1950

After World War II, VOA and related stations like Radio Free Europe, Radio Lib-
erty and Radio Free Asia, increasingly became instruments of American foreign
policy and weapons against the USSR. This was deemed important for counteract-
ing Communist propaganda broadcasts from Radio Moscow.” For that reason,

broadcasting in the Moroccan, Algerian and Tunisian dialects may very well be related to efforts in
1956 to prove his Pan-Arab credentials after he had been hired by Jordanian radio to lead its broadcasts
as a counterweight against Nasir’s broadcasts of Voice of the Arabs. During the 1950s, Egypt was
broadcasting to Morocco, Tunisia and Algeria for the liberation of those lands from the French. Possi-
bly al-Bahri, wanted to show that he did that even before Nasir conceived of it and that he behaved as
an independent Pan-Arabist while working for the Nazis. For more on Al-Bahri’s role in broadcasting
against Nasir, see below.

52 Biener, Christliche Rundfunksender Weltweit, pp. 11-18. Barbour, Broadcasting to the Arab World,
p. 64.

>3 Www.vaticanradio.org. In 1954, the offices, studios and transmitters were moved to Santa Maria di
Galeria, 18 kilometers outside Rome. Its 440 hectares had been made extraterritorial in 1952. Pope
Pius XII declared at the official opening in 1957 that the decision to have this powerful station was
taken, ‘so that the whole world can hear our voice, and so that the whole Christian community may
hear our admonishments, our encouragements, and our desires’. Biener, Christliche Rundfunksender
Weltweit, pp. 149-150. In 1982 Browne wrote that most ‘listeners would find to this day that much of
the station’s programming is uninteresting and/or incomprehensible to any but theologians.” Browne,
International Radio Broadcasting, p. 307.

** Biener, Christliche Rundfunksender Weltweit, p. 198.
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VOA began SW broadcasting in Arabic on 1 January 1950.”> MSA was used thro-
ughout the history of VOA’s Arabic Branch. VOA used Arabs from different
countries of the Middle East as presenters but Egyptians played the main role.
Algerians and Moroccans regionalized the morning news for North Africa.*®

5.2.7 Beginnings of Audience Research

In 1943, the first real audience research was done in the Arab World. This was
done at the request of the US army by the American University of Beirut (AUB).
AUB researched the audience for transnational Arab radio in Lebanon, Syria and
Palestine. It found that most listeners were mainly interested in world news. BBC
was the most popular foreign station and considered to be the most credible. The
regional station that was most listened to was Radio Cairo from King Fariiq’s
Egypt.”!

Before the Egyptian revolution of 1952, VOA’s Arabic broadcasts did not have
a large audience. This was mainly due to problems with reception because the
transmitters of VOA were in the USA. The signal reaching the Arab World was
weak and often unreliable.”™ VOA exerted ‘virtually no influence in the Middle
East’, Barbour wrote in 1951.” BBC’s transmissions were better appreciated, ac-
cording to Barbour, who pointed to the ‘large number of letters received from lis-
teners’. In the late 1940s, BBC’s Arabic Service received 6,000 letters annually.60
Compared to later audience responses that was not high but it should be seen in the
light of the fact that few Arabs owned a radio in those days, literacy was low, and
the Arab populations were relatively small.

5.2.8 Christian Presence and Participation

5.2.8.1 Christian Presence and Participation in Public radio

There were probably Western Christians involved in the Western broadcasts in the
Arabic language between 1934 and 1953, and possibly also some Christian Arabs.
For asserting this, further study is needed. In Radio Vatican, Roman-Catholic
clergy and laity from the Arab World participated in producing programs that cre-
ated a Christian Arab presence on the airwaves in the Arab World. Before 1953,
these broadcasts were only in an experimental stage.’

%3 Joe O'Connell of VOA’s Office of Public Affairs in emails to the author (13 and 15 March 2004).

*0 Ibid.

" Boyd, Broadcasting in the Arab World, p. 314.

% George C. Mackenzie, Jr., ‘Arabic Branch’, in Voice No. 32 (April-May 1989), p. 8.

%% Barbour, Broadcasting to the Arab World, p. 63.

% Ibid., pp. 68-69. An independent survey done in four main towns in Lebanon in 1962 showed that
more than half of all radio listeners were regularly tuned into BBC. In 1963, BBC received a total of
37,000 letters from listeners. In the early 1980s, BBC received between 70,000 and 79,000 letters
annually. In 1987 that dipped to 60,000. Figures based on World Radio and Television Handbook,
1989, as quoted in Muhammad 1. Ayish, ‘Foreign Voices as People’s Choices; BBC Popularity in the
Arab World ’, in Middle Eastern Studies (Vol. 27 No. 3, 1991), pp. 379-380.

¢ It has not been possible to access information on the content of these broadcasts beyond the fact that
the mass was transmitted in Arabic.
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5.2.8.2 Christian Radio Organizations

The Roman-Catholic Church began Christian broadcasts through Radio Vatican in
Arabic in 1948. Until 1953, there were no Protestant Christian radio organizations
that broadcast extra-territorially into the Arab World in the Arabic language.

5.3 EARLY ARABIC BROADCASTING: 1928-1953
5.3.1 Morocco: 1928

In February 1928 the first radio broadcast was made from Rabat with a two kW
transmitter. Between 1934 and 1936 only three hours of Arabic programs were
broadcast each week. After 1936 this became 90 minutes per day. France devel-
oped radio in Morocco mainly to serve the French settlers and their hold over Mo-
rocco. The director of Radio Morocco was directly responsible to the French
authorities.

It was only after World War II that radio in Morocco began to develop substan-
tially. In 1947 Radio Morocco was brought under the postal authorities. During
that year separate production and transmission facilities were created for French
and Arabic programs. Only in Rabat, Fez, Casablanca and Meknes could the
transmissions be received. In 1949, two 20 kW transmitters were inaugurated, one
for the French, the other for the Arabic programs. In 1953 the Seven Wells (Sabi‘a
‘Uytin) transmission complex, containing two MW transmitters of 120 kW each,
became operational. At night those covered most of the country with French and
Arabic broadcasts.”

5.3.2 Egypt: 1934

During the 1920s, more than 100 wireless broadcasters were operational in Egypt.
Most of those were amateurs but there were also some businesses advertising their
goods between the music that was broadcast. These stations were mostly in the
hands of Brits, Italians and Greeks residing in Egypt. By 1930 most were closed as
the number of radio receivers remained small, and in 1931 the government forbade
all broadcasting. A year later, it decided that only public radio should be allowed.

In June 1932, the minister of communication signed a contract with the Marconi
Company. Marconi himself was to run a non-commercial station after overseeing
its construction; Egypt would own the facilities, which included three MW trans-
mitters. The income was divided over Marconi and the government. It was gener-
ated from a tax on radio receivers. In 1934 Radio Cairo began two broadcasts, one
in Arabic and the other in the languages of the non-Arabic communities in Egypt.
By the end of 1939 there were 86,477 radios in Egypt. Marconi remained the ma-
jority owner of radio in Egypt until 1947 when radio was nationalized.”

52 Moulay Driss Jaidi, ‘Morocco’, in Douglas A. Boyd, Broadcasting in the Arab World: A Survey of
the Electronic Media in the Middle East (Ames, 1999, first edition 1993), pp. 249-250.
% Boyd, Broadcasting in the Arab World, pp. 16-19.
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5.3.3 Iraq: 1935

The first radio station in Iraq was a government enterprise and began in 1935. This
low powered MW station had seven fulltime employees and was overseen by a
government committee. The lack of government funds reflected the lack of inter-
est in broadcasting in Iraq at that time. King Ghazi, who was personally very in-
terested in anything technical and fiercely anti-British, began his own private sta-
tion in the palace shortly after the broadcasts of the government station had begun.
He was the sole announcer on his station and operated it according to his moods.
He often read pro-Nazi bulletins as supplied to him by the Germans. King Ghazi’s
station stopped broadcasting when he died under suspicious circumstances in 1939.

Until 1939, the government station had only broadcast five hours of Arabic pro-
grams per day. In 1939, a 15 minute Kurdish program was added. During the war,
British program advisers and technicians helped the station to expand its broad-
casting, with the intent to counter Nazi radio propaganda and to control the Iraqi
population that was as anti-British as its King. After the war, Iraq showed no in-
terest in further developing its radio broadcasts.**

5.3.4 Tangier: 1935

Following the Madrid Conference of 1880 some Western powers, including the
USA, the United Kingdom, France and Spain, decided to maintain the territorial
unity of Morocco rather than divide it up. In order to maintain the level playing
field these governments forced Morocco to give special treatment to all their citi-
zens who resided in the country. The territorial unity of Morocco however could
not be maintained and the country was divided into Spanish and French protector-
ates in 1912.

The status of the city of Tangier remained vague as none of the Western powers
wanted to concede power over Tangier to the others, given its strategic location on
the southern side of the Strait of Gibraltar. In 1923-24, the city and its environs of
500 square kilometers became an international zone administered by France, Spain,
and Britain. Italy joined in 1928.°> The semi-independent enclave became a duty-
free port with a liberal European atmosphere.

From a technical viewpoint, Tangier was an excellent place for broadcasting
into Europe.®® Due it its unique location and the liberal media laws of the city,
private radio stations began to develop in Tangier. Radio Tangier was initiated in
1935 by a French lawyer, Mr. Hamburg, and was the first of its kind.*’

During World War 11, Spain occupied Tangier and allowed the Nazi Germans to
come in and have a consulate. Tangier abounded with German intelligence offi-

 Ibid., pp. 124-125.

% Convention as to Protection in Morocco between the USA, Germany, Austria, Belgium, Denmark,
Spain, France, Great Britain, Italy, the Netherlands, Portugal, Sweden and Norway and Morocco.
Signed in Madrid, July 3, 1880.

% Paul E., Freed, Towers to Eternity (Nashville, 1994, first edition 1967), p. 67.

7 See Jacques Lane, ‘Tanger, Le Réve Radiophonique’, in Medina: Maroc Magazine (Juillet-Aoft
2002) pp. 75-79. See also www.aquiradioandorra.free.fr (18 January 2003).
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cers. It was also used as a recruiting ground for the Nazi’s Arabic broadcasts of
Radio Berlin. Al-Bahri of Radio Berlin went to Tangier after Spain took over, to
recruit Arabic broadcasters.®®

After the war, the allied powers forced Spain to leave Tangier. Once again the
city became an international free zone. The USA was one of the parties that did
participate in the Tangier government until the incorporation of Tangier into Mo-
rocco in 1956. This gave the USA jurisdiction over its citizens and protégés and
encouraged a number of American servicemen who had been in Morocco during the
war years, to stay there afterwards or to later return to Tangier.*”’

Up until 1948 almost anyone could build a radio station in Tangier. This re-
sulted in approximately ten commercial radio stations, which sprang up quickly in
this radio paradise, especially after the war.” This development was stimulated by
the availability of broadcasting facilities of the allied armies. The American armies
in Europe and North Africa were willing to auction much of their stock to the high-
est bidders.”

Tangier attracted colorful radio broadcasters. One of those was the American
Herbert Southworth. He went to Algeria in 1943 to work for the Office of War
Information in the Office of Psychological Warfare of the USA. Because of his
knowledge of the Spanish situation he was later posted to Rabat to direct Spanish-
language broadcasts to Spain that was ruled by the fascist dictator Francisco
Franco. At the end of the war he bought a quantity of US Army surplus radio
equipment with which he founded Radio Tangier International to broadcast against
Franco. Transmissions started in 1946.7

Another well-known broadcaster in Tangier was Trémoulet, who had been the
owner of a media Empire in France, Spain and Andorra before World War II. Dur-
ing the war he was the representative of the Vichy-regime in the construction of
RMC.” After the war Trémoulet escaped to Spain and Switzerland as he was ac-
cused of collaboration with the Nazi’s. He also lost his media empire in France as
France no longer allowed private radio. In 1946 he was sentenced to death in ab-
sentia for collaboration but in 1949 he was acquitted after the main witnesses of
the original court case withdrew their statements.”* Meanwhile, in 1947, Trémoulet
bought three stations in Tangier that were well outside the realm of French law.
These were Radio Africa Maghrib, Radio Africa Tangier, and Radio Inter Africa.

VOA was set up in the city in 1948. After Nasir took over power in Egypt in
1952, VOA ‘increasingly came to see [itself] as being in competition with Cairo
Radio in the strategically vital region stretching across the countries of North Af-

% Eric Mueller, ‘Foiling Espionage in Berlin Radio's Arabic Service’, pp. 32-36.

% In order to free Morocco and Algeria from their pro-Vichy governments and in order to have a spring-
board for re-conquering Europe, the Allied forces had occupied Morocco and Algeria in 1942. In 1943,
the Allies conquered all of North Africa.

" Lane, ‘Tanger, Le Réve Radiophonique’, pp. 75-79. See also www.aquiradioandorra.free.fr.

" Freed, Towers to Eternity, p. 67.

2 Paul Preston, ‘Obit: Herbert Southworth, 22 November 1999°, on www.ku.edu (15 April 2003).

¥ Radio Monte Carlo began a station in Cyprus in 1973 aimed at the Middle East. In order to delineate
between the two stations they will be consistently called Radio Monte Carlo in Monte Carlo (RMC-
MC) and Radio Monte Carlo for the Middle East (RMC-ME).

™ www.aquiradioandorra. free. fr.
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rica and the Arab Middle East’ to counter Egypt’s Pan-Arab propaganda and the
growing popularity of the Soviet Union in the Arab World.”

5.3.5 Palestine and Jordan: 1936

In March 1936, the British authorities in Palestine began to broadcast through the
Palestine Broadcasting Service (PBS). This radio station aimed to facilitate com-
munication between the authorities and the Palestinians and Jews in the land and to
counter the Italian radio propaganda. Programs were broadcast in English, Arabic
and Hebrew. The studio was in Jerusalem while the 20 kilowatt (kW) transmitter
was placed nearby in Ramallah. During and after the war these facilities were ex-
panded.

In May 1948, when Great Britain left Palestine, Jewish forces occupied the part
of Jerusalem where PBS had its studio. Ramallah and PBS’ transmitter fell into
Transjordanian hands. The Transjordanian authorities that occupied the Palestin-
ian territories added studios to the Ramallah site and began their own broadcasts.
Financial constraints hampered further development. In 1950 Jordan integrated the
Westbank into its state and the radio station then came under the responsibility of
the ministry of information in Amman.”®

5.3.6 Algeria: 1937

In 1937 radio broadcasting began in Algeria as a service to the French colonists.
The broadcasts were called France Cinque (France Five, i.e., the fifth French chan-
nel) and were mostly produced in France where the other four national channels
were. Of all radio sets in Algeria, 95 percent were owned by foreigners. In 1940,
an Arab channel was set up and in 1948 one for the Kabyles. These Arabic and
Kabyle broadcasts were quite limited in broadcasting hours per week. They were
seen as part of France’s civilizing task.”’

5.3.7 Lebanon: 1937

In 1937 Radio Levant, the first radio station in Lebanon began its broadcasts. It
was managed by France with local employees. The main motivation for building
the station seems to have been to counteract the Italian propaganda broadcasts.
When the Allied forces occupied Lebanon in 1941, the Vichy troops that were
forced to retreat destroyed the station. It was soon rebuilt however and both the
French and the British governments had their programs broadcast over Radio Le-
vant’s MW and SW transmitters.

In 1946, when Lebanon became formally independent, the facilities of Radio
Levant were formally handed over to the Lebanese government. It was renamed

7 James Vaughan, ‘Propaganda by Proxy? Britain, America and Arab Radio Broadcasting, 1953-1957",
in Historical Journal of Film, Radio and Television (Vol. 22 No. 2, 2002), p. 157.

" Boyd, Broadcasting in the Arab World, pp. 92-93.

7 Yahya Mahamdi and Douglas A. Boyd, ‘Algeria’, in Douglas A. Boyd, Broadcasting in the Arab
World : A Survey of the Electronic Media in the Middle East (Ames, 1999, first edition 1993), p. 216.
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Lebanese Broadcasting Station (LBS). The Lebanese were not motivated to de-
velop the rather low-powered service.”®

5.3.8 Saudi Arabia: 1949

The Ottoman Turks had installed telephone lines and used radio communication for
ruling over the Hijaz, the northwestern region of the Kingdom of Saudi Arabia
(KSA). When Ibn Sa‘tid conquered the Hijaz and began the creation of his desert
Kingdom, he used a network of transmitters for communications in his vast land.
He realized he also needed the support of the Wahhabi conservatives, who were
initially religiously set against using radio in the heartland of Islam. Ibn Sa‘td
therefore did an experiment with a group of Wahhabi ‘ulama’ (scholars). He had
them listen to readings in Mecca from the Qur’dn that were being broadcast from
Riyadh. By doing so, he convinced the ‘ulama’ conclusively that radio was not
from the devil as he would not have been able to transfer the word of the Qur’an.
In 1927 a fatwa of the ‘ulama’ stated: ‘We abstain from answering the question
and without knowing about science we will not discuss it from the viewpoint of the
teachings of God and His Prophet’. As they did not speak out against radio, in
spite of their misgivings, Ibn Sa‘td was at liberty to further develop it.

In 1949 the first radio station began broadcasting in KSA. This first station
with a studio and a three kW MW transmitter was built in Jeddah. Ibn Sa‘td’s son
Faysal, the later king of KSA, was made responsible for the broadcasts. Initially
there were five hours of programs each day. Voices of women and music were not
allowed. The majority of the airtime was filled with religious programs including
some broadcasts that originated in Mecca. The transmitter was soon replaced by
one of 50 kW, and the number of daily broadcasts increased. In 1953 Faysal en-
sured that the broadcasting came formally under a government institute, which
later became the ministry of information. During the 1950s no other changes oc-
curred. Throughout this period, only the Western parts of KSA could listen to ra-
dio from Jeddah.”

5.3.9 Christian Presence and Participation

5.3.9.1 Christian Presence and Participation in Public Radio
French, British and other expatriates were involved in the technical development
of radio in the Arabs lands and in broadcasts of Western languages until 1953. The
presence and participation of Christian Arabs in Arabic broadcasts, was very lim-
ited. In Morocco, Tangier, Algeria and Saudi Arabia, the number of Christian Ar-
abs was minimal. In Egypt, Iraq, Palestine and Jordan, the Christian minorities
were not used to participation in public life and some of them considered partici-
pation in radio unacceptable for religious reasons.™

In Lebanon, where the Christians formed a majority of the population, the dif-
ferent religious communities were allowed limited time on radio for the broadcast-

" Boyd, Broadcasting in the Arab World, p. 68.
" Ibid., pp. 144-146.
% Na‘im ‘Atif in an interview with the author (24 March 2006).



Gospel in the Air 205

ing of church services on Sunday and the meetings of the mosques on Friday.
Syria, Jordan and Egypt also allowed their churches some limited time on radio for
a Christian witness in the public domain.*'

5.3.9.2 Christian Radio Organizations

In 1948 the Ecumenical Near East Christian Council (NECC), which was in 1974
reorganized as the Middle East Council of Churches (MECC), decided at a confer-
ence in Cairo that it wanted to work towards developing Christian radio. In line
with that, the Executive Council of NECC decided in 1950 to authorize the estab-
lishment of a program production studio in Beirut. In the early 1950s, NECC tried
to find a location for a radio station but in 1952 it decided to explore the option of
using existent local stations. NECC could not hire airtime though, and even the
Lebanese authorities refused NECC airtime, as they only gave airtime to denomi-
nations.*”” North American and European missionaries were the driving force be-
hind these early Christian radio developments. MECC’s radio ministry is de-
scribed in chapter 16.

Middle East Lutheran Ministry (MELM) was a Lutheran denominational orga-
nization, established in Beirut in 1950 as the Lebanese branch of TLH. From 1950
on, MELM had two monthly programs of 15 minutes and a program of 30 minutes
on each fifth Sunday of the month on Radio Beirut of LBS. Lutheran missionaries
from the USA played the major role in the early history of MELM.

In 1950, Maier of TLH published that ‘the Arabic [broadcasts in Tangier were]
discontinued because of local Moslem pressure’.® As no other reference to these
broadcasts were found, it is possible that Maier referred to the discontinuation of
preparations for broadcast, not to actual broadcasts. It is possible that TLH hoped
to broadcast its Lebanese programs in Tangier as well. This may have been the
first effort to evangelize Muslim Arabs by radio.

5.4 EGYPTIAN PREDOMINANCE: 1953-1970
5.4.1 Egypt’s Interest in Broadcasting
After Nasir’s appointment as president of Egypt in 1953, he ordered the building of

SW transmitters. He began using transnational radio as the ‘pulpit of the revolu-
tion’ to spread his anti-colonial and Pan-Arab ideas to the rest of the Arab World.*

81 Harold A. Fisher, ‘Christian Radio in the Near East’, in The Christian Broadcaster (Vol. III No. 3,
Third Quarter 1955), p. 10.

82 Manfred Lundgren,, Proclaiming Christ to His World; The Experience of Radio Voice of the Gospel:
1957-1977 (Geneva, 1983), p. 14.

8 Walter A. Maier, One thousand radio voices for Christ (St. Louis, 1950), p. 438. Maier writes: ‘In
the north [of Africa] we use the facilities of Radio International in Tangier, which sends out our mes-
sages in English, French, and Spanish, the Arabic being discontinued because of local Moslem pres-
sure.’

8 The term ‘pulpit of the revolution’ is used by Julian Hale in his book Radio Power; Propaganda and
International Broadcasting (London, 1975), p. 72. Nasir moved radio broadcasting from the Ministry of
Public Guidance to the Presidential Office in 1958, leaving no doubt who controlled radio in Egypt.
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During and after World War II, he had experienced the importance of radio as a
means of communication to enemy-held lands. External broadcasting in the lan-
guage of listeners rather then that of the senders was considered so worthwhile
that, by the end of 1945, 55 countries had formal foreign-language SW broadcast-
ing services.®

5.4.2 Timeliness of Transistor Radio

In the early 1950s, few homes in rural and poorer urban areas in Egypt had electric-
ity and radios were still expensive and large. In spite of that, officials in the
American Embassy in Cairo noted that the medium enjoyed a universal appeal
among all classes in Egypt. During the 1950s, small and cheap Japanese transistor
radios penetrated into the most remote and poor parts of Egypt. This situation was
repeated all over the Arab World.* The introduction of the transistor radio meant a
communication revolution. These radios were icons of technological triumph and
dominated the market until the late 1960s.*” The bulky tube radios disappeared
and were replaced with smaller and cheaper transistor radios that could fit into a
shirt pocket or a purse. Radio became an item that could be owned by anyone in
the Arab World.*® A further great advantage of transistor radios was that they op-
erated on batteries. In major parts of the Arab World, electricity had not yet pene-
trated the countryside and had not even up until the 1950s.*

The Libyan leader Mu‘amar al-Qadhdhafi once thought to demonstrate the
wealth of his country by quoting statistics that Libya had imported three transistor
radios per person into Libya.”® The transistor radio became the status symbol for
many Arabs. In 1956, before transistor radios were introduced, there were 405,000
radio receivers in the Arab World. In 1960 there were more than one million. In
1973, there were 21.5 million radios in the Arab World.”' In 1997, there were up to

Boyd, Broadcasting in the Arab World, p. 29. James Wood, History of International Broadcasting, Vol.
2 (London, 2000), p. 150.

8 Naomi Sakr, Satellite Realms, Transnational Television, Globalization & the Middle East (London,
New York, 2001), p. 4. The very first post stamp Egypt published after the country was declared to be
a Republic in 1953 commemorated an Electronics Exhibition held in Cairo. The stamp, of ten millimes
and bright blue, was issued on 23 November 1953 and showed a radio transmission tower and radio
waves. See Stanley Gibbons Stamp Catalogue: Part 19 Middle East (London, 1996, first edition 1980),
p. 50.

¥ The situation throughout the Arab World was so similar in this respect, that Derek Hopwood in his
book on Syria in 1986 copied his text on the topic of radio and its importance almost verbatim from the
book he wrote a few years earlier about Egypt. See Derek Hopwood, Syria 1945-1986 Politics and
Society (London, 1988), p. 162, and Derek Hopwood, Egypt Politics and Society 1945-1981 (London,
1982), pp. 156-157.

87 Camil Moujaber, ‘Radio History’, on www.midcenturyradios.com/Radios-TR.html (8 March 2004).

8 The transistor was invented by three scientists in 1947. The transistor rapidly replaced the vacuum
tube as an electronic signal regulator. A transistor regulates current or voltage flow and acts as a
switch or gate for electronic signals. As it is much smaller and lighter than vacuum tubes, it enabled
radio to become much smaller than before.

% Boyd, Broadcasting in the Arab World, p. 4.

% Davis, Libyan Politics, Tribe and Revolution (London, 1987), p. 154.

°! Hale, Radio Power, p. 173.
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69 million radios.”” The politically interesting broadcasts that Egypt began in the
1950s must have played an important role in the rapid growth of the number of
transistor radios in Egypt and all over the Arab World.

5.4.3 Reasons for Popularity of Egypt’s Broadcasts

The broadcasts of Voice of the Arabs (Sawt al-‘Arab, VOTA) began in July 1953
and became the best-known Egyptian program. The aim of the station was ‘per-
sonifying the national thought of the Arab masses, presenting the Cairo viewpoint
to the Arab populace, and emphasizing the relationship between the future of
Egypt and the Arab nation’. Egypt wanted to play a leading role in the Arab World
and this was reflected in its broadcasting policies. In 1954 VOTA was broadcast-
ing seven hours per day and by 1967 that had increased to 24 hours per day.”

In the 1950s and 1960s, the pro-Western governments of the Arab World feared
Voice of the Arabs as it played a major role in making Nasir the role model for
many young people. Bypassing the ‘reactionary’ Arab governments, he could ap-
peal to the Arab ‘masses’.”* As millions of Egyptians found work in other Arab
states, Egyptian radio was also a method of ensuring that these immigrant workers
would not adopt the political views of their host nations.

Radio was a powerful political weapon for the Egyptian government, not only
because of its masterly usage of Arabic and revolutionary jargon but also because
no other Arab state in those days had similar broadcasting facilities and coverage.”
Egypt was the only Arab country in the early 1950s with international radio broad-
casts. Morocco followed in 1959, while in the 1960s Tunisia, Algeria, Sudan, Jor-
dan, KSA, Syria, Iraq, Kuwait and Lebanon began international Arabic broad-
casts.

Figure 5.1 shows the absolute and relative strength of the broadcasting facilities
in the different countries of the Arab World from the 1960s to 2003.” These are
combined figures for both MW and SW facilities. Differentiating between these
would not have been very useful as many MW broadcasts in the Arab World were

%2 Boyd gives the number of radio sets for each Arab country in his book Broadcasting in the Arab
World.

% Boyd, Broadcasting in the Arab World, p. 27. This study uses the names Voice of the Arabs and
Radio Cairo interchangeably because, even for the Arab listeners to the different broadcasts from
Egypt, it was confusing to know which broadcast they were actually listening to.

% Boyd, Broadcasting in the Arab World, pp. 27-28.

% Joan Wucher King, Historical Dictionary of Egypt (Cairo, 1989, first edition 1984), p. 628.

% Browne, International Radio Broadcasting, p. 280.

%7 Paul C. Noble, ‘The Arab System: Opportunities, Constraints and Pressures’, in Bahgat Korany and
Ali Hillal Dessouki (eds) The Foreign Policies of Arab States (Cairo, 1984), pp. 53, 58. James Wood,
‘The Rise of Arab Broadcasting’, in International Broadcasting (March 1991), p. 42. Wood, History of
International Broadcasting, Vol. 2, p. 139. ‘Bahrain Radio and Television Corporation’, as found on
www.gna.gov.bh/brtc/radio.html (12 March 2003). For the figures of 2003, information was received
from Mika Makelainen, editor of www.dxing.info, in an email to the author (14 March 2004) and from
Nicholas Hardyman (ed), World Radio TV Handbook 2004: The Directory of Global Broadcasting
(New York, 2003). Figures for the situation in Iraq in 2003 are not available due to the destructive war
0f 2003. In some countries the kW is lower in 2003 than in 1992 in spite of some major investments in
powerful broadcasting equipment. This may be due to the new transmitters not having been installed
and used yet or possibly due to old equipment having been taken out of service.
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transnational. Further research in this area would be useful as not all needed igures
were available. Figure 5.1 is therefore mainly helpful as an indication of the rela-
tive strength of the broadcasting facilities of the Arab countries throughout the
years.

After VOTA had become the popular mouthpiece for Nasir, the broadcasts of
BBC and VOA became less interesting for the audiences in the Arab World. Ac-
cording to official American reports from Egypt, Iraq and Syria, VOA had ‘a small
and unresponsive audience’, it ‘achieve[d] little’, it was of ‘little value’, ‘of poor
reception’ and ‘hard to understand’.”®

S N T T B | A

| Early1960s || Mid1970s || 1992 || 2003 |
Egypt 3770 53.4|| 4.886 36[| 9.800| 8.7|| 11264 13.6
Iraq 1125 159(| 3.140| 23.1|| 21.000] 182 - =
Syria 650 92| 1340| 99| s.000| 45|| 5240 63
Lebanon 310 43 237 17 835 o08[| 1000 1.2
KSA 415 59 1.805 13.3]] 20,500 17.7]] 19.611 23.6
Jordan 525 7.4 318 2|| e400| 56| 4m5| 57
Kuwait 220 31| 2476 17(| 11.200 9.8|| 6150 7.4
Yemen 40 06 234 23|| 2860 25[| 1656 20
Qatar - - 162 12| 4000 3.5[| 2451 29
Bahrain - -- 35 - 200 0.2 381 0.5
UAE - - 75| os|| 9s00| 83| 7282 8%
Oman = = sof 04| 1e00| 15|| 2150 2.6
Libya = = . || ss00[ 7.7|| 2691 32
Morocco - - - [l 7.050] 62f| 9.629] 116
Algeria -- -- - -- 8.300 7.3(| 3.880 4.7
Djibouti = = i = - = 680 08
Sudan -- -- -- -- - -- 1.865 22
Tunisia -- - -- - - -] 2.571 3.1

Figure 5.1 Power of Radio Transmitters of Arab Countries: 1960-2003

Wilbur Schramm’s investigation of the effectiveness of USA’s overseas broad-
casting, conducted on the behalf of the National Security Council in the autumn of
1954, concluded that the Middle East was ‘a region which tends to be distrustful
[...] of foreign broadcasts and of “propaganda’. [...] It is the considered opinion of
our observers that no direct foreign broadcast, including BBC, has a substantial
proportion of listeners in any of these countries’.”’

° Vaughan, ‘Propaganda by Proxy?’, pp. 158-159.
% Ibid., p. 159.
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5.4.4 Liberation of North Africa

During the first few years after the revolution in Egypt, VOTA focused mainly on
the Arab struggle for independence in North Africa. Egypt supported the case of
the Moroccan Sultdn Muhammad V who was exiled to France; it also helped Habib
Burqiba’s Dustir Jadid (New Constitution) Party in Tunisia; it allowed Algerian
revolutionary leaders who resided in Cairo to use VOTA for their attacks on
France. In 1956, both Morocco and Tunisia were granted independence. Egypt’s
attacks from then on focused on French policies regarding Algeria. The French
tried to convince Nasir to stop these verbal attacks, but to no avail. Paris consid-
ered the broadcasts from Cairo a major factor in Algeria’s war of independence.'®

In the 1950s, when the Algerian resistance began, the French-controlled Radio
Algiers continued its daily broadcasts about ‘the wiping out of the last remaining
guerrilla bands’, but VOTA showed the Algerian nationalists another reality. Ex-
periencing such a discrepancy first hand greatly increased the Algerians’ interest in
owning radio facilities. In 1956, when the Voice of Free Algeria came on air, the
French military rulers of Algeria banned the further sales of radio sets and began
jamming the broadcasts. The myth of radio was thereby reinforced.'"'

5.4.5 Struggle for Revolution in Iraq

The perceived effect of radio propaganda aimed at North Africa during the first
three years of broadcasting was so great that VOTA became increasingly bold in
supporting Nasir’s political aspirations for the Middle East. In 1955, Egypt started
a virulent radio campaign against the Baghdad Pact and especially against the Iraqi
leaders, King Faysal and Prime Minister Nuri al-Sa‘ld. Any Arab leader that
seemed to lean towards participating in the Western alliance received its share of
vilification on Voice of the Arabs. This propaganda barrage against the Iraqi re-
gime lasted almost four years. The Iraqi regime had a tight clamp on internal op-
position. ‘Demonstrations, strikes and newspapers could be dealt with through
arrests, police actions and suspensions’, according to Irag-historian Phebe Marr.'”
The Iraqi rulers were unable however to control this propaganda weapon of radio
that was used against them. Marr described the impact of VOTA on Iraq:

[The] Voice of the Arabs penetrated the village, the field, and the Bedouin camp,
the barracks and the dormitory. Gradually its message spread hostility —previously
limited mainly to the urban groups — among rural areas as well, swelling the num-
bers of those opposed to the regime and undermining whatever legitimacy the re-
gime possessed. The greatest impact of the Voice of the Arabs was on the officer
corps,]o\;vhich was capable of mobilizing the force necessary to overthrow the re-
gime.

100 Hugh Thomas, The Suez Affair (London, 1986, first edition 1967), pp. 9, 17, 24, 87-88. During one
of the preparatory meetings before the war, one of the French delegates said: ‘Il faut coloniser le canal
ou canaliser le colonel.” [It is necessary to colonize the canal or else to canalize the colonel.]

%" Hale, Radio Power, pp. 116-117.

12 phebe Marr, The Modern History of Iraq (Boulder, 1985), p. 119.

' Ibid., p. 119.
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Great Britain had tried to help Baghdad to make its own Radio Baghdad into a
tool in the battle of the airwaves, but to no avail.'™ In 1958, the pro-Western Iragi
rulers were ousted when they ordered their troops to march to Jordan for defending
King Husayn against a possible left-wing takeover. The Iraqi armies decided not
to march for the defense of Jordan but against their own government. They had
broad support in Iraqi society. It was in the foreign policy sphere that the regime
had lost the battle, according to Marr. ‘Iraq was surrounded by hostile Arab states
[...] while the propaganda barrage continued unabated from Cairo.”'"”

The Iraqi coup leader, ‘Abd al-Karim Qassim, had seen the power of radio, and
asked the USSR to help Iraq construct new facilities. By 1961 Iraq had several
powerful MW and SW transmitters. Qassim and all the Iraqi leaders after him
used radio to build their personality cults to spread internal propaganda and to
disseminate Iraq’s political philosophy to the Arab World.'"” The Iraqi leaders had
seen the example of Egypt and by imitating that model, made themselves the main
contenders with Egypt for being the leading nation in the Arab World.

5.4.6 Verbal War with Jordan

In December 1955, when Jordan was about to become a member of the Baghdad
Pact, VOTA started a campaign against King Husayn. The Egyptian broadcasts
seemed successful. Violent demonstrations broke out all over Jordan. Three cabi-
nets fell in 23 days and Jordan decided it would not join the Baghdad Pact. The
king was forced to fire his English military advisor, John Glubb Pasha, but he per-
sonally survived the revolutionary storm retaining his pro-British attitude.'"’

With British help, King Husayn briefly experimented with his own radio station
Radio Ramallah. In the 1950s, he began using the station against the political in-
fluence exerted by Egypt, Syria, and KSA on his small state.'”™ The chief propa-
gandist hired by the station was al-Bahri, the same broadcaster who during World
War II had been an Arab propagandist on Radio Berlin against the British. His
crude anti-Nasir tirades were unpopular in Jordan where Nasir was generally seen
as a hero.'” Radio Ramallah was soon closed, and in 1956 Jordan moved those

1% Vaughan, ‘Propaganda by Proxy’, pp. 162-163.

1% Marr, The Modern History of Irag, p. 121.

1% Boyd, Broadcasting in the Arab World, pp 125-126.
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and Propaganda: The BBC and VOA in International Politics, 1956-1964 (New York, 1996), pp. 25-26.
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(generally pro-Egyptian) Jordanian population. Few people bothered tuning in to al-Bahri’s tirades. See
Vaughan, ‘Propaganda by Proxy?’, p. 166. Al-Bahri published his autobiography, Hund Birlin, Hayya
al-‘Arab, in 1956 within a year after Radio Ramallah was closed.
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broadcasting facilities to Amman. Studios were also opened in Jerusalem; these
were taken over by Isracl when Israeli troops captured East Jerusalem in 1967.'"°

5.4.7 Victory in the Suez Canal War

Nasir nationalized the Suez Canal in July 1956. This was used as a pretext by
Great Britain, Israel and France to begin a war against Egypt in October 1956.
This war made Nasir even more popular as the symbol of Arab nationalism.'"
Among the first British targets in the war were the transmitters of the Egyptian
radio stations. One research project of the British Overseas Information Services
concluded that radio broadcasting was ‘probably the most effective form of propa-
ganda in the region’.!'> The British prime-minister, Anthony Eden, was so con-
vinced of the impact of radio that he tried to take-over BBC as he was unhappy
with its efforts to be impartial in its broadcasting about the Suez War.'"* The main
reason why France participated in the Suez War against Egypt was Nasir’s per-
ceived importance in the Algerian struggle for independence against France
through the revolutionary broadcasts from Cairo.

As part of its war efforts, Great Britain used secret radio stations broadcasting
on wavelengths close to VOTA, calling for the Egyptians to overthrow Nasir.'"
One of those radio stations was Near East Radio (al-Sharq al-Adna, or NER) in
Limassol (Cyprus). After the bombardment of Radio Cairo, NER briefly remained
the only powerful station in the Middle East. On 30 October 1956 the British
formally requisitioned this commercial station from its owners. The Arabic staff
of the station refused to serve the British interests though and instead, broadcast
to Egy}:)lt5 that they were on Egypt’s side. In 1957 the station was closed alto-
gether.

5.4.8 Meddling in Lebanon

In 1958, the year of the Iraqi Revolution and of the formation of the United Arab
Republic (UAR) of Egypt and Syria, a Pan-Arab revolt almost ousted President
Kamil Shamin of Lebanon. The USA came to his support, briefly sending marines
to Beirut to safeguard his government. In Washington, President Dwight L. Eisen-
hower discussed the Lebanese situation and perceived it mainly as ‘the problem of

"% Boyd, Broadcasting in the Arab World, pp. 92-96.

" Tawfiq Y. Hasou, The Struggle for the Arab World. Egypt’s Nasser and the Arab League (London,
1986), pp. 57-58.

"2 Quoted in Vaughan, ‘Propaganda by Proxy?’, p. 157.

'3 Thomas, The Suez Affair, p. 155.

" Ibid., p. 70.

"5 Tbid., pp. 144-145. Boyd, Broadcasting in the Arab World, pp. 334-335. NER had been founded
with British government help in 1941 in Palestine and was moved to Cyprus after the end of the man-
date in 1948. It had been used for clandestine British propaganda to the Arabs with an anti-French and
anti-Israeli overtone. By 1955, the station was broadcasting on SW and MW.



212 Gospel in the Air

Nasser’s popularity with the Arab masses’. He concluded that there was ‘a need
for a powerful radio station’ to counteract Nasir’s propaganda.''®

VOA had been broadcasting half an hour of Arabic programs per day since 1950,
but with weak reception. From 1952, VOA used the US coast guard ship Carrier
off the coast of Rhodes (Greece) as a floating MW and SW station, among other
things for Arabic broadcasts to the Middle East and North Africa. The Arabic
broadcast increased to two hours daily in 1954, and later to three hours daily.""”

When the USA wanted to expand its broadcasts after the crisis in Lebanon in
1958, VOA'’s officials faced the problem that it did not have MW facilities on the
ground in the Middle East, unlike BBC with its base in Cyprus. In order to solve
the problem VOA built a studio and a transmission station on Rhodes in 1963, and
Carrier was taken out of service. VOA went on air from Rhodes in May 1964.
Programs were produced there and no longer relayed by SW and then rebroadcast
as before, so the quality of the signal and the local atmosphere of VOA’s programs
increased remarkably.'"®

Until 1958 Lebanon had not been very interested in developing its own radio.
After 1958 however some SW broadcasts were added to Lebanon’s output as the
authorities had now woken up to the power of radio as a result of having been un-
der attack by Nasir.'"”

5.4.9 Fighting in the Civil War of Yemen

In Yemen the broadcasts of VOTA were widely credited for helping to bring about
the collapse of the Royalist government in the civil war of 1962-1970. This was
chiefly achieved through calls for armed uprising coupled with reminders of various
injustices and restrictions imposed by the royalist government.'” Following sev-
eral setbacks, Nasir ordered the distribution of 100,000 transistor radios to the
Yemeni tribes. According to Muhammad Hasanayn Haykal, one of Nasir’s closest
advisors, this ‘had more effect than a whole division’.'””' That may have been an
exaggeration, but it shows the perception of the power of radio during those years.

KSA squarely supported the Yemeni Royalists against Nasir. The Saudi gov-
ernment was slow in countering Egypt’s radio propaganda. During the early 1960s,
plans were made to build a powerful national and international radio service for
KSA. The slow implementation was partly due to the strong resistance of the
Wahhabi clerics of KSA, as many continued to consider radio to be religiously un-
acceptable.'*

"¢ Michael B. Bishku, ‘The 1958 American Intervention in Lebanon: A Historical Assessment’, in
American Arab Affairs (Number 31, Winter 1989-1990), p. 114.

"7 George C. Mackenzie, Jr., ‘Arabic Branch’, in Voice (No. 32, April-May 1989), p. 8.

"8 Ibid., pp. 8-9. Boyd, Broadcasting in the Arab World, pp. 308-309. In 1977, the Rhodes studio was
withdrawn to the USA again, as VOA began to broadcast from the USA by satellite to its Rhodes relay
station. Therefore the programs could be broadcast from Washington without losing quality.

"9 Boyd, Broadcasting in the Arab World, pp. 68-70.

120 Browne, International Radio Broadcasting, pp. 282-283.

12 Mohamed H. Heikal, The Cairo Documents (New York, 1973), p. 173.

'22 Donald A. Boyd, ‘Development of Egypt’s Radio: ‘Voice of the Arabs’ under Nasser’, in Journalism
Quarterly (Winter 1975), p. 652.
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5.4.10 Islamic Broadcasts

During the 1950s and early 1960s, religion did not play a major role in Egyptian
radio broadcasts. The socialist leaders were not very interested in religion, and
conservative Arab states like KSA did not yet have the means to counter the Egyp-
tian role in the Arab World. During the Yemeni war, when KSA began to seriously
accuse Egypt of being irreligious, Egyptian radio tried to prove the Islamic devo-
tion of the Egyptian regime through the broadcasts of Voice of the Merciful Qur’an
(Sawt al-Qur’an al-Karim, VOMQ). These broadcasts on MW and SW started in
1964, initially with 18 hours but soon with 24 hours per day. These broadcasts
included the call to prayer, Qur’anic recitals, explanations of the Qur’an and the
hadiths, religious discussions and other strictly religious programs.'*

VOMQ was intended to prove to the Arab nations that Nasir’s regime, that
aligned itself politically with the USSR, was not irreligious as countries like KSA
claimed. These broadcasts were also meant to counter the criticism of the Egyp-
tian Islamic opposition to Nasir.

The broadcasts of conservative Islam over VOMQ played a role in educating the
Egyptian population in basic Islamic thinking. It taught orthodox Sunnf Islam to
the population of Egypt that had always had heterodox habits and opinions. In the
search for an identity during the period after decolonization and the socialist revo-
lution, these broadcasts played an important role in teaching young people what to
believe and how to apply their religious beliefs to a new age.

5.4.11 Waning Credibility of Egypt’s Radio Broadcasts

The failed experiment to unify Egypt and Syria in the UAR (1958-1961) and the
lack of economic progress in the early 1960s, together with the lack of success in
the Yemeni campaign, created doubts in many Arabs’ minds about Nasir’s ability
to deliver on his promises. This in turn reflected on the credibility of the VOTA
that continued to describe Nasir as a bigger-than-life hero. It was the dramatic loss
in the Arab-Israeli war of June 1967 that really discredited VOTA as the newsread-
ers continued describing tremendous victories of the Egyptian armies against Israel
while in reality Israel destroyed the Egyptian air force and occupied the Sinai
within a few days. Israel also occupied the Westbank of the Jordan River including
East Jerusalem and the Golan Heights.

When the size of the disaster became clear, Egyptian and other Arab listeners
felt deceived and Ahmad Sa‘id, VOTA’s chief announcer who had been regarded as
a hero for his skillful propaganda campaign against Yemen, was forced to resign in

12 1bid., pp. 309-310. Boyd, Broadcasting in the Arab World, p. 25.

124 The educational system of Egypt also played an important role in this as the number of students in
state schools grew fast. These state schools taught conservative Islam in the religious classes, while the
Arabic classes also had a strong Islamic orientation. The Egyptian authorities also modernized the
Azhar University, enabling that institute to annually send out thousands of new Imams who represented
a culturally modern, though religiously conservative, Islam.
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disgrace.'” He was arrested, imprisoned, and later kept under house arrest for some
years because he was considered the ‘agent of Egyptian humiliation’.'*

The credibility of the Egyptian President himself was at stake after 1967. In
1984, Ahmad Fathi, an expert on Egyptian radio, wrote that the audiences believed
whatever Nasir’s broadcasts would say, but only until 1967."*” The defeat of Egypt
was a defining moment in the history of the Arab World in general and of transna-
tional media in the Arab World in particular. The Arab masses learned to be much
more critical of their leaders. As long as the Arab leaders could uphold the image
of being victorious, the exaggerations in the media were believed. The exaggera-
tions about the victorious Arab armies that were in reality badly defeated broke
the spell. Arab masses would not take their media’s claims at face value again.

The audience figures for foreign transnational Arab broadcasts went up tremen-
dously in the years after 1967. Before 1967, broadcasters like BBC and VOA were
mainly ignored by the Arabs and were unable to counteract the popularity of Nasir
and his radio broadcasts. It was not the Western effort to discredit Nasir but his
defeat by Israel and the exaggerations in the Egyptian media that created the
credibility problem. The Arab World continued listening to broadcasts originating
in Arab countries, but after the demise of Nasir, no Arab leader would ever again
be able to dominate the airwaves the way he had. The Arabs began to avidly
search for truth by also listening to Arabic broadcasts that originated outside the
Arab World.

5.4.12 Christian Presence and Participation

5.4.12.1 Christian Presence and Participation in Public Radio

The major change in this period of 1953 to 1970 compared to the pre-1953 period
was that fewer expatriate Christians were working in the Arab media, due to the
decolonization of the Arab World. The percentage of Christian Arabs involved in
the radio industry in the Arab World remained small, for the same reasons as in the
pre-1953 period. It is likely that in the secular states of Syria and Iraq, Christians
Arabs were overrepresented, but this needs further study.

5.4.12.2 Christian Radio Organizations

In the period between 1953 and 1970, many Protestant organizations began to pro-
duce and broadcast Arabic Christian radio programs. Some of the major ones are
treated in this study. The first Protestant Christian broadcasts on SW were by the

125 Browne, International Radio Broadcasting, p. 283.

126 Hale, Radio Power, p. 75. Boyd quotes Charles Issawi (1963) speaking about VOTA: It ‘has to be
heard to be believed: for sheer venom, vulgarity, and indifference to truth it has few equals in the
world.” Boyd, Broadcasting in the Arab World, p. 28. Boyd also states that Ahmad Sa‘id was dis-
missed from Radio Cairo only after Nasir’s death in 1970 and that he then went to Tripoli to work for
Libya’s Voice of the Large Arab World. See Boyd, Broadcasting in the Arab World, p. 235. Tariq
Zaydan, a SW expert in Cairo, said the program in Libya was called Voice of Arab Egypt. He also
mentioned that Ahmad Sa‘id was strongly pro-Nasir and anti-Sadat, and that he hosted his programs
against Egypt’s policies first from Libya but later from Syria, Iraq and Yemen. Téariq Zaydan in an
interview with the author (18 March 2004).

12" Muhammad Fathi, Al-Idha‘4t al-Misriyah fi Nisf Qarn: 1934-1984 (Cairo, 1984) p. 170.
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Seventh-day Adventists (SDAs) in Lebanon. In 1953 they began the production of
radio programs in Arabic. The first of these programs went on air in September
1953 from a SW transmitter in Sri Lanka. These Arabic broadcasts were halted in
1955. SDA missionaries from Europe played a major role in these early broadcasts
of the SDAs. Chapter 6 describes the Arabic radio witness of the SDA Church.

In 1956, ELWA began to broadcast Arabic programs from its transmitters in
Liberia."”® Chapter 7 describes how ELWA initially used programs from a related
audio studio in Aden for its broadcasts. ELWA was an Evangelical interdenomina-
tional organization and was conceived in the USA. North American missionaries
initially played a major role in developing these Arabic broadcasts. In 1963 ELWA
opened a larger studio in Beirut. ELWA propelled some organizations into Arabic
radio production. One of these was the Back to God Hour (BTGH). BTGH’s first
programs were broadcast in 1957, as can be read in chapter 14. BTGH was the
mission work of the Christian Reformed Church of North America (CRCNA). Its
Arabic work was led by the American-Syrian Bassam Madany. ELWA was also
instrumental in the decision of Arab World Ministries (AWM) to start radio pro-
duction. In 1960, when that organization was still called North Africa Mission
(NAM), it had its first program on ELWA. The history of AWM is treated in chap-
ter 15. It is Evangelical, interdenominational, and mostly North American and
European.

NECC continued its preparations to become a broadcaster after it realized it
would not be able to broadcast on the public channels of the Arab World. In 1963,
they began three hours of broadcasts per day through Radio Voice of the Gospel
(RVOQG) from Ethiopia. This is described in chapter 16.

In 1965 Trans World Radio (TWR) began Arabic broadcasts from its transmit-
ters on Bonaire (Netherlands Antilles). TWR is Evangelical, interdenominational,
and mostly North American and European. Its history is described in chapter 8.
TWR propelled Gospel Missionary Union (GMU) with its Malaga Media Center in
Malaga (Spain) and many others into Arabic program production. GMU’s first
programs were broadcast in 1966, as described in chapter 17. GMU is mainly
North American, with a Plymouth Brethren theology, and it is interdenominational.

5.5 INCREASE OF TRANSNATIONAL BROADCASTING: 1970-1990
5.5.1 New Arab Broadcasters begin Transnational Broadcasting

After Nasir’s death in 1970 and especially after his successor resident Muhammad
Anwar al-Sadat began the peace process with Israel in 1975, Egypt no longer
played a leading role in the Arab World. Throughout the Arab World interest in
the VOTA waned. One reason was the lack of credibility of Cairo’s broadcasts
since 1967. The growth of transnational broadcasts by other Arab states also
played an important role. Table 5.1 shows that Egypt was still the major radio

'28 These call letters of the station, given by the Liberian government, stood for Liberia West Africa,
but ELWA liked to say that it meant Eternal Love Winning Africa.
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power in the Arab World in the mid 1970s, but it had lost its massive preponder-
ance.

In the 1970s Libya, the United Arab Emirates (UAE) and Qatar began their
own international radio broadcasts. This became possible for these formerly poor
states thanks in part to their oil-wealth after the price-hikes of the early 1970s.'*’
Iraq, KSA and Kuwait also increased their broadcasting capacities compared to the
previous decade. KSA began broadcasting Qur’4nic recitals and sermons from
mosques in 1972 and Libya did likewise in 1975."*° From the perspective of under-
standing the different interpretations of Islam in the Arab World it would be re-
warding to research the theological and other differences between the Islamic
broadcasts from Egypt, KSA and Libya.

Another reason why VOTA became less interesting for the Arab World was
that after Nasir died, the much more circumspect and pragmatic Sadat decided to
limit the use of VOTA as an instrument of foreign policy."”' Thus, VOTA in its
broadcast during the October 1973 war was much more mature. Communiqués
were factual, Arab aims were clearly stated and the news could generally be
trusted. This very moderation was probably one reason why other stations over-
took VOTA in popularity. Many Arabs preferred the bombastic, less-than-factual
style of the VOTA of the days of Nasir. After Sadat began his peace process with
Israel, broadcasts from Libya, KSA and Iraq became the voices of resistance
against both Israel and Egypt, using the rhetorical styles they had learned from
Egypt.'?

Iraq, with its Ba‘th (resurrection) ideology, aimed at leadership in the Arab
World. Tt stepped up its broadcasts to the Arab World, enabled by its oil-wealth,
in the 1970s when Egypt discredited itself by its peace with Israel. In May 1979, a
two mW transmitter in Babylon and a 1.2 mW transmitter in Basrah were em-
ployed for broadcasting the Iraqi programs of the Voice of Egypt of Arabism to
attack Egypt and its peace with Israel. The style of the station was similar to
VOTA under Ahmad Sa‘id. The entire theme of these broadcasts was against
Sadat and though Egypt denied its impact, it decided to jam the programs.'” For
Egypt the Iraqi campaign was an extra reason to begin adding to its broadcasting
power again. In 1978 Egypt initiated a project doubling its SW and tripling its
MW output.134

Iraq’s expansion of its broadcasting power in 1979 came at the right time for
Iraq. In its neighboring country, Iran, a revolution had brought Ayatollah Khome-
ini to power with an Islamic regime that was the antithesis of the Iraqi political
ideology. As Iran was eager to export its revolution to neighboring countries, it
began a program of expanding its MW and SW broadcasting facilities. In 1992, its
combined kW capacity was 22,540 kW, more than any Arab state. The main non-

12 Browne, International Radio Broadcasting, p. 280.

0 Ibid., pp. 309-310. Boyd, Broadcasting in the Arab World, p. 25.
31 Brown, International Radio Broadcasting, p. 284.

132 Hale, Radio Power, p. 76.

'3 Boyd, Broadcasting in the Arab World, pp. 127-128.

4 Ibid., p. 34.
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Farsi language used by the Iranian broadcasters was Arabic. This became an im-
portant propaganda tool against Iraq during the first Gulf War of 1980-1988."*

5.5.2 Growing Popularity of Foreign Arabic Broadcasts

In 1970, RMC negotiated airtime with a Cypriot radio station. Broadcasts in
Greek and Turkish were not allowed, but RMC could broadcast in any other lan-
guage. In 1971 Radio Monte Carlo-Middle East (RMC-ME) started test broad-
casts in French and Arabic, with a 20 kW transmitter in Cape Greco (Cyprus).
Since 1973 the station used a 600 kW transmitter for MW."*® This increase in ca-
pacity coincided with the Arab-Israeli October War of 1973. Because of the war,
RMC-ME increased its Arabic output beyond its initial four hours per day. It soon
became a favorite station for young listeners in the Middle East and a direct com-
petitor to the BBC’s Arabic Service because of its youthful and relaxed style. It
also had a pro-Arab political stance."*’

Since 1980, Morocco allowed a private station in Tangier, called Radio
Méditerranée or Medi-1. This station could be received in Morocco, Algeria, Tu-
nis, and parts of Libya, and also in the southern parts of Spain, France and Italy.
The 51 percent majority ownership by Moroccans ensured that the station walked
a careful pro-government line in its reporting.*® France had a minority ownership
in Medi-1, thus securing for itself some influence in its programming.'*’

Systematic audience studies done between the 1970s and 1980s showed that
only a few of the dozens of Arabic broadcasters originating outside the Arab
World were able to get a sizable audience.'* In the Middle East, BBC and RMC-
ME were very popular, followed at a distance by VOA. This popularity of BBC
and RMC-ME was mainly due to their perceived objectivity in reporting about
Middle East affairs compared to the biased broadcasts of most Arabic programs.
The largest of those international Arabic broadcasters were Israel and Iran, each
averaging 18 hours per day in 1989. RMC-ME followed with 12 hours, then BBC
and 14V10A with nine hours each. Radio Moscow had seven hours of Arabic per
day.

BBC and VOA have both invested in audience research since the early 1970s.
Research in KSA in 1972, when RMC-ME had not yet started its broadcasts,
showed that of those listening to radio, 72 percent listened at least once a week to
BBC, 70 percent to Egyptian international radio, 62 percent to Radio Kuwait and
37 percent to VOA.'* In Kuwait in 1974, 22 percent of all respondents listened at
least once a week to BBC. In 1977, BBC’s audiences in Jordan and Egypt were

135 Wood, International Broadcasting Vol. 2, pp. 139, 152-3.

13 Boyd, Broadcasting in the Arab World, p. 174.

37 Sakr, Satellite Realms, p. 126. Boyd, Broadcasting in the Arab World, pp. 298-299.

38 Www.medil.com/medil/radio.php (17 March 2004).

1% Likewise, in 1996 France became the full owner of RMC-ME as part of the Radio France Interna-
tional (RFI) group. See www.rfi.fr/Fichiers/RFI/Histoire/histoire.asp (12 November 2005).

140 Muhammad I. Ayish, ‘Foreign Voices as People’s Choices; BBC Popularity in the Arab World °, in
Midde Eastern Studies (Vol. 27 No. 3, 1991), p. 374.

! World Radio and Television Handbook (1989), as quoted in Ayish, Foreign Voices, pp. 388-389.

142 Boyd, Broadcasting in the Arab World, p. 173.
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three times as large as those of VOA." Though audience research in the Arab
World was in its infancy in the 1970s and the information is scanty, it is clear that
compared to the 1960s, the Arabic broadcasts from outside the Arab World had
become much more popular and that BBC was the most listened to among these.

The situation changed in the early 1980s. By then, the daytime commercial
service of RMC-ME began to overtake BBC in popularity. In 1982, research in
Egypt showed that RMC-ME was the most popular foreign Arabic broadcaster,
with over 31 percent preferring RMC-ME. Israeli radio followed with 21 percent
while BBC had 19 percent and VOA had 15 percent of the audience’s preference.
Confirmation of the increasing popularity of RMC-ME came from Kuwait in 1983,
then a year later from Jordan and in 1985 from Egypt again.'**

The trend seemed to change towards the end of the 1980s when an audience
survey in Jordan showed that the BBC had the largest audience again. This popu-
larity was repeated with similar findings in Tunis, Morocco and Bahrain. In 1987,
BBC claimed that ‘[day] in and day out an audience conservatively estimated at
least 10 million listening at least once a week, but many more at time of crisis.”'*

Research done in Egypt confirmed that BBC had grown in popularity towards
the end of the 1980s. ‘Adli Muhammad and Sami Muhammad published the find-
ings of their audience research in 1988. Of all Egyptians interviewed, 21 percent
listened weekly to broadcasts from other Arab countries. More than twice as
many, 43 percent, listened to Arabic radio broadcasts that did not originate in the
Arab World. The international radio stations most listened to were BBC with 32
percent, RMC-ME with 26 percent, Israeli radio with 20 percent, and VOA with
18 percent. Statistics showed that the number of women listening to RMC-ME
was relatively high.'*®

The same research in Egypt showed that of those Egyptians who regularly lis-
tened to international radio stations, 31 percent did so because the news on those
international stations was ‘truthful’. A smaller group, 24 percent, gave a more
general answer stating they listened because the programming was ‘good’. Of the
listeners, 18 percent were interested in entertainment, ten percent listened because
they heard things that were not on their national radio, ten percent gave no spe-
cific reason and seven percent said they were listening because they corresponded
with the stations."”” Of the Egyptian audience of these international stations, 58
percent had finished secondary school, while 28 percent had finished university.'**

143 Ayish, Foreign Voices, p. 375.

!4 Boyd, Broadcasting in the Arab World, p. 314. In 1989 VOA published in its magazine Voice that
its Arabic service had ‘an estimated seven million people in North Africa, the Middle East and the Gulf
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70,000 Arabic letters were received. See George C. Mackenzie, Jr., ‘Arabic Branch’, in Voice (No. 32,
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146 < Adli Muhammad al-Sayyid Rida and Sami Muhammad Rabi* al-Sharif, ‘Ildgat al-Mustam* al-Misri
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5.5.3 Crises in the Arab World, Broadcasting, and Listening Habits

During and after the major wars in the Arab World (1956, 1967, 1973, 1982, 1990-
1991, 2003), the number of international Arabic broadcasters grew along with the
total number of broadcasting hours.'” This was due to the increased demand for
such services in those times of crisis. Radio played a major role in informing the
Arabic population of what was happening. Most Arabs realized that many of their
domestic broadcasts were not objective but were often plainly propagandistic and
they did not trust their face value.'”

Arabs developed a habit of listening to many different broadcasts, trying to dis-
cover what could be called the ‘median truth’. Anthropologist John Davis de-
scribed how some tribes in Libya in the 1960s and 1970s listened to their own Lib-
yan broadcasts, but also to broadcasts from Egypt, Great Britain, France, KSA,
Israel and Kuwait."”! In that way they hoped to ‘calculate the co-ordinates of real-
ity with an acceptable degree of certainty’.'>* Libyans were ‘passionate virtuosi of
the shortwave band selector’, according to Davis."”” The same can be said about the
Arabs in general. According to Naomi Sakr, in the years after the October War of
1973, the practice of ‘sampling a range of foreign radio stations [...] in order to
piece together an understanding of current events may have subsided somewhat.
During the Gulf War of 1990-1991 it resumed with a vengeance.”'™*

5.5.4 Christian Presence and Participation

5.5.4.1 Christian Presence and Participation in Public Radio

As other Arab countries beside Egypt became serious in transnational broadcast-
ing, there was an increased need for specialized personnel. Lebanese Christians
came to play an extraordinary role in managing these new broadcasting stations
because of their good standards of education and their characteristic international
focus. The more educated ones found themselves work in radio broadcasting in
the Arab Gulf states, especially after the price hike of oil in the 1970s increased
the salaries. Because of the Lebanese civil war (1975-1990) many Lebanese were
eager to work outside their country.

5.5.4.2 Christian Radio Organizations

The 1970s saw an increase in organizations that wanted to witness to Christ in the
Arab World by broadcasting radio programs. In 1971, Far East Broadcasting As-
sociation (FEBA) began Arabic broadcasts from its SW transmitter on The Sey-
chelles, as described in chapter 9. FEBA is a British organization of an Evangeli-
cal interdenominational character.

149 See Boyd, Broadcasting in the Arab World, pp. 294-297.

13" Browne, International Radio Broadcasting, p. 280, speaks of ‘a longstanding tradition of mistrust of
those in authority, and that mistrust has often been attached to the domestic radio services as well’.

13! John Davis, Libyan Politics, pp. 154-155.
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In 1974, Family Radio (FR) also began Arabic SW broadcasts from the USA.
This is treated in chapter 10. The organization is Evangelical and presently rather
sectarian. It is wholly North American.

In 1975, the Swedish organization International Broadcasting Association
(IBRA) began broadcasting Arabic programs, as can be read in chapter 11. IBRA
belongs to a Pentecostal denomination. In its work, it is rather interdenomina-
tional.

TWR began broadcasting its Arabic programs for the Middle East over TMC-
ME’s MW transmitter on Cyprus in 1974. In 1977, it also began to broadcast a
serious block of Arabic programs over RMC-MC’s MW transmitters, beaming to
North Africa, as described in chapter 8. 1977 was also the year in which RVOG
was taken over by Marxist rebels, so NECC lost its major outlet of programs.

In 1981, High Adventure Ministries (HAM) began Arabic SW broadcasts from
Israeli-occupied Southern Lebanon. This organization, originally founded in the
USA, was reorganized in 2002 as Bible Voice Broadcasting (BVB) with a strong
base in the United Kingdom. This interdenominational Charismatic organization
is treated in chapter 12.

Finally, in 1990, HCJB (‘Heralding Christ Jesus’ Blessings) began Arabic
broadcasts over its SW transmitters in Ecuador, and later from Great Britain.
These broadcasts targeted North Africa, as described in chapter 13. HCIB is
mainly North American. The organization is Evangelical and interdenominational.

5.6 ARABIC RADIO SINCE 1991
5.6.1 Iraqi Crisis and Transnational Arab Radio

Since 1990, Iraq’s policies and wars have been the main driving force behind the
development of Arab radio broadcasting. In 1990-1991, Iraq stepped up its exter-
nal radio broadcasts to convince the Arab World of its justified claims on Kuwait
as a new Iraqi province. In February 1991, during the second Gulf War, most of
Iraq’s transmitters were destroyed. This happened again in 1998, and also in 2003
when the American-led coalition occupied Iraq and toppled the Iraqi regime.'>

VOA acquired a 600 mW MW transmitter in Kuwait after the war of 1990-
1991. Coupled with some SW facilities, VOA used these with the goal to reach
Iraq and the rest of the Gulf."*® These efforts of the American-led coalition to si-
lence radio in Iraq showed, among other things, their awareness of the power of
radio in the Arab World.

5.6.2 Foreign Radio Listening

Obviously, transmission power did not mean everything. BBC found that listening
to international radio ‘went up enormously’ in 1990-1991 for all international

'35 Boyd, Broadcasting in the Arab World, p. 129.
1% Ibid, p. 309.
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broadcasters in the area of the Arab World, but especially for BBC and RMC-ME.
Presently, RMC-ME claims an audience of 12 million people for its Arabic broad-
casts. Since 1996, when RMC-ME was taken over by Radio France International
(RFI), its broadcasts are France’s Arabic state broadcasts."”’

BBC researched the listenership of international radio in Egypt, Jordan, Syria,
the UAE and KSA. In Cairo and Alexandria, for instance, 46.3 percent of all peo-
ple over 15 years old listened at least weekly to the BBC during the second Gulf
War. That compared with 18.1 percent shortly before that war. The Arab audi-
ences considered BBC and RMC-ME to be the most credible broadcasters, while
the Arab broadcasters, together with VOA and Radio Israel, were seen as too bi-
ased to be trusted for information.'*®

Audience research in Morocco, Tunisia and Algeria during the late 1980s and
early 1990s showed that the citizens of Tunis and Casablanca were much more
regular radio listeners than those in Algiers. In Casablanca and Tunis, about 75
percent of all adults were daily listeners while in Algiers this was 47 percent. In
Casablanca, listeners tuned in for 3.5 hours per day while in Tunis and Algiers it
was 2.3 hours per day. In 1988, about 25 percent of all adults in Casablanca and
Tunis were daily listeners to a non-Arab foreign radio station. Though no figures
are available for Algiers, the number would most likely be lower. Whereas in
Casablanca, 18 percent of all adults regularly listened to BBC’s Arabic broadcasts
in 1988, this was as low as four percent in Tunis, and only one percent in Algiers.

In Algiers, French was the preferred language for radio listening. In that city,
the French broadcast of RMC-MC, France Inter, RFI and Europe 1 all had substan-
tial audiences."” Mark Eggerman explains the large differences in audience behav-
ior in North Africa compared to the Middle East by pointing to the North African
access to European television and satellite broadcasts, the languages used by the
audience and the media, educational levels, broadcasting times, and the signal
strength of BBC’s broadcasts. Only Casablanca had audience figures for BBC that
were comparable to those in Cairo and Damascus. According to Eggerman, this
was due to the fact that the general listening habits in Casablanca created a peak
audience at the beginning of the siesta, which was exactly the time when BBC
began its Arabic broadcasts.'®

In Tunis, listening to foreign Arabic broadcasts decreased steadily. Between
1988 and 1991, it went down from 25 percent to 15 percent. In Tunis the top-three
regional Arabic broadcasters, Radio Algiers, Radio Libya and Radio Cairo, also had
substantially smaller audiences in 1991 than in 1988. The French foreign broad-
casters lost half of their audience in Tunis during that same period. ‘One of the

'S"Graham Mytton, ‘Challenges for International Broadcasting’, in Graham Mytton (ed), Global Audi-
ences: [BBC] Research for Worldwide Broadcasting 1993 (London, 1993), pp. 142-143. Boyd, Broad-
casting in the Arab World, p. 315. Www.mc-doualiya.com. (2 April 2007). Www.biener-media.de/cy-
rme.html (2 April 2007)
138 Graham Mytton and Mark Eggerman, ‘International Radio as a Source of News’, in Graham Mytton
(ed), Global Audiences: [BBC] Research for Worldwide Broadcasting 1993 (London, 1993), p. 196.
Boyd, Broadcasting in the Arab World, p. 6.
1% Mark Eggerman, ‘Déja vu in ‘62°, in Graham L. Mytton (ed), Global Audiences: [BBC] Research for
li(/’lgorldwide Broadcasting 1993 (London, 1993), pp. 169-177.

Ibid.
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reasons for these diminishing audiences may [...] be that increased access to and
use of local Mediumwave and FM radio has made people less inclined to explore
the Shortwave bands these foreign stations are broadcasting on’, according to Eg-
german.'®!

In this context it is interesting that BBC in 1962, after audience research in
Casablanca and Rabat, concluded that its much smaller audience compared to
Egypt and Lebanon, was due to the early transmission time, the fact that the Ara-
bic Service did not broadcast in the vernacular Arabic, and that the broadcasts
could not be heard on MW. In the 1980s, BBC’s audience in Morocco was similar
to the audience in Egypt. According to Eggerman, the ‘formal Arabic used in BBC
broadcasts is not always a “disadvantage” when it comes to capturing Moroccan
ears — qualitative research indicates that many people do understand and appreciate
hearing it on radio, particularly the news and current affairs programming’. This
reflects that between the 1960s and the 1980s, the number of literate Moroccans
had grown greatly. Eggerman wondered whether the access to new TV channels
would not negatively impact the audience for the BBC programs, as that had al-
ready diminished the audiences in Tunis and Algiers.'*

5.6.3 Television Competing for the Arab Audience

5.6.3.1 Total Government Control of Television

In March 1954, a French company began the first television broadcasts in the Arab
World, in the cities of Casablanca and Rabat. The French authorities in Algeria
introduced television in 1956. In 1956 Iraq was the first independent Arab state to
buy a small station. In the meantime, the American armies at the Wheelus Air
Force Base near Tripoli (Libya) and at Dhahran (KSA) had also set up their low-
power stations for their own personnel. In 1959, Egypt and Syria bought their first
television stations to begin broadcasting in 1960.'%

Most Arab countries developed their television broadcasting during the 1960
although in the Arab Peninsula some countries began that development as late as
the 1970s. While most Arab countries would, until the 1980s, have one television
channel only, Egypt immediately began with three channels. Douglas Boyd credits
Nasir and his advisors ‘for the role they envisioned for both radio and television’.
Egypt was prepared to really invest in media more than any other Arab country.'®
It had the advantage of an existent cinema industry that could feed television.

Just as radio was kept under tight censorship by the Arab governments, televi-
sion also reflected the opinions of the national authorities. Unlike radio however
television did not have a transnational character until the 1990’s, so the audiences
in the Arab World only saw their own government’s politics espoused on televi-
sion. Thus in times of crises, television was not the medium to inform people
about events. According to Muhammad ‘Alsh, dean of the College of Mass Com-
munication at the University of Sharjah (UAE):

19! Ibid., pp. 176-177.

' Ibid.

'3 Boyd, Broadcasting in the Arab World, pp. 37-38.
' Ibid.
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[Until] recently, the concept of television journalism was virtually non-existent in
Arab World television services, which for three decades had functioned more as
government propaganda machines than as independent sources of information.
Nightly newscasts were not only the major components of television journalism but
they were themselves dull and monolithic in their format, content, and delivery ori-
entations. Television news gatekeepers selected their topics with a view guided
mainly by existing political, social, and cultural arrangements. Political news deal-
ing with leadership speeches, official visits, and protocol activities was always top-
ping Arab World TV news agendas. Opposition groups had less access to govern-
ment-monopolized television and so did large segments of the population living be-
yond urban centers. In the 1970s and 1980s, a single-channel environment provided
viewers with limited exposure to regional and international television from neigh-
bouring countries and around the world.'®®

Just as transnational radio gained a large audience because the Arabs did not
trust their own censored media, transnational satellite television became highly
popular as soon as it was introduced in the Arab World in the 1990s.

5.6.3.2 Influence of Private Satellite Television

Since the 1990s, the Arab World’s television monopoly model has begun to expe-
rience cracks as more autonomous television organizations have been created in
several Arab countries, and as commercial television has begun to be developed
alongside government broadcasting. An important reason why the Arab govern-
ments allowed a measure of liberalization in their media was the development of
satellite television during the 1990s. The American satellite broadcaster Cable
News Network (CNN) with its direct broadcasts that were transmitted by many
national stations in the Arab World during the Gulf War of 1990-1991, gave the
example and created a taste in the Arab audience for similar Arabic programming.
Satellite programs could be broadcast from outside into the Arab World, and any-
one with a small dish and a cheap decoder could receive those programs.

By the beginning of the 21* century, all over the Arab World programs of the
Abu Dhabi Satellite Channel, the Al Jazeera Satellite Channel, ORBIT, Arab Ra-
dio and Television (ART), the Middle East Broadcasting Centre (MBC), and the
Lebanese Broadcasting Corporation (LBC) were being watched including hundreds
of other private Arabic channels. About half of all Arabs had direct access to sat-
ellite broadcasts that were not and could not be censored by the Arab authorities.
The impact of these stations on the political, social and religious views in the Arab
World means serious competition for the Arabic public television stations. At the
beginning of the 21* century these public stations have been no match for the pri-
vate stations in the battle for an audience.

‘Aish spoke in 2001 of a ‘dwindling government television audience’. For the
first time since the 1960s, the Arabs did not have to tune into transnational radio
for an alternative perspective on international crises and could do so without their

' Muhammed 1. Ayish, ‘American-Style Journalism and Arab World Television: An Exploratory
Study of News Selection at Six Arab World Satellite Television Channels’, in Transnational Broadcast-
ing Studies, (No. 6, Spring/Summer 2001), on www.tbsjournal.com/Archives (12 March 2004).
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own government’s interference. The private satellite television broadcasters of-
fered an attractive alternative of professionally presented news programs.'

The liberal and secular channels LBC and Al Jazeera, with its many Lebanese
journalists, and other similar channels attracted daily audiences of millions of
Arab. The impact of these stations on the political, social and religious views in
the Arab World means serious competition for the Arabic public television sta-
tions. At the beginning of the 21% century these public stations have been no
match for the private stations in the battle for an audience.

One effect of these private Arabic satellite television broadcasts was a prolif-
eration of often rather politically radical fundamentalist Islamic programs on tele-
vision in the Arab World. Many preachers that did not have a chance to broadcast
on the government-owned national channels now had a chance to preach their ver-
sion of Islam.

Due to the development of satellite television, a new version of television jour-
nalism evolved as a distinctive genre of programming on Arab television. The
resultant effect was outlined by Alsh:

[This] created a new environment conducive to the utilization of television as a
powerful force of public opinion formation. The rise of commercial satellite televi-
sion alongside government-controlled broadcasting has brought about a new public
sphere marked by varied news agendas. More than ever before, previously sup-
pressed political perspectives and orientation have become more visible on Arab
World television. [This] rise of regional information organs has reinvigorated a
sense of common destiny among many in the Arab World. Regional broadcasting
has created regional news organizations - both in terms of news coverage and deliv-
ery-that far surpassed what had previously existed.'®’

One highly interesting effect of the growth and the popularity of the Arabic
satellite channels was that they seemed to have fostered a growing sense of a
common Arab heritage and destiny. Beside that, they also impact the develop-
ment of the Arabic language. Throughout the Arab World channels like LBC, Al
Jazeera and al-‘Arabiyah are extremely popular and many of their programs are in
Lebanese Arabic. Another effect of satellite television is that the Arab audience is
forced to decide what sort of program it wants to watch, as there is now a tremen-
dous amount of choice. This is likely to create an audience that not only with re-
spect to television but also in other aspects of society, wants to be allowed to
make its own choices.'®®

5.6.3.3 Incremental Steps to Liberalization of Television
The Arab States Broadcasting Union (ASBU) proposed in the mid 1990s that the
time had come for the Arabic governments to ease themselves out of the broad-

1% Ayish, ‘American-Style Journalism and Arab World Television’.
167 .

Ibid.
18 According to Rev. Dr. Andriya Zaki, director of the Protestant media organization House of Culture
(Dar al-Thaqafah) in Cairo, this resulted in the audience getting an appetite for talk shows where dif-
ferent viewpoints are discussed and documentary programs but also pornography. Andriya Zaki in a
lecture at the Arab Media Convention (AMC) in Larnaka (Cyprus, 2002).
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casting sector.'® Ra’0f Basti, the director-general of ASBU, circulated an internal
document in early 1995, advising an increasing autonomy of the broadcasters in
order to give them ‘more credibility in the eyes of the citizens’. He suggested the
Arab states should disengage gradually from direct management of the media and
encourage the private sector to take over.'”’ However, state monopolies have re-
mained the norm in radio broadcasting in the Arab World even though in most
parts of the world, broadcasting has been given a taste of privatization.'”!

Arab states like Egypt are aware that they have lost their hold over the televi-
sion audiences in the Arab World due to the private satellite broadcasters. By
2003, Egypt, Bahrain, Jordan and Dubai were experimenting with privatizing their
media scene. Egypt did so by opening a large Free Zone for Media in Six October
City in February 2000. Ibrahim Salih, director of the Cairo Media Center at the
Modern Sciences and Arts University in Cairo, described these experiments as a
‘revolutionary conversion from state-controlled into market-based media’, but in
spite of that, he said in 2003 that ‘Middle East media, including broadcasting, are
manipulated by the official regimes, and they are still controlled by obvious state
intervention.” This control resulted, for instance, in most Arab governments with-
holding airtime from representatives of radical Islamic programming on national
television. Salih wrote that the government-owned media scene in Egypt and the
whole Arab World were facing ‘a harsh state of recession’ due to bad management.
‘Being governed for a long time by authoritarian systems, the media policy [...]
has always adhered to reactionary, unorganized chaotic performance rather than
planning ahead.” In journalistic programs, these media in 2003 still suffered from a
‘lack of objectivity and reliability, absence of journalistic skills and reporting po-
tentials as well as distortion of information and self-censorship’.'”

5.6.4 Liberalization of Radio

In the field of radio, the boom in satellite broadcasting was reflected on a smaller
scale by a rapid growth in FM stations. By 2005, there were 174 Arabic FM sta-
tions operational. UAE and Algeria had the most crowded state-owned FM radio
environment in the region. The UAE lead with 19 radio stations operating under
five networks. Algeria followed UAE with 17 radio stations operating under the
state’s Radio-Télévision Algérienne (RTA) network. ASBU’s advice to liberalize
the media was not about television only but also with a view to radio. By 2005,
Palestine, Lebanon and Iraq lead the region respectively with 23, 17 and ten opera-
tional private FM radio stations respectively. The number of FM stations is likely
to increase fast.'”

19 Sakr, Satellite Realms, p. 103.

7% Tbid., pp. 103-104.

! Ibid., p. 103. Only five percent of countries in the world had retained their monopolies on the media
by the year 2000.

'72 Tbrahim Saleh, Unveiling the Truth about the Middle Eastern Media (Cairo, 2003), pp. 1-2.

' Information from Arab Advisors, a media consultancy based in Jordan, by Dana Khatib in an email
to the author (5 October 2005).
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It is no coincidence that in those last three countries, were the rule of law was
not truly established, the largest proliferation of private FM stations was seen. In
Lebanon, the existence of private radio was mainly due to the civil war of 1975-
1990. That war enabled private radio and television to mushroom. Each faction,
religious group and power center had its own FM station during that period. Since
the end of their civil war, the political direction has been towards restricting these
liberties again. The Audiovisual Media Law (Law No. 382) of 1994 made Leba-
non the first Arab country where private radio and television were allowed to op-
erate within the borders of the country. The law came about as a result of Beirut’s
efforts to diminish the proliferation of free media and to avoid a proliferation of
radicalization in the media. However, it was not able to stop the Shi‘ite Hizb
Allah (Hizbollah, Party of Allah) from broadcasting its radical Islamic message.'”*

In the Palestinian Territories, the relative freedom to set up private radio and
television stations was a reflection of a desire by many Palestinians to create a new
media-paradigm in the Arab World. The powerlessness of the Palestinian authori-
ties contributed to private radio becoming a reality. In line with developments
elsewhere in the Arab World however it is safe to assume that in the future radio in
the Palestinian territories will be subject to stricter rules once the Palestinian
Authority establishes a stronger grip on society. The potential is there to national-
ize radio and television outright.

In 2003, Egypt began its experiment in private radio with the English station
104.2 Nile FM, a semi-independent local radio that can be received in Cairo. With
its modern popular style and its British disc jockeys, this station became very
popular. At the same time, the Arabic 100.6 Nujim FM (Stars FM) also began in
Cairo. Any reference to opposition movements and radical Islam were avoided but
that was not difficult, as these FM broadcasters did not offer any news programs.

In the UAE, Abu Dhabi decided to privatize parts of its transmission facilities
in 2001. In the early 1980s, Abu Dhabi had built four SW transmitters of 300 kW
for its own international broadcasting. The Voice of the United Arab Emirates
used these transmitters for instance for English programs proclaiming Islam and
also for Arabic Qur’anic readings. In 2001 Merlin, a company related to the BBC,
acquired the operating rights for parts of these facilities.'”” BBC itself used Abu
Dhabi as one of its relay stations and so did Radio Canada International and other
international broadcasters.'’®

In Iraq, by 2007, the political situation was highly volatile. It remains unclear
as to whether the American-enforced liberalization of the media in Iraq will con-
tinue after their independence from foreign powers.

174 Sakr, Satellite Realms, p. 50.

'7> Hansjorg Biener, Materialdienst, Zeitschrift fur Religions- und Weltanchauungsfragen (No. 1, 2002),
p. 15. Boyd, Broadcasting in the Arab World, p. 190.

176 Press release by Merlin Communications, on www.merlincommunications.com (1 April 2003).
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5.6.5 Future of Transnational Arabic Radio

In 2000, James Wood, a British technical expert in radio transmission in the Arab
World, predicted a future of healthy growth for MW and SW broadcasting in the
Arab World:

All the signs show that AM broadcasting in this region of the world is, notwith-
standing the emergence of new technologies, assured of a healthy growth rate for
several decades to come. No other form of communication can with the same ease
fulfill the four vital roles that highpower AM does; bringing kings and leaders in
touch with the people, a tool during national disasters, entertainment, and a link
with workers in adjacent Arab states.'”’

Most Arab governments at the beginning of the 21% century continued to en-
large their public AM broadcasting power. The conflicts and wars seemed to give
the Arab regimes the incentive to strengthen their abilities to directly address their
own nations and the rest of the Arab World. Of all households in the Arab World,
61.4% had a SW radio at the beginning of the 21 century.'” It is highly question-
able, though, that the increase in radio broadcasting facilities will be matched by an
increase in their audiences. It is likely that more listeners will be turned into view-
ers of news on satellite television channels.

The USA has continued to further invest in radio broadcasting to the Arab
World. VOA cancelled its Arabic service in 2002 as VOA’s owner, the Broadcast-
ing Board of Governors decided a more effective radio propaganda service was
needed. It therefore created Radio Sawa (Radio Together), a 24-hour Arabic chan-
nel broadcasting mainly music mixed with news and comments regarding the
news.'” It was hoped that this new concept of radio broadcasting would be seen as
less propagandistic and therefore more influential. By 2007 however it was not
clear what Radio Sawa’s role in the gamut of broadcasters was going to be. The
initial response seems to indicate that people liked the music although they did not
care much for the news segments as they realized the propagandistic goals of the
broadcasts. It is therefore questionable whether these broadcasts will serve the
goals of the USA.

" Wood, The History of International Broadcasting Vol. 2, p. 140.

'78 Figure from Graham Mytton of VT Merlin Communications, at CIBAR Annual Conference (Stock-
holm, 6-8 November 2002).

17 Radio Sawa broadcasts an upbeat mix of Western and Arabic pop music along with up-to-the-minute
news, news analysis, interviews, opinion pieces, sports, and features a wide variety of political and
social issues. Radio Sawa originates its programming from Washington and is broadcast across the
region, using a combination of Mediumwave and FM transmitters, digital audio satellite, Shortwave,
and Internet. On October 1, 1999, the Broadcasting Board Governors (BBG) became the independent
entity responsible for all US government and government sponsored, non-military, international broad-
casting. The day-to-day broadcasting activities were carried out by the individual BBG international
broadcasters: VOA, al-Hurrah, Radio Sawa, Radio Farda (for Iran), Radio Free Europe/Radio Liberty
(RFE/RL), Radio Free Asia (RFA), and Radio and TV Marti, with the assistance of the International
Broadcasting Bureau (IBB). See also www.bbg.gov/bbg aboutus.cfm and www.radiosawa.com (13
March 2004).
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Late in the 20th century many international and Arab broadcasters became more
interactive allowing live on-air comments and discussions by the audience. RMC-
ME had started that trend in the 1980s but most broadcasters did not follow that
example until the end of the 1990s. The example of and competition with some
international television satellite broadcasters played an important role in that new
trend in radio programming.'*

5.6.6 Christian Presence and Participation

5.6.6.1 Christian Presence and Participation in Public Radio

There was no important shift in the role of Christians working in radio in the Arab
World. Even though the Lebanese civil war was over in 1990, the many Lebanese
in the Arabian Gulf did not return back to Lebanon, so the Lebanese Christians
retained their managerial role in many radio organizations.

5.6.6.2 Christian Radio Organizations

The major change among the Christian radio organizations that have been de-
scribed before, is that they increased their programming during the 1990s. There
was also an increase in organizations producing Christian Arab radio programs.
One of these, Global Radio Outreach (GRO) is described in chapter 18. GRO be-
gan its Arabic program production in 1993. The organization is based in the USA,
and it is Pentecostal with an interdenominational style of working.

The tendency to liberalization in the media effected Christian radio. Christian
Arab radio programs could be broadcast by private FM stations in Palestine.
Christian broadcasts were also not excluded from broadcasts by Abu Dhabi so
Merlin sold airtime to AWR, FR, HCJB and other Christian stations. The precon-
dition1 8(1)f the UAE was that they could not broadcast programs in Arabic or He-
brew.

Just as Arab radio in general suffered from competition for an audience with
Arab television, so was the dominant role of Christian radio challenged by the de-
velopment of Christian Arab satellite broadcasting. From 1995, a growing number
of Arabic Christian programs could be received on television in the Arab World by
those with a satellite dish. Since 1995, Miracle Channel, SAT-7, Middle East TV
(METYV), Channel North Africa (CNA), NourSat, Far East TV (FETV), LifeTV
(al-Hayah TV) and others have begun broadcasting Arabic Christian television
programs. By the end of 2005, these Christian channels together filled over 700
hours of airtime per week, while Christian radio at that time filled about 200
hours.

'8 Tariq Zaydan in an interview with the author (18 March 2004).
'81 press Release by Geoff Patterson of Adventist News Network (ANN) (Abu Dhabi, 7 August 2001).
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5.7 FINAL OBSERVATIONS
5.7.1 Birth and Growth of Arab Radio

5.7.1.1 Formative Period: 1928-1953

All Arabic broadcasts by SW broadcasters from Europe and the USA were state-
initiated. They were political propaganda tools, either related to World War II and
the Cold War, or tools for presenting Communism by the USSR and Roman-
Catholicism by Vatican City.

Most radio stations that were set up in Arab countries between 1928 and 1953
were used by the colonial powers that occupied those lands to broadcast to the
own expatriate populations. These were part of the colonial experience, and often
also part of the propaganda war related to World War II.

During this period, the opposing poles of radio broadcasts in the Arab World
were Saudi Arabia and Tangier. In Saudi Arabia, one of the few Arab countries
that were not colonized, radio developed as a tool to support the rulers’ conserva-
tive views of Islam. In Tangier, a truly commercial radio industry developed,
made possible by the rather liberal European political and social climate of the
city.

5.7.1.2 Period of Egyptian Predominance: 1953-1970

During this period, Egyptian radio was very popular all over the Arab World. This
was directly related to the popularity of the Egyptian President Nasir and the lack
of other strong Charismatic leaders in the Arab World. It was also the outcome of
the massive investment of Egypt in its broadcasting power compared to the rela-
tive weakness of radio in other Arab countries.

During these years, Egypt used its broadcasts mostly as propaganda tools for
gaining the allegiance of the Arabs for the Egyptian foreign goals. Western Arabic
broadcasts like those of BBC and VOA were not very popular as long as Nasir and
his broadcasts were seen as credible sources of information and as long as Egypt
was perceived to be leading the Arabs to freedom from Western dominance and
influence. As the number of Arabs with radios grew enormously during this pe-
riod, due to transistor technology, and because the broadcasts of Egypt were inter-
esting, a large listening audience developed during these years.

5.7.1.3 Increase of Transnational Broadcasting: 1970-1990

During this period, the number of Arab countries with interesting and strong radio
broadcasts grew while Egypt’s role in radio waned. As all Arab countries censored
their media, many Arabs thought they could only find out what was actually hap-
pening in their own land as well as in the rest of the Arab World, by listening to a
host of Arabic broadcasts from different Arab countries as well as from Western
nations. Millions of Arabs created the habit of searching for interesting broadcasts
on the bandwidth of their radios, especially during times of war in the Arab World.
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5.7.1.4 Broadcasting after 1991

The Gulf War of 1990-1991 created a new interest in the Arab World for investing
in radio broadcasting facilities, especially in Iraq. At the same time, the develop-
ment of satellite television in the Arab World began. This enabled the Arabs to
look at programs from all over the world without being censored, as these satellite
broadcasts often came from outside the Arab World. Television, more than radio,
became the source for news programs for the Arabs, and transnational radio began
to lose its importance.

Both in order to not lose its audiences altogether and also in line with interna-
tional developments of the liberalization of radio, some Arab governments took
very careful steps to liberalize parts of their radio broadcasts. This led mainly to
more popular music stations and not to broadcasts of a political or religious char-
acter. These freedoms were not allowed as part of the liberalization.

5.7.2 Christian Presence and Participation in Public Radio

5.7.2.1 Formative Period: 1928-1953

Radio during this period was to a large extent a matter of expatriates living in the
Arab World. Among those, there were many Western Christians. The number of
Christian Arabs involved was minimal. They were not used to participation in
public life and often perceived the industry as sinful. In some countries there were
hardly any native Christians. Even in countries with larger Christian minorities,
like Egypt, they hardly received airtime on radio.

5.7.2.2 Period of Egyptian Predominance: 1953-1970,

During this period, the number of Western Christians involved in radio in the Arab
World, became minimal. There was no growth in the number of Christian Arabs in
the industry either. Beside that, the Arab states did not allow much public pres-
ence of the Churches of the Arab World on radio. Only in Lebanon, where about
half of the population was Christian, did they play a preponderant role in their ra-
dio industry. The Lebanese Christians were the better educated in the society and
the political leaders of the country.

5.7.2.3 Increase of Transnational Broadcasting: 1970-1990

The role of Lebanese Christians in Arabic broadcasting increased when many
found work in the Arabian Gulf during this period. These countries began to de-
velop their radio capabilities with their newly gained oil-wealth. Beside this
though, the role of Christians in the radio organizations of the Arab World re-
mained marginal.

5.7.2.4 Broadcasting after 1991

Due to the socio-political and religious situation in Egypt, Palestine and Lebanon,
the number of Christians in the Arab World decreased steadily after 1991. This
led to a steady decrease in their numbers in public radio industry. The number of
programs on state radio for the Churches in the Arab World remained very small.
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5.7.3 Christian Radio Organizations

5.7.3.1 Formative Period: 1928-1953

The first steps in the development of Christian radio organizations were made by
Western missionaries who worked in the Arab World. Both the Ecumenical orga-
nization NECC and the Evangelical organization MELM began their interest in
program production and broadcasting around the same time. These developments
occurred mainly in Lebanon. Radio Vatican began Christian Arab broadcasts after
World War II before any Protestants started to broadcast Arabic programs.

5.7.3.2 Period of Egyptian Predominance: 1953-1970,

During this period, Christian Arabic radio took off; many Western organizations
were set up for broadcasting Christian Arab programs by SW to the Arab World.
Beside NECC and MELM, many other organizations began to produce and broad-
cast Christian Arabic radio programs. These were all non-Ecumenical, Evangelical
organizations.

While many Christian broadcasters saw Nasir as their main enemy because of
his successful efforts to win many young people for his vision of the Arab future,
Nasir should also be credited for creating an avid listening audience in the Arab
World. He made radio listening popular, thus also creating a potential audience
for Christian Arab broadcasts.

5.7.3.3 Increase of Transnational Broadcasting: 1970-1990

In 1977, NECC lost its major outlet as RVOG was closed; a few years later NECC
stopped producing and broadcasting altogether. This was the end of Ecumenical
involvement in Christian broadcasts to the Arab World. During these years, the
number of Evangelical organizations involved in Christian Arabic broadcasts con-
tinued to increase. This was at a time when the Arabs learned how to search the
airwaves for radio programs. This habit made many Arabs find and listen to the
Christian Arabic broadcasts. Whereas under Nasir a potential audience was cre-
ated, in the period of 1970-1990 many Arabs began to actually find and listen to
Christian radio programs.

5.7.3.4 Broadcasting after 1991

The number of Evangelical organizations involved in Christian Arab broadcasts
over transnational radio has continued to increase. On a small scale, in Lebanon,
they have benefited from the liberalization of radio in the Arab World. This inter-
national trend of liberalization has also made cheap airtime available on many
transmitters in Europe and elsewhere and has enabled the Christian Arab broad-
casters to dramatically increase their airtime. However, this has not offset the
impact of the development of satellite television. Christian radio since 1991 has
lost part of its audience. This trend in the decreasing audience response figures
will be examined, as far as possible, in the following chapters for each major
broadcaster and producer.






6 Adventist World Radio (AWR)

The Seventh-day Adventist (SDA) Church in Lebanon prepared its first Arab radio
programs in its Beirut studio and had those broadcast between 1953 and 1955.
Twenty years later, the SDAs began broadcasting Arabic programs again, after
much of the witness of the SDAs on radio was consolidated into Adventist World
Radio (AWR). AWR initially used programs that were produced in the SDA stu-
dio in Collonges-sous-Saléve (France). In 1993, Arabic programs produced in the
SDA studio in Nicosia (Cyprus) were added to the broadcasts of AWR.

Since the early 1920s, the SDAs have shown an interest in Shortwave (SW)
broadcasting. Various independent units of the denomination have owned and
operated radio stations. In the Arab World, the SDAs were a tiny minority
amongst the Protestants.' Their small numbers did not deter them from involving
themselves in radio production and broadcasting.

Even though AWR and the two studios in France and Cyprus were formally
independent of each other, they were both owned and operated by the SDA
churches and are therefore treated together in this chapter. AWR and the studio in
Cyprus opened their files and were forthcoming in interviews. It was not possible
to relate directly to the SDA studio in France. Further studies of that studio and
its productions and broadcasts are encouraged.

The SDA denomination has a rather exclusive theology that has created some
distance between them and other Protestants. This chapter will give evidence of a
lack of formal relations between the SDA radio ministries and the other protestant
Arabic radio ministries although there has been cooperation on a practical level. It
will also show that in regard to the actual message on radio and with respect to
issues of indigenization and contextualization, there was minimal difference be-
tween the Arabic radio ministries of SDA and its Protestant brethren.

6.1 HISTORY
6.1.1 Early Adventist Initiatives before Arabic Broadcasts: 1920-1953

The ‘father of the radio work of the Adventists was the Rev. H.M.S. Richards
(1894-1985). He first thought of broadcasting the Gospel via radio in 1920 and in
1929 he began with regular broadcasts in Los Angeles. His Bible Tabernacle of
the Air was broadcast for free by many stations but in 1932 Richards began buying
airtime.” In 1937 he began broadcasting his programs over the Mutual Broadcast-

"In 1992, they had about 2,500 members in Sudan, 1,361 in Egypt, 1,300 in Lebanon, 110 in Kuwait,
132 in Iraq, 60 in Jordan, and five in the UAE, with no members in the other countries of the Middle
East and the Arabian Peninsula. Bert Smit, ‘The Challenges of the Middle East’, in Adventist Media
Centre Middle East News (No. 1, January 1992), p. 2.

? Hansjorg Biener, Christliche Rundfunksender Weltweit: Rundfundarbeit im Klima der Konkurrenz
(Stuttgart, 1994), p. 225.
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ing System (MBS) on the west coast of the USA, renaming them Voice of Proph-
ecy. In that same year the SDAs opened an office for coordinating their radio
broadcasting activities.’

The first ever initiative by an Adventist into SW broadcasting was in 1928.
John Fetzer, the manager of a Mediumwave (MW) station at the Adventist College
in Berrien Springs, Michigan (USA) lodged an application for the installation of a
SW transmitter. It is unknown what happened to that request, but the intended
SW broadcasts never began.*

Outside the USA, some SDAs started their own broadcasting stations. In
March 1938, for example, a group of amateur radio operators from the USA visited
Pitcairn Island in the South Pacific by passenger liner. They installed a 50 Watt
amateur radio station for English broadcasts and delivered their first broadcast
from Pitcairn Island on 15 March 1938

6.1.2 Arabic Productions and Broadcasts: Since 1953

6.1.2.1 Early Productions and Broadcasts: 1953-1955

In 1953 a newly established radio studio, located at the SDA College in Beirut,
began the production of radio programs in Arabic and Farsi. The German mission-
ary Volkert Henning had built this studio.® The first of these broadcasts in Arabic
went on the air in September 1953 from the Ekala 35 kilowatt (kW) SW transmit-
ter located near Colombo (Sri Lanka). The Commercial Service of Radio Ceylon
used the SW transmitter of the British SEAC, which was too expensive to disman-
tle after the war. It was therefore given to Radio Ceylon free of charge.” At the
time, Radio Ceylon was daily on air with 75 minutes that were specifically beamed
to Africa and the Middle East.® It seems that the SDA programs in Arabic were
broadcast for a year or two, terminating probably some time in 1955.° These pro-

* Biener, Christliche Rundfunksender Weltweit, pp. 225-226.

4 Adrian M. Peterson, ‘Wavescan 303’ (15 October 2000). The transcripts of this weekly program for
‘long distance radio hobbyists’ were available on www.181.pair.com (20 May 2004). Peterson is a radio
historian and the coordinator of international relations for AWR.

* Peterson, ‘Wavescan 364° (16 December 2001).

¢ Bert Smit in an interview with the author (21 July 2003). Smit was a SDA missionary from The
Netherlands. He was the director of an SDA studio in Cyprus from 1992-1997 and later became the
director for the European organization of AWR (1997-2005). The small concrete studio in Beirut
stands beside the administrative building of the Adventist Middle East University. The hill where the
Lebanese SDAs have their facilities was donated by a wealthy Iraqi Adventist to the Lebanese Advent-
ist Church before World War II. Because the SDA’s owned the hill, it came to be called Sabtiyah (lit-
erally: belonging to the Saturday) and that is how the neighborhood around it also came to be known.
The studio has been unused since the early 1970s although some students of the Middle East University
have used it for practicing music as it is soundproof.

7 Hansjorg Biener in an email to the author (30 June 2004).

% Sri Lanka Broadcasting Corporation, or Radio Ceylon as it is presently called, had been set up in 1950
as a commercially supported station for reaching South India. See Donald R. Browne, International
Radio Broadcasting: the Limits of the Limitless Medium (New York, 1982), p. 51.

° See www.radiodx.com/spdxr/awr_africa.htm (20 May 2004), where the AWR program Wavescan is
published. Biener, Christliche Rundfunksender Weltweit p. 228.
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grams were translations of the Voice of Prophecy programs.'® It has not been pos-
sible to gather more information on these early broadcasts, but as these were trans-
lated programs, they were probably not very contextualized in the Arab World.

The tapes of these programs were kept in a storeroom on the second floor of the
SDA Middle East College in Beirut. That room suffered a direct hit during the
Lebanese civil war (1975-1990). In 1993, Bert Smit, director of the Adventist
Media Center for the Middle East (AMC-ME) in Cyprus, having heard that the
original tapes of the broadcasts of the 1950s were still around, searched through
the rubble and found about 100 reels. He transported all the reels to his studio in
Cyprus.'' The music and the live tapings of singing in SDA churches in Lebanon
were generally not considered good enough to use. Only about half of the mes-
sages on the tapes were used again during the 1990s."

6.1.2.2 Resumption of Arabic Broadcasts by Adventist World Radio (AWR):
Since 1975

Preparations for Broadcasting: 1969-1971

AWR began in 1969 as the international denominational SDA organization for SW
broadcasting."” The initiative for ‘the wider use of international radio in world
evangelism’ came from the General Conference (GC) of the SDA churches. Rob-
ert H. Pierson, the President of the GC, was asked by the General Conference
Committee (GCC) to chair the Adventist World Radio Development and Expan-
sion Committee, to study the ‘possibility of using a powerful Shortwave radio sta-
tion(s) [sic] to broadcast the Gospel to Russia and Eastern Europe and eventually
to all the world”."

In April 1970, Pierson reported to GCC that the possibility was ‘most favor-
able’ to lease a block of time on the new Portuguese Radio Trans Europe (RTE)
station at Sines, 90 kilometers south of Lisbon. The station, consisting of three
250 kW transmitters had been built for Deutsche Welle (DW) as an additional site
for transmissions to Eastern Europe. That coincided with AWR’s interest. DW
had three 250 kW transmitters, of which one was available for commercial usage."
Jacques Trémoulet, one of the major brokers of time on commercial radio in
Europe, offered preferred airtime to the first organization that signed a contract.
‘Assurances have been given regarding complete freedom in broadcasting religious
messages’, Pierson reported.'®

The Central European Division and the Trans-Mediterranean Division of the
SDAs were eager to participate in the project and immediately took financial re-

1 According to Hagop Manougian, an Armenian administrator for the SDA church in Beirut, in an
interview with the author, at the SDA office in Sabtiyah in Beirut (14 July 2004).

" Manougian in an interview with the author (14 July 2004).

12 Smit in an interview with the author (21 July 2003).

"*James Wood, History of International Broadcasting Vol. 2 (London, 2000), p. 177.

' Minutes of the GCC of 13 July 1972, from the SDA Archives, Document 72-1017. ‘Adventist World
Radio Administrative Structure: Historical Background’ (April 1993), p. 1.

'S Allen Steele, Loud Let It Ring! Adventist World Radio: Twenty-five Years of Miracles (Boise,
1996), pp. 55-56. See also www.tdp.info/por.html (3 April 2007).

' “Spring Meeting, 1 April 1970°, from the SDA Archives, Document 70-1976.
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sponsibility. The Trans-Mediterranean Division was based in Collonges-sous-
Saléve and wanted to broadcast to North Africa. The GC and Voice of Prophecy
decided to financially support the new broadcasting ministry by channeling funds
that had already been allocated to pay for broadcasts of the Voice of Prophecy in
Russian, Ukrainian and English."”

Allen R. Steele was asked to move to Portugal and become the Project
Coordinator of AWR." However, AWR had not been quick enough to sign the
contract to be the preferred broadcaster; the missionary broadcaster International
Broadcasting Association (IBRA) from Sweden had been quicker.'” This did not
preclude AWR from broadcasting over RTE since 1 October 1971, but IBRA had
been given the better timeslots.

Steele’s priority was to ensure that the existent Adventist studios of the Central
European Division and the Trans-Mediterranean Division, in Collonges-sous-
Saléve and Darmstadt (West Germany) would deliver the bulk of the programs to
be broadcast. The German studio had broadcast its programs on Radio Luxem-
bourg since 1948. Steele finished the programs that were mailed to him by adding
the AWR station identification tune. That was a trumpet theme borrowed from
the Voice of Prophecy programs.”

Increasing Airtime: 1971-1975

On 1 October 1971, AWR began broadcasting its Voice of Hope 12 hours per week
over RTE; it broadcast mainly the Voice of Prophecy programs, in ten languages.
After a year, the number of languages had increased to 18.%' According to Walter
R. L. Scragg who was then the secretary of the Radio and Television Department
and thus responsible for AWR, there was good audience response from different
countries, and an ‘unexpected bonus has been the responses from North Africa’.?
These were probably responses to French programs aired to France but also heard
in North Africa; otherwise it is not clear why they were called ‘an unexpected bo-
nus’.

Even after AWR had started broadcasting in 1972, it discussed whether it
should remain just a production organization that bought airtime. The alternative
would be to lease and manage the broadcasting facilities themselves and to offer
air time to others.> AWR offered time for broadcasting free of charge for ap-
proved languages and target areas, while the regional Divisions of their Unions
were to provide programming and to build and operate their studios at their own
expense.”!

This choice was made because of IBRA’s example; the minutes of the GCC of
July 1972 stated that it had ‘become clear that they succeed partly because they

'7 “Minutes of the GCC of 13 July 1972’

'8 Steele, Loud Let It Ring!, p. 27.

" Ibid., p. 28.

2 Ibid., pp. 36-37, 42.

2! Biener, Christliche Rundfunksender Weltweit, p. 228.

22 <3() December 1971°, from the SDA Archives, Document 71-786. Later, Scragg became AWR’s
President.

2 “Minutes of the GCC of 13 July 1972,

¢« Adventist World Radio Administrative Structure: Historical Background® (April 1993), p. 1.
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are operated as a station’. AWR also decided to function as a station because it
felt that the multi-language outreach that it was thinking of, needed a unifying
factor to direct the audience to their language blocks and to tie the whole project
together. The GCC realized that promotion of the AWR’s ‘station concept’ would
have a ‘great appeal to listeners and church members’.>

In 1975, the Annual Council of GC adopted the following purpose statement for

AWR:

Adventist World Radio serves as the parent organization for the Church’s broad-
casting which crosses international and division boundaries in an effort to beam the
last-day message to areas of the world which are difficult if not impossible to reach
through other avenues, as well as into areas where radio is not available to the
church from within the countries of those areas.?®

First Arabic Broadcasts from Malta: 1975-1979
AWR was interested in broadcasting Arabic programs to North Africa and the
Middle East. In April 1972 Harold L. Reiner, the associate secretary of the Radio
and Television Department, reported that there were plans for ‘reactivating and
equipping [the] radio studio in Beirut, Lebanon. Large plans for radio outreach in
the Afro-Mideast division are being planned’.”’ It has not been possible to find
more information on what these ‘large plans’ entailed, or to find proof of any ac-
tual program production from the Beirut studio after the 1950s. Thus it would
seem that the plans for reactivation were never implemented.*®

In 1975 Arabic was added to the bouquet of AWR’s languages on the air. AWR
then broadcast 14 hours weekly in 20 languages. Of those hours, seven were
broadcast from Sines and the other seven, after 1 August 1975, from Radio Medi-
terranean. This new 250 kW station in Delimara Point (Malta) was another relay
station of DW and Trémoulet was, once again, the broker for the airtime.” In
autum 1982 all broadcasts from the Malta relay stopped due to a dispute between
Malta and DW. AWR decided not to return.*

Searching for a Station: 1977-1978
Because of the difficulty of AWR to have consistent airtime on any transmitters,
the Annual Council of GC approved the ‘concept of establishing radio broadcast-

* Tbid.

26 ‘Minutes of Annual Council of GCC, 16 October 1975°, from the SDA Archives, Document 75-398.
In 1980, GCC simplified this Statement of Purpose. It became: ‘Adventist World Radio serves as the
parent organization for the Church’s broadcasting which crosses international and division boundaries
in an effort to beam the last-day message to all the world.” ‘Minutes of Meeting of GCC, 14 February
1980°, from the SDA Archives, Document 80-51.

7 “Minutes of Meeting of GCC, 6 April 1972°, from the SDA Archives, Document 72-931.
 Manougian in an interview with the author (14 July 2004).

» “Minutes of meeting of GCC, 27 March 1975, from the SDA Archives, Document 75-81. Steele,
Loud Let It Ring!, p. 72.

30 Steele, Loud Let It Ring!, pp. 72-73.

* Ibid.

*® Hansjorg Biener, ‘Radio Malta’, on www.biener-media.de. (25 December 2005).

3% Sant in an email to the author (25 December 2005).
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ing stations, to be owned and/or operated under the direction’ of AWR. This was
new, as AWR had been thinking in terms of leasing airtime up until this point.
AWR was considering three regions namely Asia, Europe-Africa and the Americas.
GC wanted AWR to proceed quickly with priority being given to a station in the
Far East. It was deemed that, until this proposed AWR-operated facility was func-
tioning, the broadcasts on leased airtime should continue uninterrupted.”’ Because
of these plans in 1977 for a worldwide ministry, GC felt it had to ‘record [its] un-
derstanding that the AWR Shortwave outreach [should] in no way take the place
of successful local broadcasting by the church’ and that AWR did not want to
‘take over’ local initiatives.”

In 1978 AWR reported that it had ‘learned that there are possibilities of estab-
lishing a denominationally owned radio station in Liberia. [...] A short-wave sta-
tion in Liberia could cover seven of the world divisions’.* The station in Liberia
never materialized, though it seems the Liberian authorities were initially willing
to grant AWR its license. According to Reginald Kennedy, ELWA actively op-
posed this and convinced Liberia to not let the Adventists in. ELWA said it
‘would be regrettable and deplorable if, in the building of another Christian station
here ended up with the people more confused and weakened in their faith than they
already are. This is one of the tragedies that has persisted in African countries.
The fact of the matter is that people are weak in their understanding’.** Trans
World Radio (TWR) refused to cooperate with SDAs.”> AWR however, continued
to relate on a practical level with most other Christian radio organizations.

In October 1979, the director of the Department of Communication, J. E.
Chase, had mentioned to the Annual Council of the GC that a change in law in
Italy had now made it possible for AWR to ‘own and operate radio stations in that
country and work is progressing on a station in Florence’.”® However, it took until
1985 before a serious step was taken towards building a station in Italy. During
that year, GCC took up a collection for a ‘mega-station’ in Argenta, mainly for
reaching the Communist world. It would take five more years before AWR,
through the Italian SDA churches, bought about 100 acres of land near Argenta for
building its permanent broadcasting station. The dream was to have a 250 kW and
a 100 kW transmitter with directional antennas to target areas in Europe, North
Africa and Asia.”” However, legal procedures and environmental concerns kept
hindering the project. The expensive construction plans were put on hold in 1992,

3! “Minutes of Annual Council of GCC, 19 October 1977, from the SDA Archives, Document 77-388.
Steele called 1978 a milestone in the history of AWR as GC leadership ‘spelled out its vision of encir-
cling the globe with the Adventist message’, but he probably means the year 1977. See Steele, Loud
Let It Ring!, p. 83.

32 ‘Minutes of Annual Council of GCC, 19 October 1977.’

3 “Minutes of the Annual Council of GCC, 13 October 1978’, from the SDA Archives, Document 78-
282.

3% Cited by Reginald Kennedy, The Word Senders: A Personal Assessment of the work of the major
Protestant, Evangelical Missionary Radio Stations. (1980), p. 31 of Chapter 2, The Vision. Unpub-
lished book found in the archives of World Alliance for Christian Communication (WACC).

3% Smit in an interview with the author (21 July 2003).

3¢ “Minutes of Annual Meeting of GCC, 10 October 1979, from the SDA Archives, Document 79-255.
*7 Biener, Christliche Rundfunksender Weltweit, p. 230. Wood, History of International Broadcasting
Vol. 2, pp. 179, 186-187.



Gospel in the Air 239

as a result of airtime becoming available at very low cost in Eastern Europe due to
the fall of Communism.”®

Arabic broadcasts from Andorra: 1979-1981
In the late seventies, AWR forged a partnership with Radio Andorra. On 8 Sep-
tember 1979, test broadcasts started from an old 3 kW SW transmitter. From 1
October 1979, AWR broadcast a daily one hour block which was mostly in Eng-
lish, but included a weekly half hour in Arabic on Wednesdays. With a new ten kW
transmitter coming into use on 1 August 1980, AWR expanded its service. As of
28 September 1980 four hours were broadcast each evening with additional broad-
casts on Sunday mornings. This schedule included a daily 15 minutes in Arabic,
with 30 minutes on Sunday mornings. *°

On 3 April 1981, the Andorran parliament forced Radio Andorra to close down
by refusing to renew their 20-year contracts that had been signed in 1961. The
station protested but the Andorran people apparently wanted to take over the radio
equipmﬁ)nt with the object of creating a truly local radio station for the Catalan
people.

3 Biener, Christliche Rundfunksender Weltweit, p. 230. Wood suggested that AWR received financial
support from the government of the USA for this project. ‘[They] claim that their operating costs are
borne from donations and legacies, sometimes with a proportion coming from programme suppliers.
Notwithstanding the apparently random and irregular source of income, the major religious broadcast-
ing companies have long-able term business strategies.” The facilities in Argenta would cost at least 50
million dollars, Wood argued. ‘That the international religious broadcasters budget such sums to pro-
ject the faith to more than 100 countries worldwide gives some idea of the religious and political im-
portance of such projects to the broadcaster’, he argued, without anything to substantiate the allega-
tions that AWR was politically motivated and supported. Wood, History of International Broadcast-
ing, Vol. 2, p. 178.

3 Information from Hansj6rg Biener in an email to the author (2 April 2007).

4 Before World War II, Radio Andorra mainly played music and advertisements. After the close of all
the commercial private stations in France in 1945, the audience grew fast as it had less competition for
its commercial programs. Many sponsored programs that were initially on Radio Luxembourg only,
began to also be heard on Radio Andorra. France wanted to end the private broadcasts of Radio An-
dorra as many of these were directed at France. However, the Spanish Bishop of Urgel, one of the
rulers of Andorra, wrote to the French government in 1945 saying that he was not prepared to accept a
single modification to the original concession of Radio Andorra. France then closed the French adver-
tising agencies that supplied Radio Andorra with its customers and in 1948 it began jamming the sta-
tion from French soil with a transmitter near Bordeaux. France also closed the border to Andorra for
radio personnel. The French government argued that Radio Andorra had no legal existence, was using a
non- allocated frequency and was also interfering with French security transmissions. In 1949, Jacques
Trémoulet, acquitted from the charges of collaboration, took the French government to court. He
obtained an order against the government to stop jamming the frequency and to reopen the border to
Radio Andorra personnel. Pressure against Radio Andorra's staff continued to increase, including an
attempt to close the station down for ‘immoral’ advertising. In 1953 the border was even totally closed
to all citizens of Andorra. Instead of jamming Radio Andorra, France set up a competitor on Andorra’s
soil, called Andorradio. Eventually an agreement was reached between France and Spain that solved
the problem. Radio Andorra would not broadcast any news programs in French, while Andorradio
would change its name and refrain from broadcasting news programs in Spanish. In 1961 the Bishop of
Urgel decided to accept the two radio stations. Radio Andorra was to be under his tutelage, while
Andorradio would be controlled by France. The new concession for Andorradio, later called Radio Sud,
was signed for 20 years. During the second half of the 1970s, Radio Andorra did some broadcasting in
French, Dutch, Swedish, Danish, Spanish, English and some other languages on SW. Many of these
were commercial programs, but there were also religious broadcasts in several languages. M. Kerslake
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Arabic Broadcasts from Portugal: 1981-1992

Even with the attempts to find broadcasting time elsewhere, 30 minute Arabic
programs continued to be broadcast weekly via RTE. At the time when RTE’s
broadcasts were halted, AWR used it for broadcasting 7% hours per week, mainly
on Sunday mornings, in English, Russian and Arabic. The main reason for stopping
those broadcasts was that the cost increased markedly, while concurrently, large
amounts of airtime became available at low cost on transmitters in post-
Communist Russia. *'

Arabic Broadcasts from Spain: 1982-1984
In September 1982, AWR started a test phase with a ten minute Arabic program
on the MW of Spanish station Radio Algeciras. The late night program was broad-
cast daily except on Sundays and continued well into 1984. These programs could
be heard as far as Casablanca (Morocco).*?

Arabic Broadcasts from Italy: 1991-2000

In May 1991 AWR began a MW operation from Mazara del Vallo, Sicily (Italy)
from which Arabic programs were broadcast to North Africa. Programs were
broadcast from a 300-Watt transmitter for 14 hours per day, principally in Italian,
but with half an hour in Arabic. This facility closed in July 1996.*

Italy passed a law allowing for SW stations to be owned by non-profit organiza-
tions in 1995 and under this law it had granted AWR a SW license in 1996. In
September 1997 a zoning variance allowed the construction of the station in a
formerly agricultural area.** On 4 July 2000, the city council of Argenta granted
AWR the permit to build its new SW facility. Don Jacobsen, AWR President,
described the importance of this permit:

This great Gospel lighthouse becomes a reality at last! [...] In cooperation with the
six divisions that will be affected this new station will enable us to add some 15 new
languages to the nearly 60 that AWR is already using, focusing primarily on those
areas of the world where we are not now able to work by any other means. It will
give us complete coverage of the 10-40 window, in the languages of the people who
live there.*?

In September 2000, an official delegation of AWR and SDA dignitaries went to
Argenta to formally begin the project. A month later, the city council of Argenta
finally revealed some of the ‘fine print’. The transmission towers could not be
higher than 30 meters. AWR had planned 120 meter towers, and the severe re-

and F. Lhote (eds), ‘Radio Andorra: A Brief History’, in Offshore Echos Magazine (No. 38, May 1981),
pp. 20-22.

I Steele, Loud Let It Ring!, p. 146. Biener, Christliche Rundfunksender Weltweit, pp. 227-228.

42 Steele, Loud Let It Ring!, p. 81. Biener, Christliche Rundfunksender Weltweit, pp. 229, 232. Biener
in an email to the author (2 April 2007)

4 <A brief history of AWR’, a flyer given to author by Smit (21 July 2003).

4 < Adventist World Radio Receives Permit To Build A Bigger Voice’, Press Release (16 July 2000) by
the Adventist Press Service, Switzerland. See www.wfn.org. (20 October 2004).

* Tbid.
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strictions stopped the project altogether.*® Argenta would have been an excellent
location for broadcasts to the Arab World.

Arabic Broadcasts from Russia: 1992-1996

On 1 March 1992, AWR began broadcasting on a 200 kW SW transmitter of Radio
Moscow in Novosibirsk. It aimed 22 hours per day in nine languages at Asia.
Steele commented that this was ‘probably the very station that had been used to
jam AWR’s Russian and Ukrainian programs from RTE nearly twenty years ear-
lier’.*” The Novosibirsk radio station was one of the world’s largest, with 30 trans-
mitters and 120 curtain antennas over a terrain of ten square kilometers.”® In May
1992, Arabic and other broadcasts of AWR to Europe and the Arab World began
from Moscow, Yekaterinburg and Samara on 250 kW SW transmitters.” AWR
broadcast up to two unique hours of Arabic programs each day, with repeat broad-
casts on different frequencies.

AWR was the first Western organization to lease airtime on a large scale from
these Russian stations. In 1992 Russia was so desperate for hard currency that it
was willing to lease airtime at extremely low cost to almost anyone. Due to the
low cost, AWR increased its airtime, thus making it into a major international
broadcaster. Two years later, Russia raised the fees for broadcasting so much that
AWR and other Christian broadcasters decided to discontinue using these facili-
ties. Throughout the year 1993, the AWR usage of the relay stations in Russia
was phased out, until Samara was the only one left that was still carrying the
AWR programming. On 25 October 1996, the final day of AWR broadcasting via
Samara there still was a daily 30-minute broadcast in Arabic.*

46 Smit in an interview with the author (21 July 2003). As an alternative outlet, on 1 August 2001,
AWR also began SW broadcasts from leased facilities in Abu Dhabi (United Arab Emirates). The
station provided AWR with better signal coverage to central and southern Asia than had been achieved
from its other stations in Europe, Russia, or Guam. In addition, the station allowed AWR to broadcast
to the horn of Africa. Broadcasts in Hebrew, Arabic and Farsi were not allowed, but broadcasts in Dari,
Urdu, Bengal, Punjabi and other languages of Islamic countries went unopposed. For the content of
these programs there were no regulations by the authorities of Abu Dhabi. ‘United Arab Emirates: New
Adventist Radio Superstation Begins Broadcasts’, Press Release by Geoff Patterson of Adventist News
Network (7 August 2001), on www.news.adventist.org/data/2001/07/0997195416/index.html.en (20
October 2005).

47 Steele, Loud Let It Ring!, p. 145. ‘Adventist World Radio Administrative Structure: Historical
Background’, p. 2. By the end of the 1980s, the USSR and its satellite states were more or less bank-
rupt. Its leader Michael Gorbachov, whose regime inaugurated the falling apart of the USSR and the
end of the Communist era, legalized private broadcasting throughout the USSR as from 15 July 1990.
Due to these new developments Radio Moscow had to cut back its programming as it no longer re-
ceived the financial support it had been use to under Communism. In 1992, Radio Moscow began sell-
ing airtime to Christian radio broadcasters. This was in part to finance its own broadcasts but it also
reflected the liberalization of society. The first Christian radio broadcaster to lease airtime on a large
scale from Radio Moscow was AWR. Many of the international Christian broadcasters followed suit
and used the opportunity of low cost airtime to broadcast to the Arab World and other regions during
the 1990s and into the 21* century. Biener, Christliche Rundfunksender Weltweit, pp. 212-213.

7 Hansjorg Biener, ‘Stimme Russlands’, on www.biener-media.de (20 December 2005).

* Steele, Loud Let It Ring!, p. 145.

* Wood, History of International Broadcasting Vol. 2, p. 185.

%0 Steele, Loud Let It Ring!, p. 153. Biener in an email to the author (2 April 2007).
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In March 1993, AWR moved its Resource Center from Darmstadt (Germany) to
Bracknell (England) where the SDAs of Great Britain had their Newbold College.
This was to economize as Germany had become too expensive.”’ Most historical
records of AWR’s work before 1993 were lost during the move due to a fire in a
container.”

Arabic Broadcasts from Slovakia: 1994-2001

In January 1994, AWR began to lease airtime from Slovak Telecom in Rimavska
Sobota (Slovakia). From 1994 to 2001 AWR used up to three of the four transmit-
ters at the same time, to beam programs to Europe, North Africa and the Middle
East.” It had 250 kW SW transmitters and ‘a signal that boomed into [the Middle
East] like a local station’, according to Steele. In September 1994 AWR began to
lease airtime from another Slovak Telecom transmitter, this one in Velke Kosto-
lany. Both stations soon raised their prices.”*

Arabic Broadcast from Guam: 1995-2001

On 6 March 1987, AWR’s first owned and operated station went on the air on
Guam. Originally built to reach East Asia, KSDA Guam was also put into use for
Arabic broadcasting when a third and fourth 100 kW transmitter became available
and allowed broadcasts to new target areas. From 1995 until 2001 two transmit-
ters of KSDA were used to air two hours of Arabic each day into the Arab
World.”

Arabic Broadcasts from Armenia: 1996-1997

In October 1996 AWR also began Arabic MW broadcasts for Iraq on a one mW
station in Yerevan (Armenia). This service from Armenia ceased again on 14 June
1997.%

Arabic Broadcasts from Germany: Since 1996

AWR started to use the 100 kW transmitters of Jiilich in 27 October 1996. Those
were then used by Deutche Welle, but owned and operated by Deutsche Bundes-
post. While French and Arabic have long been on the schedule, an increasing por-
tion of Amazigh languages were added since March 2004.”” During that years, due
to a financial crisis in AWR, the organization only broadcast 30 minutes of pro-
grams for the Arab World per day from Jiilich, aimed at Algeria and Morocco.

*! Steele, Loud Let It Ring!, p. 156.

52 Ibid., p. 157.

3 Wood, History of International Broadcasting, Vol. 2, p. 186.

** Steele, Loud Let It Ring!, p. 154.

%3 “Listeners in Iraq Find Way to Church’, in: AWR transmissions (December 1995), p. 11. Biener in an
email to the author (2 April 2007).

%6 <A brief history of AWR’, a flyer given to author by Smit (21 July 2003).

*7 Biener in an email to the author (2 April 2007).
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Arabic Broadcasts from France: 1999

On 1 June 1999, after a month of test broadcasting, AWR began broadcasts
through Monte Carlo Radiodiffusion (MCR) of Monaco. The contract provided
for 11% hours of weekly broadcasts in Arabic and French to North Africa, southern
France and eastern Spain. The Arabic broadcasts were 30 minutes per day. These
broadcasts were not continued beyond the initial period of three months.*®

Arabic Broadcasts from Austria: Since 2001

With the beginning of the summer schedule on 25 March 2001, AWR replaced its
Slovak broadcasts by broadcasts from Moosbrunn (Austria). The first schedule of
14 hours daily included four hours of Arabic. AWR used one of the two powerful
SW transmitters of 500 kW of Radio Austria International.”

The financial crisis that hit AWR in 2003, made it cut back dramatically on its
globally leased airtime, including its Arabic broadcasts. AWR’s broadcasts to the
Arab World shrunk to one hour in the morning and one hour in the evening from
Moosbrunn, beside the daily half hour from Jiilich.®®

6.1.2.3 Studio of Trans-Mediterranean Territories (TMT)

In France the SDAs had a radio studio in Collonges-sous-Saléve where they also
had their denominational head office. Since 1947 they have produced radio pro-
grams in that studio. Initially, the Rev. Pellicer, a Pied Noir who had returned
from Algeria because that country became independent of France in 1962, was
responsible for the production of Arabic programs for North Africa. He prepared
programs, organized a Bible Correspondence Course (BCC) and he did follow-up
work by visiting interested people in North Africa.’’ Pellicer had some Christian
Arabs, including some Muslim Background Believers (MBBs), working with
him.*? It has not been possible to find out where these early programs were broad-
cast from nor when they began. However these programs did form the basis for
AWR’s broadcasts from 1975 to 1993 but after 1993 they were complimented by
additional programs from the Adventist Media Centre — Middle East (AMC-ME)
studio in Nicosia.

The radio ministry to North Africa was part of the Mission and Service for
Muslims in the Maghrib (MISSERM), which was the SDA’s term for its work in
North Africa. Later, this work aimed at North Africa was referred to as Trans-
Mediterranean Territories (TMT). It has not been possible to find out when this
name was changed, as it has not been possible in general to get information from
TMT. Further study of this studio and its broadcasts is needed. In the 1990s, the
programs were produced by some North African MBBs. These programs were
characterized as ‘antagonistic Islam-bashing’ by Smit.”

* Ibid.
%% Bert Smit in an email to the author (16 January 2003). Biener, Christliche Rundfunksender Weltweit,
p. 231.
% See Figure 6.1.
¢! Steele, Loud Let It Ring!, pp. 63-64.
62 Smit in an interview with the author (21 July 2003).
63 11
Ibid.
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As from 1 October 1998 TMT delivered a daily 15-minute program for North
Africa to AMC-ME, where it was integrated in a one-hour block. Until that date,
both studios delivered their productions directly to AWR.** As from October
2003, TMT took over the coordinating role from AMC-ME again when that studio
in Cyprus decided to stop its radio productions altogether. TMT created a 30-
minute new Arabic program with segments prepared and recorded in Jordan, Mo-
rocco, Egypt and France.®

In 2002, TMT began producing programs in Tashelhayt in Morocco. AWR
broadcast those half-hour programs once a week, on Fridays. At the same time
preparation was going on for producing programs in Kabyle in Algeria. These dif-
ferent languages were to be broadcast beside the existing programs in colloquial
Algerian and Moroccan Arabic.®® Toward the end of 2004, AWR broadcast two
Kabyle programs of 30 minutes and three Tashelhayt programs of 30 minutes each
week, beside two programs in Moroccan Arabic.?’

6.1.2.4 Adventist Media Centre-Middle East (AMC-ME): 1993-2003
The SDA Church in the Middle East, called Middle East Union (MEU) by SDAs,
established AMC-ME during the denomination’s regional meetings on 21 Novem-
ber 1991. AWR had offered airtime for Arabic, Farsi and Turkish programs in
their international broadcasting schedule and the SDA churches in the Middle East
were eager to enter into this ministry.68

Smit was asked by the churches in the Middle East to help them produce pro-
grams aimed at the Middle East by becoming their Middle East Union communica-
tion director. The churches in the Middle East did not think the programs for
North Africa were suitable for the Middle East.”” Smit summarized his vision for
his programs and their broadcasts:

We are certain that radio will be one of the most important evangelistic tools for
the Middle East. We hope and pray that the media centre will be instrumental in
bringing people into a personal relationship with Jesus Christ. [...] The Middle East
ranks high on the priority list of Global Mission. This region has the largest
amount of unentered countries and territories in the world. There is only one Ad-
ventist for every 50,000 Middle Easterners. The closed Muslim world has been very
effective in preventing the Adventist message from making even the slightest im-
pact. Now, through radio, we hope to reach the 269 million people were they are. ”°

% Smit in an email to the author (16 January 2003). Alex Elmadjian in an email to the author (21 April
2003).

% Smit in an email to the author (16 January 2003).

% <AWR Programme Schedule October 2002 to March 2003°. Smit in an interview with the author (21
July 2003).

7 <AWR Program Schedule:Winter, 31 October 2004 to 28 March 2005°.

% Smit in an email to the author (16 January 2003).

% Smit in an interview with the author (21 July 2003).

" Bert Smit, ‘Adventist Radio for the Middle East!’, in Adventist Media Centre Middle East News
(No. 1, January 1992), pp. 2-3. Smit included Turkey and Iran in this number, but excluded North Af-
rica.
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AMC-ME began its operations in 1992 with a makeshift studio in a rented,
three-bedroom house in the Engomi suburb of Nicosia. Smit was the first director
of the production center.”! AMC-ME hoped to be able to start broadcasting one
unique hour per day in March 1992 but that proved to be too optimistic.”* On 24
January 1993 AWR broadcast AMC-ME’s first programs into the Middle East
from Novosibirsk. In 1993, AMC-ME produced one hour per day.”

On 2 October 1993, with financial support from the SDA Middle East Affairs
Committee, the radio team moved into renovated facilities in Dasoupolis on the
outskirts of Nicosia where they had three custom-built studios with two control
rooms. In 1994 that studio was able to produce two hours per day.”

In October 1993, AMC-ME began broadcasting its programs through the FM
station Middle East College Radio of the SDAs in Beirut. The station broadcast
daily from 06.00 AM to 22.00 PM local time. Hild4, an Egyptian missionary, pro-
duced the programs in Cyprus. She produced four-hour blocks of programs using
existent programs and adding music. These blocks were shipped to Beirut where
they were broadcast four times each day.” Students of Middle East College, later
renamed Middle East University, had to go every four hours to the small control
room to ensure the tape was repeated. The program contained the contact address
of AMC-ME.”

SDA’s university was located on a hilltop high in the Sabtiyah district in the
mountains east of Beirut, so the location of its transmitter with its antenna on the
roof of that university was excellent. There were however, hundreds of other FM
broadcasters in Beirut, so the number of listeners cannot have been high. In view
of the Lebanese government’s post-war restrictions that discouraged small FM
station operators, it was decided in December 1996 to sell the FM transmitter and
the antenna.”” Another reason why the broadcasts were halted was that the AMC-
ME staff was not able to keep up their stream of regular programming.”®

Smit left AMC-ME and moved to Bracknell as the European Region director of
AWR Europe in January 1996. Alex Elmadjian, a British SDA missionary, became
the new communication director of AMC-ME. He entered into a complex job.
Mike Ryan, the director of the Global Mission Department (GMD) of the GC

"' Alex Elmadjian in an email to the author (11 February 2003). In 1997 Elmadjian had become the
Middle East Union communication director.

2 Bert Smit, ‘Adventist Media Centre for the Middle East’, p- 2.

™ Steele wrote in 1996 that the AMC-ME was ‘able to broadcast up to eight hours a day of Arabic
programs into the Middle East’. This was because the two hours produced in Nicosia, were broadcast 4
times on different frequencies. See Steele, Loud Let It Ring/, 148. Smit in an email to the author (16
Januari 2003).

™ Smit in an interview with the author (21 July 2003).

7 Ibid.

76 Manougian, who was responsible for the maintenance of the broadcast facility in the Middle East
University, in an interview with the author (14 July 2004).

" The equipment was purchased by the Central African Union of the SDAs, to be used in Cameroon.

" Smit in an email to the author (16 January 2003). Manougian in an interview with the author (14
July 2004). Salim Faraj, an administrator of the Lebanese Adventist Church, remembered that one day
the Syrian army came to complain that the broadcasts interfered with their communications. Salim
Faraj in an interview with the author (14 July 2004). Alex Elmadjian, ‘Adventist Media Centre: Quin-
quennial Report 1996-2001".
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which had supported AMC-ME from the beginning, had begun to ask critical ques-
tions about the numbers of people baptized due to the broadcasts to the Arab
World. The GMD made its funding dependent on these results and thus in 1996
AMC-ME initiated a follow-up program and a listeners club to prove that the
broadcasts had an audience. According to Smit it ‘proved difficult to obtain sup-
port from existing Adventist congregations to become involved in reaching out to
Muslims’, largely because AMC-ME could not show large numbers of converts.”

In 1998 AMC-ME could no longer produce two hours per day for AWR so its
production dropped to one hour per day but, according to Smit, ‘with an increase
in quality’.** Part of the daily one-hour program was a 15-minute block that the
French SDA studio produced for North Africa. This became integrated into the
programs of AMC-ME from 1998.

Towards the year 2000, GMD forced a more pro-active approach. The concept
of a contextualized programme became the primary focus. GMD demanded a con-
crete plan that would lead to baptisms as a precondition for further funding. As
that was not forthcoming, GMD stopped its funding for AMC-ME. MEU with its
very small churches could not continue to fund the radio production of AMC-ME
alone. Thus, in October 2003, AMC-ME halted its radio productions and since
then has remained closed.

According to Smit, the main reason for the closure was financial, as the local
Arabic churches could not afford to finance AMC-ME after GMD stopped its sup-
port. ‘We have repeatedly contacted church leaders and interested donors, some of
whom made verbal commitments, but the money has not come in [so] we are un-
able to keep on’, AMC-ME wrote to AWR in August 2003.*" Elmadjian added
that Agi\/IC-ME was hit hard by the dollar’s steep drop against the Cyprus Pound in
2003.

6.2 STATEMENT OF FAITH

As AWR, TMT and AMC-ME were denominational ministries of the SDA
Church, they adhered to the general SDA’s Statement of Faith. This means that
AWR, TMT and AMC-ME did not have their own contextually relevant state-
ments. The SDA statement was long and detailed. With respect to the Bible and
the Trinity it was conservative and Evangelical. The SDAs adhered to a premil-
lennial theology. Their Statement of Faith was apologetic as regards the unique
beliefs of the SDAs:

Creation
God is Creator of all things, and has revealed in Scripture the authentic account of
His creative activity. In six days the Lord made "the heaven and the earth" and all

 Bert Smit in an email to the author (31 May 2005).

8 Smit in an email to the author (16 January 2003).

81 AMC-ME in an email to AWR in August 2003, quoted by Alex Elmadjian in an email to the author
(12 April 2005).

82 Elmadjian in an email to the author (12 April 2005).
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living things upon the earth, and rested on the seventh day of that first week. Thus
He established the Sabbath as a perpetual memorial of His completed creative
work. The first man and woman were made in the image of God as the crowning
work of Creation, given dominion over the world, and charged with responsibility
to care for it. When the world was finished it was ‘very good’, declaring the glory
of God.

The Remnant and Its Mission

The universal church is composed of all who truly believe in Christ, but in the last
days, a time of widespread apostasy, a remnant has been called out to keep the com-
mandments of God and the faith of Jesus. This remnant announces the arrival of
the judgment hour, proclaims salvation through Christ, and heralds the approach of
His second advent. This proclamation is symbolized by the three angels of Reve-
lation 14; it coincides with the work of judgment in heaven and results in a work of
repentance and reform on earth. Every believer is called to have a personal part in
this worldwide witness.

The Gift of Prophecy

One of the gifts of the Holy Spirit is prophecy. This gift is an identifying mark of
the remnant church and was manifested in the ministry of Ellen. G. White. As the
Lord's messenger, her writings are a continuing and authoritative source of truth
which provide for the church comfort, guidance, instruction, and correction. They
also make clear that the Bible is the standard by which all teaching and experience
must be tested.

The Sabbath

The beneficent Creator, after the six days of Creation, rested on the seventh day and
instituted the Sabbath for all people as a memorial of Creation. The fourth com-
mandment of God's unchangeable law requires the observance of this seventh-day
Sabbath as the day of rest, worship, and ministry in harmony with the teaching and
practice of Jesus, the Lord of the Sabbath. The Sabbath is a day of delightful com-
munion with God and one another. It is a symbol of our redemption in Christ, a
sign of our sanctification, a token of our allegiance, and a foretaste of our eternal
future in God's Kingdom. The Sabbath is God's perpetual sign of His eternal cove-
nant between Him and His people. Joyful observance of this holy time from eve-
ning to evening, sunset to sunset, is a celebration of God's creative and redemptive
acts.

Christian Behavior

We are called to be a godly people who think, feel, and act in harmony with the
principles of heaven. For the Spirit to recreate in us the character of our Lord we
involve ourselves only in those things that will produce Christ-like purity, health,
and joy in our lives. This means that our amusement and entertainment should
meet the highest standards of Christian taste and beauty. While recognizing cul-
tural differences, our dress is to be simple, modest, and neat, befitting those whose
true beauty does not consist of outward adornment but in the imperishable orna-
ment of a gentle and quiet spirit. It also means that because our bodies are the tem-
ples of the Holy Spirit, we are to care for them intelligently. Along with adequate
exercise and rest, we are to adopt the most healthful diet possible and abstain from
the unclean foods identified in the Scriptures. Since alcoholic beverages, tobacco,
and the irresponsible use of drugs and narcotics are harmful to our bodies, we are to
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abstain from them as well. Instead, we are to engage in whatever brings our
thoughts and bodies into the discipline of Christ, who desires our wholesomeness,
joy, and goodness.

Christ's Ministry in the Heavenly Sanctuary

There is a sanctuary in heaven, the true tabernacle which the Lord set up and not
man. In it Christ ministers on our behalf, making available to believers the benefits
of His atoning sacrifice offered once for all on the cross. He was inaugurated as our
great High Priest and began His intercessory ministry at the time of His ascension.
In 1844, at the end of the prophetic period of 2300 days, He entered the second and
last phase of His atoning ministry. It is a work of investigative judgment which is
part of the ultimate disposition of all sin, typified by the cleansing of the ancient
Hebrew sanctuary on the Day of Atonement. In that typical service the sanctuary
was cleansed with the blood of animal sacrifices, but the heavenly things are puri-
fied with the perfect sacrifice of the blood of Jesus. The investigative judgment re-
veals to heavenly intelligences who among the dead are asleep in Christ and there-
fore, in Him, are deemed worthy to have part in the first resurrection. It also makes
manifest who among the living are abiding in Christ, keeping the commandments of
God and the faith of Jesus, and in Him, therefore, are ready for translation into His
everlasting Kingdom. This judgment vindicates the justice of God in saving those
who believe in Jesus. It declares that those who have remained loyal to God shall
receive the Kingdom. The completion of this ministry of Christ will mark the close
of human probation before the Second Advent. %

The SDA’s most unique article of faith was about the writings of the prophetess
Ellen G. White (1827-1915), which were a ‘continuing and authoritative source of
truth’. She was ‘the Lord’s messenger’. Although the theology of the SDAs was
conservative in respect to the basic tenets of the Christian faith, its strong focus on
the sanctity of the Saturday instead of Sunday, its unique eschatology and its fer-
vor for physical health as proclaimed by White, set the SDAs apart from all other
Churches.

With the strict adherence of AWR, TMT and AMC-ME to this Statement of
Faith, there was no danger for the first caveat regarding contextualization, CW1,
to not be heeded. The SDAs and their institutes recognized the existence of abso-
lute truth in the Bible and in Jesus Christ, including the need to believe in that and
to participate in the Church for eternal salvation.

SDAs’ focus on health, including the total rejection of the drinking of alcohol
and the eating of pork, was helpful in contextualizing its message to the Arab
World. The fact that it celebrated the Sabbath on the same day as the Jews, and
that it had its own messenger, even a female one, must have added to the difficul-
ties of communicating the Christian message to Muslims. It also set the SDAs
apart from all other churches. This made it unlikely that their broadcast would be
able to heed CW3, about the need for contextualized programs to be rooted in the
worldwide Church, both historically and geographically.

8 www.adventist.org/beliefs/fundamental (20 October 2005).
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6.3 TARGET AUDIENCES AND PREFERRED LANGUAGES
6.3.1 Audience Profile

AWR’s general Mission Statement said the organization wanted to broadcast ‘the
Adventist hope in Christ to the hardest-to-reach people groups of the world in
their own languages’.** In 1997 Smit described the Arabic audience AWR should
be targeting through the programs of TMT and AMC-ME:

He is a Muslim living in relative poverty in a region dominated by a strong religion.
His life is not going very well and he feels alone, rejected and insecure. But his re-
ligion, instead of giving hope, tells him to be content with what he is. Imagine that
he would have the chance to hear of another religion, telling him of a God who
loves him, cares for him and wants him to be happy!®

That was a very broad target audience. The difference between ‘a Muslim living
in relative poverty’ in rural Morocco and one in urban Iraq was immense. This did
not reflect a homogenous target audience as prescribed by RCR1.

In 1999, AWR did a survey and it concluded that the following profile was a
good description of its average listener:

A young man in his mid 20's, with either high school or college education. He en-
joys our broadcasts and listens to them in the evenings for about an hour per day in
the privacy of his home. He prefers a balanced, 'magazine style' format that in-
cludes programmes about culture, religion, health, social issues and literature. He
also has a sense of humour. His musical preferences are equally balanced between
traditional religious music and classical music with an acceptance of Western style
music too. He wants to receive publications that are relevant to youth and deal
with matters of religion, health and family issues. On the whole, he lists weak
transmissions as his main obstacle to listening to our broadcasts regularly, although
this is an inherent problem of the Shortwave medium.*

Like the description of the preferred audience, this description of the actual
audience was also very broad. The audience was not described in terms of where
people lived, their social status, or what their actual mother tongue was. The de-
scription seems to have been a reflection of the actual programs of AMC-ME.
This is no wonder, as broadcasters do get an audience, however small that may be,
that like their programming. The listeners who do not like their programs simply
turn off their radio.

8 AWR Annual Report 2003, titled ‘Passport to Mission: Adventist World Radio Travels the World’
(2004), p. 2.

8 Bert Smit, in ‘AWR Newsletter’ (April 1997).

8 <Listener profile based on AWR Arabic Survey 1999°, attachment to Alex Elmadjian, ‘Adventist
Media Centre: Quinquennial Report 1996-2001°.
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6.3.2 AWR: Choice for Colloquial Languages

AWR made a strategic choice to use the colloquial languages and not Modern
Standard Arabic (MSA). ‘We believe it is best to speak to people in the languages
they speak’, Smit said in 2003.*” However, AWR followed the linguistic choices of
its production organizations, as it was not a producer of programs itself and as it
was subject to the linguistic choices of the two SDA studios in France and Cyprus.

6.3.3 TMT: Choice for Colloquial Languages

From the beginning, TMT produced programs in Algerian Arabic and Moroccan
Arabic. Tashelhayt was added to the languages in 2002, and in 2003 TMT decided
it would also produce Kabyle programs.®™® TMT could have chosen to produce in
MSA for North Africa, but preferred to use the colloquial languages. It is likely
that this choice was due to pastor Pellicer who had grown up in Algeria and would
have been aware of the small number of North Africans that could use MSA.*
This choice for the vernaculars of North Africa was in line with RCR3, which pre-
scribed that the languages used on Christian radio should be those that the people
targeted considered their own.

6.3.4 AMC-ME: Choice for Modern Standard Arabic (MSA)

AMC-ME had a different approach. It used MSA for 95 percent of its programs
and only occasionally were the Egyptian and Lebanese vernaculars used, generally
for the Pen Pal programs. The choice for MSA was because ‘this would be under-
stood across the Middle East since it is taught in the schools [and as it] is also the
standard language in newspapers, magazines and books’, according to Elmadjian.”
Using MSA for the MSA-literate audience throughout the Middle East cannot be
seen as proper contextualization of the Gospel for that specific audience. The cul-
tural, socio-economic, religious, and other differences between MSA-literates
throughout the region were large.

In trying to reach the whole Middle East with the same programs, AMC-ME’s
choice of using MSA was understandable, though a better alternative would have
been to use the Egyptian colloquial Arabic. That was better understood through-
out the region than MSA, and it was also the mother tongue of a large part of the
target audience of the Middle East. Most of the Arabs working with AMC-ME
were Lebanese, so this concept was probably not acceptable to them.

87 Smit in an interview with the author (21 July 2003).

88 < Adventist World Radio, Programme Schedule March 2003 to October 2003’

% Smit in an interview with the author (21 July 2003). Steele, Loud Let It Ring!, pp. 27, 63-64.
% Alex Elmadjian in an email to the author (30 May 2005).
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6.4 PROGRAMMING PHILOSOPHIES
6.4.1 AWR

AWR published ‘Program Content Requirements’ as part of its broader ‘Program-
ming and Production Guidelines’ for the studios it was working with. Those Re-
quirements said that ‘programs should be audience specific in order to attract as
many segments of the population as possible and interesting enough to appeal to
the largest number of people’. Being ‘audience specific’ was a clear recognition of
the need to have a homogenous target audience in accordance with RCR1.

For the program content, AWR had some binding guidelines. Programs should
be evangelistic, interesting, and relevant to the needs of the audience. These pro-
grams had to present the Gospel clearly without attacking other religions or politi-
cal parties. This effort to steer away from discussing other religions and politics
meant that the Gospel could only be applied to society in a limited way, against
the warning of CWS5. To the extent that the Gospel was not applied to society, it
also lost some of its prophetic power, thus CW4 was not fully heeded either.

Programs of other denominations could be used if these did not contradict ‘fun-
damental beliefs’ of SDAs. In order to assess this, all scripts were to be reviewed
by local reading committees for suitability. On a practical note, AWR also pre-
scribed that the mailing address of the local Bible Correspondence School was to
be given at least four times per hour throughout the programs. Topics of contro-
versy with SDA churches needed to be avoided, and only music in harmony with
the taste of local churches was to be used. That last statement was problematic
from the perspective of contextualizing programs for a Muslim audience. It re-
flected the problem for a denominational radio broadcaster that targeted non-
Christians but that had to please its own constituency. From the perspective of the
need to choose linguistic and cultural forms that were suitable for the Muslim
audience, as RCR4 demanded, this was not good.91

AWR also advised the studios regarding the format of the programs. Lectures
and monologues were to be kept to a minimum and a magazine format was pre-
ferred. Programs should contain information on health, religion, history, culture,
sociology, drama, interviews, a question and answer section, testimonies, and the
invitation to write to the program.”” With this approach, AWR clarified that it
wanted to not only broadcast strictly religious programs but that it also realized
that people have broader interests, in accordance with RCR2.

6.4.2 TMT
It has not been possible to learn from TMT about its programming strategies. It

seems that TMT maintained a level of secrecy about its work that made it difficult
for them to make information available. More study may prove useful.

! ¢Adventist World Radio Programming and Production Guidelines: D. Program Content Require-
ments’ (April 1993).
*? Tbid.
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6.4.3 AMC-ME

The director of the GMD of MEU, Marty Phillips, was to ensure that AMC-ME
implemented the media policy of AWR. She worked closely with Hana Salim, the
program director, and with his team of radio scriptwriters and producers in finaliz-
ing the program content and style for the broadcasts.”” In 1992, the Mission State-
ment of AMC-ME said:

[We exist] to communicate the Gospel of Jesus Christ in the urgent context of the
Three Angels’ Message to the people of the diverse religions, languages, cultures
and nations within its territory. It seeks the wholistic restoration of the image of
God ing?umankind to the image of God in preparation for the soon coming of Jesus
Christ.

That statement suggested that not only Muslims but also Christians were the tar-
get audience for AMC-ME. This signifies a lack of focus, against RCR1’s precept
to target a homogenous audience. With the statement that it focused on the di-
verse ‘languages, cultures and nations’, this statement might also point to the out-
reach that AMC-ME was supposed to do in Turkish and Farsi. AMC-ME also
stated that it would do this as a service to the Church in carrying out its mission,
that it would produce programs that proclaimed the Adventist message but at the
same time ‘representing the felt needs and cultures of the Middle East Union’.””

‘Our radio program should be a guide bringing the listener into a personal rela-
tionship with Jesus Christ’, Smit wrote in 1997. The programs aimed at effecting
friendship and were meant to build bridges.”® AMC-ME therefore called its Arabic
programs Voice of Friendship (Sawt al-Sadaqah). Smit decided that for the Arab
World, the ‘antagonistic, Islam-bashing’ style used by TMT for North Africa, was
not suitable. He wanted to create a program format that would entail more ‘shar-
ing of what we have, a friendly approach’.”’ Elmadjian described the philosophy
behind the programs:

While the philosophy of 'friendship radio' underpins all our editorial output there is
concern that an overtly Christian style can cause offence and hinder long-term rela-
tionships with our listeners. [...] It is preferable to broadcast material which builds
on shared beliefs, affirms the cultural values of the region and provides spiritual
nourishment that leads the listener to a deeper relationship with God.”®

According to Smit, AMC-ME in the Middle East was justified in this ‘soft’ ap-
proach by the fact that they began to receive more response from North Africans
to programs produced by AMC-ME than TMT did. Again, he said, ‘They liked our

% Elmadjian in an email to the author (11 February 2003).

% Bert Smit, ‘Mission Statement’, in Adventist Media Centre Middle East News (No. 1, January 1992),
p. 4.

% Ibid.

% Smit, in ‘AWR Newsletter’ (April 1997).

°7 Smit in an interview with the author (21 July 2003).

% Elmadjian in an email to the author (11 February 2003).
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programs more than the antagonistic approach from our studio in France’.” He
also wanted the programs to be a reflection of the holistic view of life as confessed
in the SDA churches:

We want to share with the Islamic world what it means to be a Seventh-day Ad-
ventist. That is not just a matter of praying or preaching. In our programs we also
want humor, health, family life, agricultural matters, sex, and education. Christian
life includes all that and more.'®

This approach was in accordance with RCR2 and targeted the audience in its con-
crete context. AMC-ME tried to avoid using the term church (al-kanisah) in its
programs, as for Muslims this would mean an ‘instantaneous classification as infi-
dels, drinking alcohol and eating pork’, according to Smit:

We discovered that it was better to refer to ourselves as Seventh-day Adventists
because that gave us a neutral opening and our listener would be more inclined to
continue listening. We could tell them as Adventists that we share the Muslim con-
cern regarding what we eat and drink and from that common ground, proceed fur-
ther. Thousands of letters have meanwhile proven us right. Our approach is work-
ing and we can count tens of thousands of Muslim friends in the Arabic world."”!

In spite of RCRS that says that the Church must be portrayed in a meaningful
way for the audience, AMC-ME decided not to portray the Church at all. Distanc-
ing SDAs from the churches of the Arab World by ignoring their existence may
have pleased the Muslim audience but it was contextualization at the expense of
Biblical ecclesiology. It probably reflected the theological and social distance be-
tween the SDA churches in the Arab World and other churches, and meant that
caveat CW2 and CW3 were not heeded. The programs did not therefore endeavor
to underline the unity of the Church but instead purposely created distance from
the actual Arabic churches. .

One specific area where AMC-ME had to be careful in its wording was when it
spoke about its prophetess, Ellen White. In its many publications, the word proph-
etess is translated as nabiyah. That is the female form of the word that is also used
for the Islamic Prophet. Applying that word to a contemporary person, and expe-
cially a woman, is absolutelty unacceptable for Islam.'®

The Statement of Faith of the SDAs called her also ‘the Lord’s messenger’, and
AMC-ME only used that term in its programs. The logical translation in Arabic
for the Lord’s messenger in the SDAs’ Statement of Faith, would be rasilat al-
Rabb. In Christian terms that gives her the status of the Apostles in the New Tes-
tament. In Islamic terms that would give her the status of the Prophet Muhammad
as the Islamic Creed contains the statement Muhammad is the messenger of God
(Muhammadu rastil Allah). In order to avoid creating a stumbling block for Chris-

% Smit in an interview with the author (21 July 2003).
100 T3
Ibid.
1% Smit, in ‘AWR Newsletter’ (April 1997).
12 Both because Islam does not know female prophets, and also because Islam holds that its own
Prophet was the last one sent by God.
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tians and Muslims alike, AWR translated the English word messenger as mursalah
(a woman who is sent).'”

Some of the over a hundred books that White wrote were translated into Ara-
bic. AMC-ME used those on air that were ‘less doctrinal [...] and which expanded
on biblical themes, like parables of Jesus, the prophets, Jesus' life and ministry’,
according to Elmadjian. ‘We also used her books which counseled on health,
youth, and family issues. We did not have a written policy, but we consciously
avoided themes that overly referred to Isracl as God's chosen people, since this
would be misinterpreted by our Arabic audience.”'™

The choice not to discuss the issue of Isracl was an effort to contextualize the
Gospel but the liberal usage of the books of White was questionable in respect to
proper contextualization. RCR4’s advice entails using words, examples and sto-
ries that are congenial to the audience. White’s books, with their 19" century
North American background, were unsuitable for Muslims. From the perspective
of SDAs, this was not negotiable though as her writings were considered inspired.

By 1999 a new Strategic Plan was created by AMC-ME, in consultation with
AWR and GMD, and adopted by MEU. The document became the handbook for
AMC-ME, but due to its confidential nature it was not made accessible to the
author. Elmadjian wrote in 2001 that the document was created in the framework
of the studio’s need for ‘redirection, possibly towards a more contextualised ap-
proach in our ministry in order to better reach the hearts of our target audience as
well as provide them with informative and entertaining radio’.'”®

In 1999 AMC-ME and AWR seemed to agree on the course of contextualiza-
tion although it appears that they did not do so in the years ahead. This issue was
a major reason why AMC-ME stopped producing radio programs in 2003. Accord-
ing to Elmadjian, there was disagreement about ‘a new strategy to make our pro-
gramming more relevant to the majority population. Some of the personnel were
uncomfortable with the new style of programming and felt compromised in their
personal beliefs”.'

Elmadjian wanted to produce Christian programs with Islamic religious lan-
guage. Not only did not all personnel agree with that but AWR also refused to
broadcast programs of that kind.'"”” They ‘could jeopardize AWR’s position’, ac-
cording to Smit. His main worry was that the Arabic SDA churches did not like
programs of that sort. ‘While alternative [outlets] were available, AMC-ME
abruptly decided not to move ahead with the new format’ and stopped its produc-
tion altogether. The abruptness of that choice was most likely related to the inter-
nal problems about the contextualization issues. Smit suggested that this was a
tension between the missionaries and the local Arabic churches:

My personal feeling is that Christian neo-colonialism is often pressing for major
changes which the local churches are not ready to accept. A missionary can come

1% Alex Elmadjian in an email to the author (18 April 2005).
104 11a:
Ibid.
19 Alex Elmadjian, ‘Adventist Media Centre: Quinquennial Report 1996-2001".
1% Alex Elmadjian in an email to the author (28 November 2003).
107 11,
Tbid.



Gospel in the Air 255

with brilliant but perhaps flawed concepts of ‘new’ evangelism and leave when
things get to ‘hot’ but it is the local membership that will have to live with the con-
sequences from both failures and successes. It seems local churches are more and
more aware of this and less inclined to assist.'®

The fact that an unresolved issue regarding contextualization played a role in
the closure of the Adventist production in Cyprus shows the sensitivity of the mat-
ter. Though further research in this matter is needed, it seems that the division
was to a certain extent one between strategic thinking of missionaries who wanted
to go too far in contextualizing the Gospel for the Muslim audience, versus the
indigenous SDA churches in the Arab World that did not agree with that sort of
contextualization and that wanted to see themselves reflected in the programs.
Warning CW2 was not heeded by AMC-ME; the Gospel must be contextualized,
but that process must be designed within the national church community, not by
individual missionaries. AWR stood more on the side of the local SDA church
communities.

6.5 ACTUAL PROGRAMS
6.5.1 History: 1970s -2004

Initially the studios in France and Cyprus worked autonomously, each providing
its programs to AWR. From October 1998, at the request of Smit the two studios
began to combine their productions into one Pan-Arab program. TMT sent its 15-
minute programs to Cyprus where they contributed to the overall program for
AWR.'” According to Smit, this ‘provided welcomed assistance and relief in pro-
duction with 15 minutes of the one hour show being provided by the Collonges-
sous-Saléve studio, resulting in a richer overall programme with greater variety’.'"’
The main reason given by Smit why he urged the studio in France to produce less
and integrate their programs into those produced in Cyprus was that he wanted
therllrlll to concentrate on organizing the follow-up to their audience response bet-
ter.

RCR6 argues that the context of programs is important for how the audience
understands programs. Integrating programs in North African languages into a
program in MSA, would have political implications. It could suggest that Morocco
or Algeria with their distinctive languages should be seen in a Pan-Arab context.
This integration would seem unwise as, especially in North Africa, many people
are rather negative about anything Pan-Arab, or even Arab. The integration of the
programs also suggested that AWR treated the Arab World basically as one target
audience, against the demands of RCRI1.

1% Smit in an email to the author (31 May 2005).

19 Smit in an email to the author (16 January 2003). Elmadjian in an email to the author (21 April
2003).

"% Smit in an email to the author (16 January 2003).

""" Smit in an interview with the author (21 July 2003).
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In March 2000, the total weekly program content produced by AMC-ME was
186 minutes. Of that, 53 percent was religious, 20 percent was health related,
seven percent concerned family, and 20 percent consisted of other sorts of pro-
grams. The religious programs contained special segments for children and youth,
as did the music programs. This did not include the daily segment of 15 minutes
produced by the studio in Collonges-sous-Saléve.'>

Elmadjian reported the progress of AMC-ME in a five-year report for 1996-
2001. Part of that report was a description of all programs that were aired in 2001.
The following list shows the diversity of the programming as descrived by AMC-
ME:

Religious

1  Bible Readings: portions of scriptures to fit the theme of the subjects.

2 Sermon of the Week: Sabbath sermon (Christ centered).

3  Bible Dictionary: explains the meaning of a word in the Bible & mentions the
Bible references where the word appears.

4 Interview with the Bible: a dialogue stating what the Bible says on a certain
topic with emphasis on modern application.

5 Bible Stories: starting with Lucifer’s rebellion going through all the Bible
characters and their experiences. Emphasizing values and spiritual lessons for
us.

6  The Bible Answers Your Questions: answering listeners’ questions from the
Bible’s point of view in the light of Christ’s teachings.

7  Reflections: an experience or event that brings a spiritual thought or medita-
tion.

8  Pen Pals: keeping listeners in touch with each other interspersed with music.

9  Bread of Life: daily Bible messages.

10 Dialogue: current issues put to ‘experts’ for comment.

11 Righteousness and Faith: explaining the doctrine of righteousness by faith as
Morris Venden portrays it in his book, ‘95 Theses’.

12 The Morning Dawn: daily meditations for adults from the book ‘Catch the
Morning Dawn’.

13 Inspiration of the Book: daily meditations for adults from different devotional
books.

14 Quest for Meaning: a theme that is covered as a one minute daily thought over
a period of one week.

15 Yearnings of the Spirit: consists of Bible study covering a certain topic fol-
lowed by words of wisdom focusing on the gems of truth.

Music

16 Melodies of Hope: favorite songs based on listeners requests, connected by
suitable Bible verses.

NB: There is a rich content of music in our broadcasts. Each of the programmes

mentioned on this list is normally coupled with a relevant song or piece of music.

"2 <Qwert: Arabic Programme Grid from 28 March 2000°, attachment to Alex Elmadjian, ‘Adventist
Media Centre: Quinquennial Report 1996-2001°.
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Family

17 The Happy Family: deals with family issues such as raising children, tips for a
successful marriage and Middle Eastern recipes for vegetarian cooking.

18 My Home My Paradise: ‘Family Matters’ talks prepared by Dr. Kay Kuzma.

19 Children’s Story: non-fiction stories to build up the morals of children with a
spiritual emphasis.

Youth

20  Youth of the Hour: youth issues from a Biblical perspective. Answers ques-
tions that youth are asking today.

21 Stories of Great People: experiences of great people that teach the youth moral
and spiritual lessons by example.

22 Youth Outlook on the Bible: real stories from current life from the Youth Bi-
ble supported by Bible texts.

Health

23 Spotlight on Health: deals with health principles for all members of the family.

24 Horizons of Better Living: covers the topics of the book, ‘Better Living’ by
Dr. Abu Al-Wafa specially prepared for the peoples of the Middle East. It cov-
ers a variety of topics about general healthy living.

25 Energised: a daily health message with spiritual emphasis.

Drama
26 Pictures of Life: actual experiences of people that saw God’s hand in their de-
liverance.

27 Real Stories: real events taking place in people’s lives with lessons we can
learn and apply to our own lives.

Educational

28 Interviews: a roving reporter meets professionals and ordinary people or visits
interesting places.

29 The Computer Knocks on Your Door: programme about the world of comput-
ers and their application to everyday life intended for comprehension by a gen-
eral audience.

General

30 From Here and There: picks up a flower from every garden in science, medi-
cine, art, and lives of important people. Listeners often contribute to this pro-
gramme.

31 Listener’s Respond: reading and commenting on interesting or entertaining let-
ters that reach our studio from over 50 countries.

32 Mix programmes from Collonges-sous-Saléve.''®

This list of programs was a reflection of the prime interest of the SDA denomi-
nation placing the kerygma of the Gospel in the public domain through radio. It
also showed its interest in diakonal matters of family-life and health. This diver-
sity of programs was an excellent choice, and it set the programs of AWR apart

'3 ¢ Arabic Radio Programmes Currently Aired’, attachment to Alex Elmadjian, ‘Adventist Media Cen-
tre: Quinquennial Report 1996-2001".
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from the other Christian Arab broadcasters who filled most of their airtime with
purely religious programs. This programming of AMC-ME and TMT together
took the actual context of the audience more serious than most other Christian
broadcasters, in accordance with RCR2. As the area of political life was avoided,
this was not done to its maximum potential. This means that warnings CW4 and
CWS5 were only partially heeded. To not apply the Gospel and its precepts to so-
cietal life including politics meant a narrowing of the Gospel message and its pro-
phetic role.

The interesting breadth of programs was due to the fact that AWR, AMC-ME
and TMT did not have to sell every minute of airtime to other organizations. They
were able to create a measure of balanced programming that most other broadcast-
ers could not afford. The only other broadcaster that was able to offer a similar
degree of variety in its programs was Radio Voice of the Gospel (RVOG). It did
not need to sell its airtime either.

6.5.2 Programs of 19-25 September 2004

During the week of 19-25 September 2004, AWR broadcast half-hour blocks of
programs to different parts of the Arab World. The total airtime on SW was three
hours per day, and 3% hours during four days of the week. The broadcasts were
much better targeted at different regions, in their own languages, than was done
previously, as can be seen from the broadcast schedule as given in Figure 6. 1. Pro-
grams were in MSA, Moroccan Arabic, Kabyle, Tashelhayt, and Juba Arabic.'
The program in Juba Arabic was broadcast twice weekly. A program in Moroccan
Arabic was broadcast twice a week to Algeria and Morocco. Two Kabyle and
three Tashelhayt programs were broadcast during the week, for Algeria and Mo-
1rocco.

The broadcasts were no longer called Voice of Friendship as in the past, but
Voice of Hope (Sawt al-Raja’) in accordance with AWR’s general usage. This
study has looked at the broadcasting aimed at Egypt and Northern Sudan. That
block of 30 minutes was broadcast twice each day. An overview of the content of
this program block is given in Figure 6.2. In these broadcasts, Voice of Hope en-
couraged its listeners to write to its PO Box in Geneva (Switzerland). In asking
for audience response in only this manner the SDAs ignored the fact that most
audience response was generated by telephone and emails by the beginning of the
21" century. Not giving those contact details was a missed opportunity to gener-
ate more contact with the audience.

6.5.2.1 Biblical Topics

In one of the Thought for Today programs, Munir Salam told the audience that it
is an honor to be a slave for God (“abd Ii Allah). 1t is also our duty to be a servant
of the law (‘abd al-ganiin). Reference was also made to the importance of being
slaves to each other. The program explained that absolute freedom as presented in
modern culture, which is ‘to do whatever [people] like in an uncontrolled way’, is

"' AWR supplied the programs that were broadcast from 19-25 September 2004,
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nothing but slavery to oneself and a disgrace. The program said that only the Lord
Christ (al-Sayyid al-Masih) was able to liberate people from the slavery to self and
sin. Therefore, people should come to Christ, as ‘in the Lord Jesus Christ, you are
absolutely free from sin’.'"> What the program said about serving God and His
laws was understandable for Muslims but the language about Christ freeing people
from sin was more difficult and needed explanation. AWR and the SDA produc-
tion organizations professed that they aimed at a Muslim audience. However, the
religious language that was used was generally speaking much more suitable for
Christians, while the target audience of Muslims would usually not understand the
Biblical and Evangelical jargon. Therefore RCR4, regarding the need to use lan-
guage that is congenial to the target audience, was not implemented. These con-
clusions are, broadly speaking, also valid for the other programs studied here.

In another Thought for Today program, Salam discussed Genesis 2:18, which
states: ‘It is not good that the man should be alone; I will make him a helper suit-
able for him.” The audience was advised to heed the manual, the Bible (al-Kitdb
al-Muqaddas), that God has given to mankind. The program underlined that Eve
was made to be a helper for Adam, not the other way round. It also said that man
should not misuse his position to be dominant. When God gave Eve as a helper to
Adam, they had not sinned yet. They were made for worshipping God and that is
not easy, as ‘the gate is small and the road is narrow’, according to Salim. ‘Every-
one who has experienced the Lord and the strictness (mudaqqiqah) of the Christian
life realizes the difficulty (su‘dbah) of serving the Lord and the loneliness
(wahshah) of the road’, hence the need for a helper. Thought for Today ended with
the comment that those who do not find that right helper, ‘will greatly suffer in his
life and only God can relieve his pain’.''® For a broadcaster with a focus on a Mus-
lim audience, this was rather difficult language that could have been avoided or at
least explained.

The program Lessons from Life used the people’s interest in space travel as an
introduction to speaking about the return of Christ. According to the program,
people are sick of living on this earth and they are therefore eager to look for other
worlds beyond our own. They look for a paradise without God. ‘Satan is playing a
cunning role through the invasion of space, and I don’t think that his role is hidden
from the true believer.” Lessons for Life underlined that Satan knows that ‘we are
living in the last days of the world. He knows that soon the Lord Christ will come
and all the believers will be ready to meet their Master and to be [...] taken on

. 11
angels’ wings to go to heaven’.'"’

You and I, my dear listener, know exactly that the Lord Christ is the way to God
and the way to heaven because there is salvation (khalds) in no one else. Nothing
unclean shall enter it nor anyone who practices abominations or falsehood, but only
those who are written in the Book of Life of the Lamb.'®

'S AWR broadcast 19 September 2004, Thought for Today.
1 AWR broadcast 22 September 2004, Thought for Today.
"7 AWR broadcast 19 September 2004, Lessons from Life.
118 s
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The program ended with asking the audience whether they were ready to depart
and be with the Christ, ‘the greatest astronaut’.''” This program seemed more
aimed at the ‘true believer’ that was referred to, than to an audience of outsiders.
The Christian jargon used would have made this hard for Muslims to comprehend.

The program Biblical Characters discussed the person of Demas, of whom Paul
writes: ‘For Demas, because he loved this world, has deserted me and has gone to
Thessalonica’.'” The example of this man’s life suggests in itself, that this pro-
gram was mainly focused on Christians as Demas was a co-worker of Paul but had
fallen away. This is confirmed by the Christian language that was used. ‘We have
to draw lessons and examples from this man’s tragic end and to observe the Lord’s
teachings in order to finish the race in obedience.” According to the program, De-
mas became attracted to the world in which people lived according to their desires
and for their body’s sake. They had closed their eyes to the spiritual world. The
program declared that people in this world ‘are only searching for the temporal
pleasure of sin.” Demas is used in the program to warn the audience that trying to
gain a fortune and being focused on self-aggrandizement does not profit a man.
Finally, the audience was advised to abide in the word of Christ (i kalimat al-
Masih) to the end’."”!

Da)\(;e(;tl'(the Frequency | Transmitter Target Area Time (GMT)
1234567 9770 Moosbrunn Iraq 04:00-04:30
1234567 9770 Moosbrunn |Egypt/North Sudan| 04:30-05:00
1234567 15470 Moosbrunn Iraq 17:00-17:30
1234567 15470 Moosbrunn |Egypt/North Sudan| 17:30-18:00
--3--6- 15470 Moosbrunn South Sudan 18:00-18:30
1234567 15280 Moosbrunn Libya 18.30-19.00
1234567 15175 Jiilich Algeria/Morocco | 19.00-19.30
-2-4--- 15175 Jiilich Arabic/Morocco | 19:30-20:00

Figure 6.1 AWR’s Arabic Broadcasts: 19-25 September 2004

Faith and Life with Karim Salah treated the topic of criticism of other people
by discussing the story of Jesus’ meeting with the Jewish leaders who brought an
adulteress woman to Him. They asked Jesus if she should be stoned in accordance
with the laws of Moses. Salah said that Jesus looked at the woman as he looked at

119 11,

Tbid.
1202 Timothy 4:10 from the New International Version (NIV).
12 AWR broadcast 24 September 2004, Biblical Characters.
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any other sinner because lying, stealing, killing or gossiping was just as wrong.
‘Dehumanizing people is also a sin and every wicked thought [...] is considered a
sin.” The Jewish leaders who brought the woman to Jesus were disappointed by
His answer that anyone without a sin, would be allowed to stone her. Jesus fo-
cused on the fact that they were all sinners, like the woman. The lesson to be
learned, according to the program, was that gossip about other people and their
faults was unacceptable. ‘Many of us try to build up a remarkable statue at the
expense of others [...] but we must first look at our own mistakes.”'** Both the
Bible story chosen and the comments of Salah were interesting for a Muslim audi-
ence but his application was hard for a non-Christian to understand. The audience
was asked to follow the example of Christ:

Christ came to our world to save us from evil and sin, and to set us free. He had to
be punished for us, so He died on the cross for our salvation. His death was for our
redemption and every one who believes and follows Him is saved from his sins and
will get eternal life. Therefore let’s take Christ as our example in life, because He
is the only one who never committed a sin when he lived on earth, and He is the
one who calls for love that He Himself represented by his sacrificial work on the

CI‘OSS.123

Because of that self-giving example of Christ, the program then asked the audi-
ence to always follow His teachings by respecting and appreciating other people
without despising them or gossiping about them. Here the application was clearer
for Muslims: ‘Since Christ is our example, we should look at the sinner and try to
instruct him and help him overcome his sin, and if we find out about any iniquity,
we should cover it and try to mend it with a loving spirit.” The program ended
with the advice to ‘confess our own sins before God and ask for His mercy and

forgiveness’.'**
19-09-04 Thought for Today I Lessons from Life I Strive for the Best
20-09-04 Successful Raising of Kids [Lessons from Life
21-09-04 Family Life Happy Homes
22-09-04 Thought for Today | World of Hygiene | Strive for the Best
23-09-04 Anxiety L.ove your Neighbor
24-09-04 Biblical Characters Faith and Life
25-09-04 Selfishness Does God still do Miracles?

Figure 6.2 Content of AWR’s Arabic Broadcasts: 19-25 September 2004

The second program on 25 September explored the question of why we do not
see miracles in our days. Miracles are first defined as acts of divine power in ways
that are not humanly possible. The program then sought to show, from examples
of the Old Testament (al-‘Ahd al-Qadim) of the Bible (al-Kitab al-Mugaddas), that

122 AWR broadcast 24 September 2004, Faith and Life.
'3 Tbid.
"** Ibid.
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even though Israel experienced great miracles, it did not lead them to repentance.
‘They were always unfaithful to Him.” Then, the program declared that the great-
est miracle was that God became a human being in the person of the Lord Jesus
Christ (yasiru Alldh insan i shakhs al-Rabb Yasi‘ al-Masih). It went on to say
that Jesus Himself did many miracles, but that this did not impress people too
much as in the end, he was crucified. These statements about Israel and the Incar-
nation and death of Christ would have totally distracted any Muslim in the audi-
ence from the theme of the program. The program used these examples to show
that the argument ‘if only God would do miracles today, more people would come
to faith’, is not valid. ‘My dear listener, all that God wants from you is to have
faith in His power and love.’

The program then proceeded to explain that even today people hear of many
miracles, for instance if someone survives a fatal car accident. It went on to say
that the way in which God cares for us every day is a miracle. ‘Let us think deeply
of these miracles, the daily miracles of His mercy, care and blessings.” God cares
for us when we travel, he helps us in our work, he comforts us in our sorrows, and
He provides us with all we need. The program ended with the ‘miracle that the
grace of the Lord Jesus Christ is able to work in the heart of the sinner and turn his
life upside down. [...] Give your life to the grace of the Lord Jesus Christ and you
will gain God’s miracle and become a living witness of the miracles in the 21%
century.’'*® This program was mainly suitable for a Christian audience.

6.5.2.2 Arabic Churches and Ecumenical Issues

No mention was made of the church in any of the programs. This was not a coin-
cidence, but an implementation of the programming philosophies. Therefore,
AWR’s broadcasts did not heed CW3, which prescribed that programs should not
undermine the unity of the worldwide church. To contextualize the Gospel by
purposely avoiding any mention of the Body of Christ is not acceptable. As it
does not reflect the koinonia of the Church, is diminishes the impact of the
kerygma and the diakonia evidenced in the programs as a witness to Jesus Christ.

6.5.2.3 Christian-Muslim Relations
The only vague reference to the issue of Christian-Muslim relations was in the
program of 23 September. This program’s theme was that it is our duty to help
and practically love our fellow human beings, irrespective of whether they are
from our family, race or religion. That was a very relevant message in the context
of the Arab World, and certainly of interest to Muslims and Christians alike. The
parable of the Good Samaritan was used as an example. The priest and the Levite
did not help their Jewish compatriot but the Samaritan did, in spite of the enmity
between the Jews and the Samaritans. ‘Love removed all the differences between
the two.’

The program continued to say that ‘our duty as human beings is to love and
help each other. For this reason, the Lord Jesus came to our earth, became a man
like us and joined our society to draw us toward each other by the bond of broth-

125 AWR broadcast 25 September 2004, no title.
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erly love’. The program ended with some quotes from the apostle Paul about the
Christian duty to love others.'”® That gives the impression that this program was
mainly aimed at Christians.

6.5.2.4 Pastoral Care

In the program The Family and Successful Raising of Kids, Anwar Kamal advised
parents about building character in their children. The program focused on chil-
dren from 5-12 years of age. Parents were advised to not consider disobedience as
a challenge of their authority alone, but as a sin in the first place. “You should face
him at once if he manifests any kind of wrong behavior’. The program also ad-
vised parents to not solve behavioral problems by establishing laws (gawanin), but
by developing positive characteristics in the children. Three tools were suggested
for that. In the first place, parents should lead the heart of their children toward
God. ‘Is he aware of his relationship with God? Is he interested in knowing and
loving God?’ In the second place, parents were told to help the child to understand
himself. He should know his own strong and weak characteristics. Thirdly, par-
ents were told to help their child to understand himself in his relationships with
other children.'?’

In Lessons from Life Salam instructed parents to follow Biblical principles in
raising children. With some verses from the Bible, the program showed: ‘The first
thing you should do [...] is to raise your children in the love of God and the knowl-
edge of His right path.” Salim advised parents that they should not try to ‘impose
any kind of values’ upon their children. Parents should cultivate their own values
and make those attractive so that children will chose those for themselves. ‘Your
lifestyle has more impact on your children than your words.” Fathers were told to
also discipline their children, without overdoing that. The program mentioned that
in some countries spanking a child is illegal, but he reminded the audience that
Solomon said that ‘if you beat [the child] with a rod, you will save his life from
hell’. The program ended with Salim’s invitation ‘to read the Bible in order to get
positive and reliable information regarding bringing up your sons and daughters in
the right way according to God’s will.”'**

Family Life, by a person called Titri, spoke of the need to raise children with a
sense of self-assurance. It mentioned that children that are always supposed to
perform beyond their abilities usually develop an inferiority complex. The pro-
gram specifically said that comparing children with others who are better, or criti-
cizing the child for his or her lack of accomplishment, should be avoided. ‘Children
mainly get their value from their deep sense that they are valuable in the eyes of
people and that they are worthy and loved just the way they are’. The program
had some concrete tips for parents. Parents should model the value of self-
appreciation. Children should be allowed to do practical chores in the house along-
side their parents. Also, parents should allow children to express themselves in-
stead of speaking for them. Children should be encouraged to make their own

126 AWR broadcast 23 September 2004, no title.
127 AWR broadcast 20 September 2004, The Family and Raising Children with Success.
128 AWR broadcast 20 September 2004, Lessons from Life.
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choices and to learn to live with the consequences of that. Another suggestion was
to spend time with the children.'®

These three pastoral programs were all relevant for parents in the Arab World,
but the language used was more suitable for middle class Christians in Europe or
the USA than for the intended Arabic Muslim audience. As the actual audience
had been defined as young men in their mid-20s, it is questionable whether pro-
grams about raising children were a propos. They seem to reflect the interest of
the SDAs more than the interest of the actual audience. If that is true, these pro-
grams did not speak to the audience in its actual context, as needed in order to
fulfill RCR2. The content seemed to be taken straight out of a Western article or
book. The same is true for the program Happy Homes, about marriage.

Happy Homes dealt with the relationship between a husband and wife and the
problems that may beset them. This program of ‘Atif Dawis focused on problems
related to cultural issues. An esoteric example was given of a family that did not
go along with cultural developments. It was suggested that this family may in turn
experience stagnancy and stress due to that. Or another potential problem was of a
husband who may lead such a boring life that his wife begins to compare him with
other men. Too much routine in life may make a couple discontent. A couple may
be so focused on missed chances in the past that they do not anticipate the future.
Dawis warned couples that this general malaise may lead to one of the partners
trying to fill the emotional or relational thirst by entering into illegitimate rela-
tionships. People may also stay together but rancorous and alienated, including
sexual frigidity. It may also lead to a lack of appreciation for any beauty or culture
in the relationship, and a lack of balanced emotions.'*

In a program on 23 September with no title, Salah discussed the theme of anxi-
ety and how to deal with it. He differentiated between anxiety based on actual
problems and anxiety for what might occur in the future. The common-sense tips
given were to take a firm decision not to worry, to not worry about trivialities, to
maintain a balanced behavior, to cooperate with people, to describe the problem on
a piece of paper and reconsider that an hour later, to concentrate on the present
instead of the past or the future, to take time for being alone and enjoy each new
daybreak, to continue loving people, to take good care of their appearance, and to
learn something new every day for instance by reading. The advice given sounded
rather shallow, especially for people with reasons to be fearful. Interesting is that
Salah quoted the Arab poet and philosopher ‘Umar al-Khayyam, in an effort to
contlg:f(tualize the otherwise rather Western-style approach to dealing with anxi-
ety.

Dawis’ program on 25th September explored how to deal with selfish and arro-
gant people. Firstly, the characteristics of these people were given and then Dawis
described how most people feel in the company of selfish and arrogant people.
There is a chasm, the person has no real interest in you, and you feel looked down
upon. So how do you deal with people like that? The advice given was to look for

122 AWR broadcast 21 September 2004, Family Life.
13 AWR broadcast 21 September 2004, Happy Homes.
131 AWR broadcast 23 September 2004, no title.
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something good in the person and to praise him for that. A person was to avoid
saying anything untrue in order to be kind, as that would only feed the arrogant or
selfish man’s pride. When speaking with him, the advice was to tell the person that
you appreciate his work, and that he will achieve success by working together. If
he was to make a mistake, the audience was counseled to help him to find excuses
for that mistake, as that would create the right atmosphere to help the person do
better. In doing all these things it was considered possible to help the man see the
need for teamwork. If he could come to accept that he would learn to also care for
others. ‘In conclusion, I want you to keep working hard with him and he might be
changed one day’.'”

The program World of Hygiene advised the audience what to do when a child
has a fever, or when someone suffers from sunstroke, transportation dizziness or
nose bleeding, severe bleeding or the loss of teeth. This program was an effort to
address the audience in its actual context.'”® These programs described as pastoral
programs, as well as the programs described under cultural issues, were hardly re-
ligious. Though they reflected the interest of SDAs in matters of family and
health, these programs stood apart from the religious messages of AWR and they
therefore did not show how SDAs integrated these issues in their faith life.

6.5.2.5 Cultural Issues

In Strive for the Best some brief tips were given for how to be good at conversa-
tion. The audience was advised to look people in the face, to not speak too loud
and to not interrupt the other person when he speaks. Also, advice was given to
not stand too close to the one addressed and to not speak too slow or too fast. Fi-
nally, the audience was told not to move their hands and their head while speaking.
Not following these rules was called ill mannered (ghayr mustahabb).'**

Another Strive for the Best program discussed the importance of ‘the proper
way’ of shaking hands. It should not be too long in order not to irritate, and not
too short as that might give the impression of a lack of interest. It should also not
be too strong, in order not to hurt. The audience was told to look the other person
in the eye and not to shake hands while smoking. Moreover, men should not initi-
ate a handshake with a woman but wait for her permission, and one should also
wait for those higher in rank to take the initiative. If someone wears gloves on a
cold winter day, gloves must be taken off before a handshake, but when it rains, it
was acceptable to keep gloves on.'*

Both programs seemed to be taken straight from North American books about
etiquette and were quite strange in the context of the Arab World. Some of the
advice, such as looking people in the eyes and not standing too close to people,
was culturally inappropriate. The advice about whether to shake hands with
gloves in winter or on rainy days was also quite strange for Arabs to hear in some
of the targeted countries. These programs did not take the actual context of the
audience into account as they should according to RCR2.

132 AWR broadcast 25 September 2004, no title.

133 AWR broadcast 22 September 2004, World of Hygiene.
134 AWR broadcast 19 September 2004, Towards the Best.
135 AWR broadcast 22 September 2004, Towards the Best.
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6.5.2.6 Socio-Economic and Political Issues

These matters were not discussed in the programs. This was a missed opportunity
as the SW audience in the Arab World is generally known for its interest in these
matters. Societal matters are part of the context of the audience and to avoid the
themes meant that RCR2, about the need to address the audience in its actual con-
text, was not fulfilled to its maximum potential. By not treating these societal
issues, AWR in its Arabic programming did not heed CWS5, regarding the fact that
the Gospel is Good News for society as well as for individuals. It also diminished
the Gospel’s role as a prophetic force in society, thus neglecting warning CW4.

6.6 AUDIENCE RESPONSE

It has not been possible to access the audience response figures of the broadcasts
of the SDA programs in the Collonges-sous-Saléve studio. That is regrettable, as
they appear to have been quite good at times. One reason why Smit advised TMT
to stop independently dealing with AWR and to integrate their programs into one
Pan-Arab block, compiled in Cyprus, was that the office in France was not han-
dling its audience response very well. In that context, Smit mentioned the good
response the French studio received:

They got between 3,000 and 4,000 letters each year, and they showed me thousands
of unanswered letters. I advised them to stop their programs and only concentrate
on answering their mail. Radio is seeding, but we must do something with it. Ac-
tually, I think our producers for the Middle East had the same problem. They did
not do much in the area of audience follow up. We have lost more audience by not
responding to mail, than by them not listening.'*

In 1993, during the first year of broadcasts, AMC-ME received a rather disap-
pointing 15 listener letters. In 1994, about 600 letters were received. In 1995,
AMC-ME received more than 2,000 letters.”*’” In 1995, the studio in France also
received its highest response ever. Steele suggested that this was because of the
powerful transmissions from Slovakia."*®

In 1996 over 5,000 people wrote in, according to Smit. That figure consisted of
the mail received in Cyprus and France. Based on that, Smit wrote that he would
‘like to think that around five million people listen frequently to our Arabic serv-
ice’."”” He probably based that on the often repeated myth that every response
received supposedly stood for 1,000 listeners. In 1997 Smit claimed that as ‘a di-
rect result of listening to the Arabic radio programs of AWR, many Muslim listen-
ers have accepted Jesus Christ. Many have told us of their new love for Jesus and
how our programs have changed their lives!”'*’

13 Smit in an interview with the author (21 July 2003).

7 Figures for 1994 and 1995 from Robert S. Folkenberg, ‘From the G.C. President’ (16 January 1996),
as found on his website http://www.folkenberg.net/FTP/96-01-16.PDF (28 May 2005).

138 Steele, Loud Let It Ring!, p. 154.

13 Smit, in ‘AWR Newsletter’ (April 1997).

"0 Tbid.
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AMC-ME received 12,029 letters during the five years from 1996 to 2000. It
seems that this figure included those who wrote more than once. In 1999 2,546
letters were received. From the beginning of 2000 until the end of November
2,007 letters were received and if December 2000 was a normal month for mail,
the total for the year 2000 may have been 2,190. This means that the average
number of letters received in 1996, 1997 and 1998 was 2,431. In 1999 and 2000,
AMC-ME began receiving emails and faxes, but those numbers were still low. No
telephone answering systems were used.'*!

The main countries where mail came from during the 1996-2000 period are
given in Figure 6.3."* Of the mail received by AMC-ME from 1996-2000, 51 per-
cent was from people in North Africa who should have actually mailed their re-
sponse to TMT, for handling there. Only 30 percent of the mail came from the
Middle East. This happened in spite of explanations to the audience that North
Africans were supposed to write to Paris, and people from the Middle East to Cy-
prus. Elmadjian gave some reasons for this behavior by the audience:

Likely factors for this is that listeners writing to the AMC are offered more tangible
follow-up materials and possibly a more personalised approach in our response since
there are more people assigned to mailroom duties. Another factor is that Col-
longes-sous-Saleve staff cannot possibly answer queries regarding our programmes
(whiclalsthey are barely acquainted with) that make up 75% of the total broadcast
time.

Most mail was received from Algeria and Morocco while Egypt followed
closely. That made sense, as those areas were the main population centers of the
Arab World. As of 1 September 2001, TMT took responsibility for the mail that
AMC-ME received from North Africa and Europe, in order to enable the mailroom
staff in Cyprus to concentrate effectively on follow-up in their own territory.'*

Amal Nabil was the mail coordinator in Nicosia. She ensured that each letter
was answered with a personal response. In order to create a loyal audience, A
Voice of Hope Radio Club was launched in March 1996.'** Each member received
a personalized membership card, a quarterly 12-page magazine, schedules, gifts
and prizes through competitions. In 2001, the financial burden of printing and
mailing over 3,500 magazines worldwide could no longer be borne by AMC-ME.
When AMC-ME and TMT began cooperation in 1998, the idea had been that both
studios would share in the work of the Radio Club but Cyprus carried the full
workload including the commensurate cost. AMC-ME therefore decided to ask
the listeners to annually renew their membership. By 2001, the membership
slumped to 650."*

141 cAMC Statistics 2000°, attachment to Alex Elmadjian, ‘Adventist Media Centre: Quinquennial
Report 1996-2001°.

142 < Adventist Media Centre - Middle East: Top 9 responding countries for mail between 1996-2000",
attachment to Alex Elmadjian, ‘Adventist Media Centre: Quinquennial Report 1996-2001".

'13 Alex Elmadjian, ‘Adventist Media Centre: Quinquennial Report 1996-2001°.

" Ibid.

'3 Elmadjian in an email to the author (11 February 2003).

14 Elmadjian, ‘Adventist Media Centre: Quinquennial Report 1996-2001".
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AMC-ME used correspondence courses for its audience. The Middle East Cen-
tre for Correspondence Studies was set up in 1993 to partner with the radio minis-
try of AMC-ME. During the first 11 months of 2000, nine students studied the
Arabic BCC, while 22 students were enrolled in the Arabic Health Correspondence
Course. The Correspondence Course for studying English was more popular, with
420 students during the first 11 months of 2000 of whom 185 began in that year.""’

During the same 11 month period in 2000, of a total number of 2,007 letters, 51
percent, or 1,023 letters, were actually for TMT. Based on those letters, AMC-ME
advised TMT that about 40 people should be sent a Bible, four should be mailed a
correspondence course, and five were deemed worthwhile visiting for further fol-
low up. AMC-ME advised the ministry section of MEU of four people that might
need visitation, based on the 602 letters it received from countries of MEU.'"¥
These figures were rather low. They suggest that the vast majority that wrote to
AMC-ME did not write with spiritual questions. That was probably the reason
why GMD stopped its funding and why Elmadjian wanted a new approach of more
radical contextualization.

Country Response
Algeria (EUD) 2,433
Morocco (EUD) 1.878
Libya (EUD) 1,314
Tunisia (EUD) 503
Egypt (MEU) 1,715
Iraq (MEU) 917
Sudan (MEU) 570
Yemen (MEU) 329
Jordan (MELU) 114
Other Countries 2,256

Figure 6.3 AWR’s Arabic Audience

During 2002, mail from Iraq increased dramatically reflecting the increase in
tension within the country. It has not been possible to obtain these actual figures
but AMC-ME did publish that more letters were received from Iraq than from any
other country in that year. The total figures for the years since 2001 have not been
published either, and for a lack of more detailed information, not many conclusions
can be drawn. It is nevertheless likely that the figures have plummeted since 2001,
because AWR subsequently decreased its number of broadcast hours to the Arab
World. Moreover, whereas in the past people were able to respond to addresses in
France and Cyprus, they could now only write to Switzerland. Both steps were not
good choices for generating response.

17 Ibid.
18 Tbid.
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The programs in Tashelhayt that had just begun to be aired in 2002 did not
draw much response. By July 2003, AWR had only received ten or 20 letters from
Tashelhayt listeners but SDAs in Morocco were also using the programs for direct
evangelism, according to Smit. ‘People are asking their friends to listen, and based
on that we can do local follow up.’

6.7 FINAL OBSERVATIONS
6.7.1 Indigenization

The broadcaster AWR was not managed by Arab members of the SDA churches
and it was never intended to as AWR broadcast in many other languages besides
Arabic. AWR’s European department, that was responsible for the Arabic broad-
casts, was run by a Dutch missionary of the AWR churches. AMC-ME in Cyprus
was a ministry of MEU, the union of SDA churches in the Middle East. Although
these Middle Eastern churches were officially the owners of this media ministry,
they did not indigenize the management. MEU invited European leaders to man-
age AMC-ME. TMT needs further study before conclusions can be drawn regard-
ing its level of indigenization.

6.7.2 Contextualization

6.7.2.1 Homogenous Target Audience

AWR said that it wanted to reach Muslims all over the Arab World. This was not a
homogenous target audience. AMC-ME was aimed at both Muslims and Christians
in the Middle East. This too was not a homogenous audience. TMT’s target audi-
ence is not known beyond the fact that they aimed their programs at North Africa.
The integration of TMT’s and AMC-ME’s programs were not wise from the per-
spective of the need to aim at a homogenous audience.

6.7.2.2 Actual Context of the Target Audience

The SDAs have a strong focus on health and family life and these and other issues
were included in the programs of AMC-ME and the broadcasts of AWR. However,
other important areas concerning the actual context of the target audience were also
purposely avoided, like socio-political issues. The churches of the Arab World,
clearly part of the actual context of most of the audience, were also ignored. CWS5,
about the need to not only speak about the Gospel in personal terms but to also let
it speak about society, was not heeded. Therefore, the Gospel was also not allowed
to be a prophetic beacon in the midst of society, hence CW4 was not heeded.

6.7.2.3 Language

AWR preferred to broadcast in the colloquial languages of the Arab World but it
honored the linguistic choices of AMC-ME and TMT. AMC-ME used MSA in its
programs while TMT used colloquial Arabic and the Amazigh languages of North
Africa. This shows a very different approach between SDA churches. The choice



270 Gospel in the Air

of TMT was arguably better from the perspective of contextualization. It chose to
speak to people in their mother tongues. The choice for MSA meant that better
educated people were targeted. However, those Arabs who are fluent in MSA do
not form a socially and culturally unified target audience and furthermore, may
prefer to be addressed in colloquial Arabic. Additionally, as MSA is to a large ex-
tent the language of the Islamic religion and the political leadership of the Arab
World, it is questionable that those who like to be addressed in that language are
the ones that are most open for a radical religious change.

6.7.2.4 Linguistic and Cultural Forms

AWR, TMT and AMC-ME have never used Islamic jargon or Islamic cultural forms
in their programs. They always used the Christian language as spoken in the SDA
churches. The music in the programs, for instance, had to be in harmony with the
taste of the SDA churches in the Arab World. When some in AMC-ME wanted to
produce programs that used Islamic linguistic and cultural forms, the SDA churches
in the Arab World did not agree. The plans were therefore not implemented. This
issue was one of the reasons for the closure of AMC-ME. What was at stake was
CW?2, about the need to contextualize the Gospel within the Church community. In
as far as the SDA churches defined what church meant, CW2 was heeded. CW6,
about the impossibility to separate form and meaning in language and cultural
forms, was not trespassed against.

6.7.2.5 Portrayal of Christ and the Church

The programs of AMC-ME spoke about Christ in conservative Christian terms; He
was the Son of God who came to the world in Jesus Christ. He died and rose again
for the forgiveness of sins of those who believe in Him. The SDA organizations
followed their churches’ views, and those were held as absolute truth, in accor-
dance with CW1.

The purposeful efforts of AMC-ME to avoid speaking about the Church, even
its own SDA congregations, meant that RCRS was not implemented in this respect.
Thereby, CW3, regarding the importance of proclaiming the Gospel in a manner
that strengthens the unity of the worldwide Church of the past and of today, was
not heeded.

6.7.2.6 Media Environment of the Programs

AMC-ME and TMT programs were broadcast on AWR in the midst of other lan-
guage programs of the SDA churches. This created an environment that had no
detrimental effect on the audience’s understanding of these programs. The two
questions that warrant further study are firstly does SW radio coming from outside
the Arab World have an impact on the audience’s understanding of the programs
and secondly what impact the use of a response address outside the Arab World has
on the understanding of the message broadcas
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6.7.3 Christian Witness

The fact that AMC-ME was able to broadcast programs of an interesting variety is
due to the fact that AWR did not sell airtime. This enabled the radio producers in
the SDA churches to create a balanced diet of programs that were a potentially
interesting Christian witness for an Arab audience. In general, it is worth noting
that the program producers and broadcasters of the SDA churches in the Arab
World presented a Christian kerygma that was not different from what the other
protestant broadcasters of Arabic programs presented. The central tenets of the
Christian faith were witnessed to in the programs.

AWR also faced similar questions about contextualization and the impact of its
programs on the Arabic audiences as the other Protestant broadcasters. More co-
operation between the SDA radio organizations and the other Protestant Churches
and organizations in the Arab World in general seems therefore possible and advis-
able. This would also be a good example of Christian koinonia. As AWR avoided
mentioning the Church in its programs, this koinonia as an integral part of the
Christian witness was lacking in its programming.

AWR did have a stronger focus on the diakonal role of Christian radio pro-
grams, in accordance with the SDA Church, than the other Christian broadcasters.
The focus on family and health issues testified to this. AWR saw the need to edu-
cate people in more than purely kerygmatic matters. It was disappointing however
that these programs did not show how themes like family life and health were in-
tegrated in the Christian thinking and in the religious life of the SDA churches.
Some of these topics were treated without any reference to the Christian faith.
This was at the expense of the Christian witness of the programs.






7 Eternal Love Winning Africa (ELWA)

Radio ELWA (‘Eternal Love Winning Africa’) was the first Evangelical organiza-
tion that began a long-term broadcasting ministry of Arabic Christian radio pro-
grams.' Tt did so from 1956 until 1990, when its studios and transmitters were
taken over by rebels and destroyed. From its inception to 1975, ELWA was in-
volved in the Christian witness through the production and broadcasting of radio
programs but after 1975 it depended almost entirely on other producers. Therefore
the focus of this chapter will be ELWA’s ministry from 1956 to 19752

ELWA was influential in stimulating other organizations to begin producing
Arabic programs. One of those was Bassam Madany who began his lifelong Arabic
ministry with the Back to God Hour (BTGH) at the request of ELWA. One of the
organizations ELWA had great influence on was the Far East Broadcasting Asso-
ciation (FEBA). This chapter also describes in some detail why and how ELWA’s
studio in Beirut was handed over to FEBA.

ELWA'’s internal meetings and meetings with its external producers for discuss-
ing matters like what languages to use on radio, programming strategies, and mat-
ters related to contextualization in general, have been extensively treated in this
chapter. ELWA and its studio in Beirut (Lebanon) played a central role between
1966 and 1975 in the discussions about how to contextualize the Gospel in Arabic
on radio.

7.1 HISTORY
7.1.1 Oganizational History before Arabic Broadcasts: 1948-1956

7.1.1.1 West Africa Broadcasting Association (WABA): 1948-1950

William A. Watkins graduated in 1948 from Wheaton College in Wheaton, Illinois
(USA). He had grown up as a Mission Kid in French West Africa but had been
forced to leave via Liberia due to World War II. After graduation he stayed on at
Wheaton College as the college electrician although he had a dream to start a mis-
sionary radio station in Liberia.’

' “EL’ was the prefix for Liberia and the ‘WA’ was for West Africa. ELWA had a contest and let peo-
ple suggest a name. A Liberian boy won with the words ‘Eternal Love Winning Africa’. Merle Steely
in an interview with Kimberly Smith (20 November 1984) in the Billy Graham Center Archives, Col-
lection 290T1. See also Jane Reed and Jim Grant, Voice under every Palm: the story of how Radio
Station ELWA was brought into being to meet the challenge of Africa (Grand Rapids, 1970, first edi-
tion 1968), pp. 25-28.

2 ELWA’s files are located in the offices of Servants in Mission (SIM) in Fort Mill, South Carolina
(USA). SIM was the owner of ELWA. These files were only accessible until 1975 during the writing
of this study.

* Rev. Merle A. Steely, ‘The Founding of ELWA in 1950’ (2003). This is an unpublished document
that Steely sent to the author of this thesis in 2003.
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Merle A. Steely came to study at Wheaton College, and lived in a mobile home
in Watkins’ backyard. According to Steely, ‘for a year and a half, [Watkins] un-
burdened his heart to me about a radio station for Africa’. In February 1950, dur-
ing a week of special revival meetings in Wheaton College, Steely felt compelled to
speak to Watkins. ‘I told him he had been talking about the radio station for Africa
for a year and a half and now I felt we ought to do something about it. [...] I said
we ought to meet one night a week in special prayer for the station.” That same
night they prayed together. A third Wheaton student who participated was Ernest
P. Howard who had also been a Mission Kid in Africa.*

Next day the three young men went to Raymond Edman, the president of Whea-
ton College, as they felt they needed advise for this overwhelming project. Edman
suggested they should start a formal group, choose a name, apply for non-profit
status, get a bank account and interest some ‘big people’ on campus with their
plans. The three immediately began to do as suggested.’

In April 1950, the West African Broadcasting Association (WABA) was incor-
porated. Watkins became president, Steely its secretary, and Howard the treasurer.
Some Wheaton College staff joined the board. On 14 August 1950, the constitu-
tion, the by-laws and the doctrinal statement were adopted. Abe Thiessen, the fu-
ture president of the organization, was invited to join WABA later that month and
he began in November of that same year.°®

WABA understood that it needed all the help and advise it could get and in its
start-up it tried to maximize cooperation. It obtained information from the State
Department in Washington, the Federal Communications Commission, and from

* Ibid.

* Ibid.

¢ Ibid. Bob Arnold (SIM Archivist from 2001-2005) in an email to the author of this thesis (9 Septem-
ber 2003). Abe Thiessen, ‘The Beginnings of ELWA’ (n..p., n.d.), p. 1, from ELWA Archives, Liberia
Box 14, Broadcasting Division, The Beginnings 1956-1969. In ‘The Beginnings of ELWA’, Thiessen
gave the impression to have been involved in WABA from the beginning, even before its incorporation.
He wrote: ‘God gave the vision of radio for Africa to William Watkins. [...] Very shortly he shared this
vision and burden with Abe Thiessen while both were students at Wheaton College. [...] Both of us
were impressed with the immensity of the task in Africa. We thought of all the unreached people. We
thought of the few missionaries, of the hour-glass of opportunity in Africa running out. [...] As we
continued to pray, our vision and burden did not decrease, but rather increased. We were convinced
that God would establish such a ministry for Africa. After much prayer we felt led to organize our own
Mission, the West African Broadcasting Association, Inc.” Jane Reed, wife of one of the pioneers with
ELWA in Liberia, wrote in 1968 that Watkins, Steely and Thiessen met with Edman of Wheaton Col-
lege, and she also described Thiessen’s role in the founding of WABA. See Reed and Grant, Voice
under every Palm, pp. 23-24. In fact Thiessen was not personally present during those initial prayer
meetings, he was not part of the group of men that initially met with Edman, and he was absent from
the meetings where WABA was conceived and incorporated. He became involved after WABA had
been set up. This is confirmed by the signatories of the WABA incorporation in April 1950 and also at
the adoption of the by-laws in July 1950. Thiessen’s absence is confirmed by Steely, who considered
himself the ‘historian” of WABA until he left it in April 1954. The signatures on the Articles of Incor-
poration (DuPage County, State of Illinois, on 19 April 1950) of WABA were Watkins, Howard,
Steely, and Robert W. Bedard. These same four were shown as the Board of Directors. The by-laws of
WABA, adopted 5 July 1950, contained eight names: Watkins, his wife Grace, Steely and his wife
Vera Mae, Francis M. and Marion Wheeler, Bedard and Howard. It seems that the memory of Steely
was better than that of Thiessen. Reed probably used Thiessen’s ‘Beginnings of ELWA’ as a source for
her book, hence her mistakes about Thiessen’s role.
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some African governments. It also discussed matters with Reuben Larson, a co-
founder of HCJB (‘Heralding Christ Jesus’ Blessings’) who had his office in Whea-
ton. WABA shared office space with HCJB in Wheaton for a while. It sought
counsel from different mission boards but none were interested in sponsoring radio
in Africa. They were too occupied with the post-war expansion of their own minis-
tries.’

While in Wheaton College, WABA tried to enlist ‘top-notch young people’ to
join it.* “We felt that God had raised us up as a nucleus to begin the radio station,
but since we as students had no money, God must surely have men with money
somewhere. We began to explore this avenue but did not find men with money
interested in financing the project’, Thiessen remembered.” The men were not dis-
couraged though. Thiessen later recalled: ‘In simple faith we continued to pray and
to plan and to work.”"*

Watkins and Howard had grown up in Africa and the American organizations
that were consulted by the visionary young men must also have had at least some
experience of mission in Africa. However, the decision to begin a radio station in
Africa and the foundation of WABA seem to have been a matter of strategizing by
North Americans only, without any consultation with African church leaders.

7.1.1.2 Christian Radio based in Liberia: 1950-1951

The research that was done convinced WABA that Liberia in West Africa was the
only country in Africa where they could build and operate their station.'' Liberia
was a logical choice as it was a stable Christian state under President William V.S.
Tubman.'? The country was created in the 19" century by the USA, colonized with
African-Americans, and then given independence. Liberia had never been a colony
of the European powers and thus did not have laws where mainly only government
ownership of radio stations was allowed. It had a strong relationship with the USA
and followed American liberal media laws. The new masters would keep a strong
grip on the country, and had a pro-American attitude."

Thiessen wrote that the group of WABA began to pray for a way to approach
the Liberian government for the necessary permits. To this end, they met with a
former Lutheran missionary Norma Bloomquist who had become director of the
Department of Literacy of the ministry of education in Liberia, when she came to
Wheaton. ‘She told us that she was a personal friend of President Tubman and that
she would personally present our proposal to him.”"*

’ Thiessen, ‘Beginnings of ELWA’, p. 2. Steely, ‘Founding of ELWA’.

8 Thiessen, ‘Beginnings of ELWA’, p. 1.

8 Ibid. p. 2.

? Ibid.

"% Ibid.

"' Tbid.

'2 The Constitution of 1847 defined Liberia as a Christian state. Tubman was president from 1944 until
his death in 1971.

'3 “The Talking Book Gives Encouragement to ELWA Listeners’, in The Christian Broadcaster (Vol.
V, No. 1, First Quarter 1957), p. 27.

' Thiessen, ‘Beginnings of ELWA’, p. 2. Steely, ‘Founding of ELWA”.
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Just before Christmas 1950, WABA received a telegram asking it to send a rep-
resentative to Liberia for discussing the terms of the radio permit.”> Watkins went
in January 1951, but when Tubman received him, Tubman seemed uninterested and
asked Watkins to return ‘next year’. Watkins decided to approach the postmaster-
general, by going directly and unannounced to his home. That worked well, and
the postmaster-general agreed to register the radio station. The call letters were to
be ELWA and the franchise gave ELWA great freedom. There were no time limi-
tations, no power limitations, nor any other restrictions as to the content of their
broadcasts. The contract was signed in February 1951.'°

Among those involved in WABA there was some dissatisfaction in 1951 with
the way Watkins was doing things. During the second annual meeting, in August
1951, Thiessen became the President, Watkins was made vice-President and Steely
remained secretary of WABA. Thiessen, because of the poor health of his wife
Ellen, was not allowed by SIM to live in Africa, so he stayed in the USA to lead
the work of ELWA there.

In October 1951, Watkins went back to Liberia to buy land for the radio sta-
tion." Hilmer Lindahl, a radio engineer with Sudan Interior Mission (SIM), joined
him." Lindahl had spent the previous four years waiting for the chance to build a
radio station for SIM in Ethiopia. During those years, SIM had bought airtime on
Radio Addis Ababa and been involved in some limited Gospel broadcasts, but this
had not been very satisfying and had ceased.”” SIM had therefore hoped to build its
own station in Ethiopia and had some money in reserve for that but however, in
1951 SIM’s request for a license was turned down.' SIM therefore asked Lindahl,

'* The telegram was from Tubman himself, and said: ‘Send man. Discuss terms of franchise.” Reed and
Grant, Voice under every Palm, p. 25.

'® Thiessen, ‘Beginnings of ELWA’, p. 2. Steely, ‘Founding of ELWA’.

' Steely, ‘Founding of ELWA’. Orbra Bliss in an email to the author (1 May 2004). Bliss commented:
‘In missions, there are often a lot of obstacles to overcome and therefore that often brings together
strong-willed people. And there we have Watkins, Steely, Thiessen and some others. I have read some
of their writings and though both Steely and Watkins were gone by the time I arrived, through the years
I have worked and talked with a number of people who did work closely with them at that time and I
feel that I have a pretty good understanding of their personalities. I am sure there were many "spirited
discussions", therefore I would take their characterizations of others with "a grain of salt".” Lewis E.
Entz commented likewise in an email to the author (20 May 2004): ‘The Histories of ELWA are
somewhat different if "according to Steely" or "according to Thiessen". I would guess the truth lies
somewhere in between. Steely was there for a strictly spiritual ministry, not hardware. Thus was not
fully appreciated at ELWA. He transferred to Nigeria and there carried on a fruitful and satisfying
ministry.” Entz was an engineer with ELWA from 1959 to 1968.

'8 Steely, ‘Founding of ELWA’. Thiessen about this trip: ‘We were able to send our first missionary’.
He seemed to purposely downplay the role of Watkins. Thiessen, ‘Beginnings of ELWA’, p. 3.

' In 1982 SIM came to mean Society of International Ministries, and in 2000 it came to mean Servants
in Mission. According to Bob Arnold in an email to the author (2 May 2003), in 1964 SIM had ap-
proximately 1300 missionaries in Africa and was the largest non-denominational mission society in the
world. See also Stephen Neill, A History of Christian Missions (Harmondsworth, 1979, first edition
1964), p. 459.

2 Speech of a certain Mr. Pryor of SIM, held during a conference of Christian Action for the Radio in
Africa (CARA ) in Stellenbosch, South Africa (10-12 August 1962). See ‘Radio ELWA in Africa: It’s
Message and Ministry’, in Pro Veritate (Vol. 1 No. 5, 1962), p. 8.

! Hansjorg Biener’s Christliche Rundfunksender Weltweit: Rundfundarbeit im Klima der Konkurrenz
(Stuttgart, 1994), p. 153. Bliss in an email to the author (1 May 2004).
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on his way back to the USA, to spend some time in Liberia to help WABA to find
the right plot of land. SIM’s field director for Nigeria, C. Gordon Beacham, who
had been with SIM in Nigeria since 1916, joined them and together they found 180
acres of jungle southwest of Monrovia, bordering on the coast.?

WABA'’s lack of money was made up for by their measure of faith. According
to Thiessen, they ‘prayed that God would move upon the Liberian government of-
ficials causing them to give us this property as a land grant. God answered prayer
and this was exactly the action taken by the Liberian legislature’. They also re-
ceived a duty-free concession from the Liberian government, making it possible to
take radio equipment into the country without paying any duties.”

7.1.1.3 Final Preparations and First Broadcasts: 1952-1955

In 1951 SIM had begun to take an interest in WABA and in January 1952 WABA
and ELWA became part of SIM.* Those involved in ELWA who wanted to go to
Liberia, were obliged to formally apply to SIM as missionaries.

Every few months, new personnel would arrive in Monrovia with new equip-
ment for the construction of the radio station.> A decade after WABA began, Thi-
essen wrote that during those early days, he ‘began to understand that our decisions
could not be dollar decisions. [...] Having determined the will of God, we must
take the step of faith to begin the impossible and then watch God do the miracle.
We began to learn that what God orders, He pays for’.*®

Steely went to Liberia in August 1952. Together with Watkins he supervised
the clearing of the jungle. In order to repair some roads, Watkins convinced Libe-
rian government-related construction workers to deliver the necessary materials.
The deal was shady Steely remembered and ‘eventually we got caught out and
fined about US$800 and were threatened with being deported.” As a result, during
that year when Guy W. Playfair, SIM’s general-director, visited Liberia, Steely and
some others discussed the issue with him. Playfair decided to send Beacham to
take over the management of ELWA.*

While construction was still going on, Edman visited the site in Monrovia. He
wrote about that visit, two years after his students had shared their dream for mis-
sionary radio for Africa:

I have seen it with my own eyes. Last month I visited the ELWA missionaries who
are pioneering for Christ in radio for West Africa. 1 was with them in their homes, I
traveled over the road which they had cut through the jungle to the site of ELWA; 1
saw the completed generator building and the foundation for the control room as
well as many other details of the program. While there I remember the day when
ELWA was just a dream, rather a vision, and a burden shared by a few under-
graduates on Wheaton campus, I remember the afternoon they came into my office

22 Bliss in an email to the author (1 May 2004). Thiessen, ‘Beginnings of ELWA’, p. 3. Reed and
Grant, Voice under every Palm, pp. 33-34.

3 Thiessen, ‘Beginnings of ELWA’, p. 3.

* Ibid. Steely, ‘Founding of ELWA”.

> Tbid.

* Tbid.

77 Steely, ‘Founding of ELWA’.
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for a conference and prayer on the subject. How impossible, even preposterous it
seemed at that moment and already it is a reality! *®

On 18 January 1954, ELWA began broadcasting. The first program was in Eng-
lish and included an introduction to the Handel’s Hallelujah chorus by Dick Reed,
one of ELWA’s founders.”” There were some introductions by Bill Thompson, who
would later be the director of ELWA. Scripture readings were done by Steely, a
dedicatory prayer was said by Beacham, Watkins made some remarks, and finally,
the program finished with the singing of Great is Thy Faithfulness by Reed. The
dedication service of ELWA was on 6 May 1954. President Tubman was present at
the ceremonies. Thiessen spoke and explained that ELWA had not come to Africa
to bring another religion but to bring a Person, “for Christianity is a Person’.** In
the dedication broadcast, Watkins gave an introduction, Beacham spoke some wel-
coming words, and Playfair spoke on the mission of ELWA.*' The American mis-
sionaries led the event. The Liberians present were spectators.

A few weeks later Steely was told that his services were not needed at ELWA.
He had hoped to preach and teach on radio but according to Steely, ELWA only
wanted ‘local national speakers and some American well known preachers’.*> The
management of ELWA in Monrovia consisted of North Americans but the people
responsible for the actual programs were mainly Africans. How seriously ELWA
took its decision to produce indigenous programs can be assessed from a statement
by Reginald Kennedy, a former journalist with Radio Voice of the Gospel (RVOG)
in Addis Ababa and FEBA. In 1979 he wrote that ELWA had ‘an indigenous sound
not heard on other missionary stations’. At that time, ELWA broadcast in 46 lan-
guage3s3 and it had only two non-Africans amongst their program producers in Mon-
rovia.

During its first year, ELWA aired the Gospel over a one kiloWatt (kW) Medi-
umwave (MW) transmitter during 3% hours each day, to a limited listening audi-
ence in and around Monrovia. During the first six months, the only antenna used
was a horizontal wire stretched between two aluminium towers. Radio Engineer
Henry Hungerpillar arrived in Liberia in May 1954 and within a month, together
with Watkins and Thompson, erected the first 240-foot antenna, which became

2 Thiessen, ‘Beginnings of ELWA’, p. 4.

¥ Dick and Jane Reed had joined WABA when Watkins returned from Liberia with the permit for
broadcasting. Reed had studied at Wheaton College after having served in The Philippines and Japan
with the American Navy. See Reed and Grant, Voice under every Palm, p. 31.

30 Thiessen, ‘Beginnings of ELWA’, p. 4.

3! Jon Shea in an email to the author (10 June 2004). Shea worked with ELWA from 1964, initially in
the broadcast engineering department and after 1982 in administration.

32 Steely, ‘Founding of ELWA’. Steely went to Nigeria where he taught Bible, Greek and Hebrew until
he retired in 1977. According to Bliss ‘missionaries often spoke on ELWA, [but] I don't recall any who
had that as their primary assignment in English with the exception of Howard O. Jones, who as a black
American, fit right into the Liberian culture.” Bliss in an email to the author (1 May 2004).

33 Reginald Kennedy, ‘The Word Senders: A Personal Assessment of the Work of the Major Protestant,
Evangelical Missionary Radio Stations’ (n.p, 1980), p. 32 of chapter 2. This unpublished reflection on
the Christian broadcasters was found in the library of the World Alliance for Christian Communication
(WACC), document A302.
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operational on 18 November 1954.>* In March 1955, a ten kW transmitter was in-
stalled for Shortwave (SW) broadcasts.”

7.1.2 Arabic Broadcasts: 1956-1990

7.1.2.1 Pioneering Stage: 1956-1959
In 1954, when ELWA began to discuss installing a ten kW transmitter, Arabic be-
came one of the target languages. For ELWA, the choice of broadcasting Arabic
Gospel programs to North Africa was a logical one. SIM had adopted English,
French and Arabic as primary languages, as those were the main languages in Af-
rica. In the 1950s about 60 million Africans, comprising 25 percent of that conti-
nent, spoke Arabic. For SIM, mainly working in Sub-Saharan Africa, Arabic was
also relevant because of the Islamic missionary influence of North Africa on Cen-
tral Africa.®

ELWA approached missionaries of SIM and other organizations to find Arabs
for its broadcasts. Instead of trying to enlist missionaries, some of whom undoubt-
edly spoke Arabic rather fluently, the only speakers in the ELWA programs were
native Arabs. Reed had written several letters to the Egypt General Mission
(EGM) and the Nile Mission Press (NMP), both in Egypt. ‘Both of these groups
are interested in helping us to find Arabic language broadcasts’, Reed reported in
February 1955 During a Programming Meeting in April, ‘Adli Fam Fanfis and
Ibrahim Sa‘id, both from Egypt, were mentioned as potential contacts for develop-
ing Arabic broadcasts.”® Fam, a member of a Brethren Assembly in Cairo, was the
principal of the English Mission College in Cairo, and would later work with Trans
World Radio (TWR) in Beirut, Monte Carlo and the USA. Sa‘ld was the first pas-
tor of Egypt’s largest Presbyterian church in downtown Cairo, called Qasr al-
Dubérah.”

3 Henry Hungerpillar in an email to the author (18 May 2004). Hunderpillar spoke of 4% hours of
broadcasts each day during the first few months. Jane Reed wrote in 1968 that these were 3% hours,
from 11:00-12:00 AM and 6:00-9:30 PM. See Reed and Grant, Voice under every Palm, p. 63.

3% Ray G. de la Haye, ‘A Report from ELWA Radio Village’ (2 October 1963), p. 1, from the ELWA
Archives, Liberia Box 14, Broadcasting Division, The Beginnings 1956-1969. Bliss in an email to the
author (1 May 2004).

36 Transcript of Meetings (10 and 11 May 1966), p. 6. Untitled document from the ELWA Archives,
Liberia Box 17, Broadcasting Division, Arabic Programming, Beirut 1960-1972.

37 “Programming Meeting’ (21 February 1955), p. 3, from the ELWA Archives, Liberia Box 16, Broad-
casting Division, Program Department Minutes 1954-1962. EGM was forced to leave Egypt in 1956
due to the Suez War. See the unpublished MA thesis for All Nations Christian College of Phil Bourne,
‘Creating the Right Impression: Western Christian Perceptions of Mission Structures with Reference to
Middle East Christian Outreach’ (n.p., 1995), pp. 13-14.

¥ ‘Programming Meeting’ (25 April 1955), from the ELWA Archives, Liberia Box 16, Broadcasting
Division, Program Department Minutes 1954-1962. The files of EGM in the United Kingdom did not
contain any reference to contacts with ELWA about radio production. As EGM mission personnel
were forced to leave Egypt in 1956 with one suitcase per person only, the files with correspondence of
the organization in Egypt were most probably destroyed. EGM’s leader, Aubrey Whitehouse, left for
Lebanon where he became involved in radio production. Phil Bourne in emails to the author (25 Octo-
ber 2004 and 2 November 2004).

% Ibrahim Sa‘id began building that church in 1948, and was its only pastor until his death in 1970.
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The minutes of the Programming Meeting of February 1955 mentioned a SIM
missionary in Aden who could become involved in producing programs. ‘Jack
Maxson of SIM, Aden, is ready to help us with his domestic recorder. We shall
arrange for a supply of tapes to be sent to him. There is a Christian Arab there in
Aden who will do the actual preaching’.*” This Christian Arab was Khalil Ma‘raf.
Fred ‘Bud’ Acord, another SIM missionary in the city, also became involved in the
productions, as well as Muhammad ‘Ali, an Adeni convert.” By the end of 1956,
ELWA was receiving its first Arabic programs from Ma‘rGf. He produced the
Wholeﬁ;rabic Talking Book, a complete audio version of the New Testament, in his
home.

In 1956 ELWA began with some broadcasts in Arabic. The focus of these
broadcasts was initially Sudan and Southern Arabia where SIM had its own mis-
sionaries. Soon ELWA began to also look towards North Africa and the Middle
East even though SIM had no personnel there, and even though reception was very
weak in those areas. In 1957 ELWA was broadcasting one hour of Arabic programs
per day in the evening for a while through its ten kW SW transmitter. In 1958,
mainly because of a lack of programs, broadcasts were reduced to four programs of
half an hour each week to North Africa on the one hand, and the Middle East and
the Arabian Peninsula on the other hand.*”

ELWA urgently looked for potential program producers, and by doing so, the
organization propelled Bassam Madany of BTGH into his lifelong ministry of radio
preaching. After ELWA asked Madany in 1957 to supply it with programs, he was
able in August 1958 to send them his first 13 programs of 15 minutes.* During
that same period, ELWA was also able to convince North Africa Mission (NAM) to
begin program production.*

During a certain period in 1958, ELWA was not able to broadcast more than 15
minutes of Arabic programs per week. These were Madany’s programs.*® Jane
Reed, one of the pioneers in Monrovia, wrote that this weekly program was the

4 <Programming Meeting’ (21 February 1955), p. 3.

41 Abe Thiessen, ‘Report on Recording Studio for Arabic in the Middle East’ (4 May 1960), pp. 1-2,
from the ELWA Archives, Liberia Box 17, Broadcasting Division, Arabic Programming, Beirut 1960-
1972. Letter of Bud Acord to Dr. R.J. Davis (30 June 1969), from the ELWA Archives, Liberia Box 17,
Broadcasting Division, Arabic Programming, Beirut 1960-1972. This Muhammad was living in High
Barnet (England) in 1969. Acord had worked with SIM in Sudan since 1951, where he did his language
studies before moving to Aden.

*2 From a document titled ‘Statistics’ (26 December 1956), from the ELWA Archives, Liberia Box 16,
Broadcasting Division, Program Department Minutes 1954-1962. This document also mentioned that
ELWA received Arabic tapes from England, but it was not possible to find the source of those pro-
grams. Letter of Bud Acord to Mr. Ohman (24 July 1961), from the ELWA Archives, Liberia Box 17,
Broadcasting Division, 1960-1968, Aden Studio. The Arabic Talking Book was reproduced by Madany
for ELWA as the audio quality was too low.

4 Untitled document (1957) from the ELWA Archives Liberia Box 16, Broadcasting Division, Program
Department Minutes 1954-1962..

# “Program Department Meeting’ (21 August 1958), from the ELWA Archives Liberia Box 16, Broad-
casting Division, Program Department Minutes 1954-1962. ‘ELWA Arabic Ministry’. De la Haye,
‘Report from ELWA Radio Village’, p. 1.

43 See chapter 15 on Arab World Ministries (AWM).

4 “Program Department Meeting’ (25 September 1958), from the ELWA Archives Liberia Box 16,
Broadcasting Division, Program Department Minutes 1954-1962..
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beginning of ELWA’s Arabic work.”” That was incorrect, though it is fair to say
that the first few years of ELWA’s Arabic broadcasting were largely experimental.
After this period of weekly broadcasts, the Arabic ministry began to stabilize and
grow. During its first years, it was difficult for ELWA to have a consistent policy
regarding broadcasting slots, as there were hardly any programs in Arabic available.
Technical reasons like the weakness of the transmitters and the search for the best
direction of the antennas also gave the initial broadcasts an experimental character.

7.1.2.2 New Transmitters, Antennas, and Studios: 1960-1963

Due to bad reception in the Arab World, the broadcasts were transferred to a new
SW 50 kW transmitter in November 1960.* ELWA also erected an antenna for
better transmission to Algeria, Morocco and Tunisia and finished another antenna
to service the Middle East and the Peninsula. These improved the reception of the
programs.*

Throughout the 1960s the broadcasts to the Middle East and the Arabian Penin-
sula were one hour per day. In March 1961, the broadcasts to North Africa became
daily.”® Throughout the early 1960s the North Africa transmissions were 30 min-
utes per day. The North Africa beam was directed toward Algiers but it could be
received on either side of the main beam, and was often best received in Morocco.
The Arabic broadcasts were called the Voice of Forgiveness (Sawt al-Ghufian).”'

The weak audio quality of the initial productions from the SIM-studio in Aden,
and the great need of ELWA to obtain more Arabic programs were the two reasons
why ELWA stimulated its producers in Aden to work on a more adequate recording

47 See Reed and Grant, Voice under every Palm, p. 147.

“ “ELWA Arabic Ministry’. De la Haye, ‘Report from ELWA Radio Village’, p. 1. According to Pryor
this 50 kW transmitter was dedicated by Billy Graham when he visited ELWA in January 1960, see
‘Radio ELWA in Africa: Its Message and Ministry’, p. 8. Billy Graham indeed visited the ELWA com-
pound, but he never dedicated the new transmitter. Before the dedication was to take place, some
supporters of SIM felt they could not support Billy Graham. They threatened that if ELWA gave Billy
Graham the honour of the big new transmitter dedication, they would no longer support SIM. As a
result Billy Graham dedicated the house of his associate evangelist, Howard O. Jones, which was on the
ELWA grounds. This was described by Entz in an email to the author (20 May 2004). Entz was pre-
sent when Billy Graham visited ELWA. Initially ELWA had decided to buy a 20 kW transmitter, but
when Bill Caldwell, a missionary with Gospel Recordings in Congo, heard in 1958 that a 50kW trans-
mitter would be much better, he sold $95,000 worth in stocks and bonds and donated it to ELWA.
Email of Dick Reed to Mary Naff (9 February 2004).

* For reaching North Africa, a curtain antenna was built. For the Middle East ELWA installed a re-
versible thombic antenna. ‘ELWA Arabic Ministry’. De la Haye, ‘Report from ELWA Radio Village’,
p. 1. Shea in an email to the author (10 June 2004). ‘Technical Department Report’ (December 1959),
from the ELWA Archives Liberia Box 14, Broadcasting Division, The Beginnings 1956-1969. Letter
of Max Weber to unknown addressee (30 October 1960), from the ELWA Archives, Liberia Box 14,
Broadcasting Division, The Beginnings 1956-1969. The rhombic antenna is basically a diamond-
shaped wire curtain that is made of four wires, each several wavelengths long connected to form a dia-
mond or thombus shape.

%0 ‘Creating Radio Programs for Muslims: Presentation by Bassam Madany: Back to God Hour, U.S.A.
Arabic Broadcast’, in Raymond H. Joyce (ed), Message to Islam. Report of Study Conference on Litera-
ture, Correspondence Courses & Broadcasting in the Arab World including Panel Discussions on Com-
municating the Gospel to the Muslim (Beirut, 1969), p. 54.

*! Shea in an email to the author (10 June 2004). Len Salisbury in an email to the author (14 May
2003). ‘ELWA Arabic Ministry’.
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facility. While Acord was on furlough in the USA in 1961, Maxson and Ma‘rif
asked for two rooms in the compound of SIM in Aden. Acord advised against that,
as it would be a very noisy location. He suggested not accepting less than a ‘full
fledged, well organized set-up’ rather than another temporary arrangement that
would lead to the same problems that M