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Bir kavram ve uygulama olarak kalkinma, 20. yiizyilin ikinci yarisindaki
baslangicindan bu yana, kapitalizme ve onun batili emperyalist makinesine gomiilii
oldugu gerekgesiyle yaygin bir sekilde sorgulanmistir. Kalkinmanin reforme edilmesi
ya da daha siirdiiriilebilir ve sosyal agidan sorumlu hale getirilmesine yonelik
taleplerin ters teptigi kanitlanmistir; zira kalkinma, 6ziinde siirdiiriilebilirlik ve sosyal
adalet fikriyle uyusmayan dogrusal ve sinirsiz biiyiime doktriniyle yogrulmustur. Bu
arastirma, klasik ¢agdan ikinci diinya savasi sonrasina kadar Bati entelektiiel
diistincesinin kokenlerine inerek, dncelikle kalkinmanin modern sekiiler bir sosyal
degisim teorisi oldugunu savunmaktadir. Kalkinmanin vaatlerini yerine getirmedeki
basarisizligl, mantik agisindan bagimsiz ve dogma agisindan farkli alternatif sosyal
degisim teorilerini gerekli kilmaktadir. Bagka bir deyisle, kalkinmaya biitiinciil ve
etkili bir alternatif sunmak, en basta onu doguran deger temelini, yani ekonomiyi ve
sosyal degisimi kisisel ¢ikar1 maksimize etme ilkesine dayandiran Batili diinya
goriisiinii tersine ¢evirmeyi gerektirmektedir. insanlik durumunun merkezi bir alani
olarak etigin bu yoklugu, bu arastirmanin temel sorunsalini olusturmaktadir. Sosyal
bilimlerde farkli bir elestiri soyagacinin énemini vurgulayan bu arastirmanin ikinci
boliimi, Fasli {inlii filozof Taha Abdurrahman'in teorik goriislerini ve kiiresel insani
yardim calismalarinin  onde gelen isimlerinden Hany el-Banna'nin pratik
deneyimlerini analiz ederek kalkinmanin ahlaki bir elestirisini sunmak suretiyle Islami
diinya goriisiiniin bu boslugu nasil doldurabilecegini gostermeye ¢alismaktadir. Bunu
takip eden temel argiiman, kalkinma teorisinin verimsizliginin ancak ekonominin
marjlara itilmesi ve insani ¢abanin merkezi alanina, yani tezkiye stireci yoluyla manevi
ve ahlaki sermayenin gelistirilmesine tabi kilinmas1 halinde giderilebilecegidir.

Anahtar Kelimeler: Kalkinma, Elestiri, Tezkiye, islam Ahlak Felsefesi.
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Since its inception in the second half of the 20th century, development as a concept
and practice has been widely challenged for being entrenched in capitalism and its
Western imperialist machine. Demands for reforming development or attempting to
make it more sustainable and socially responsible have proven to be counter-
productive, for development is steeped in the doctrine of linear unlimited growth,
which, in essence, is incongruent with the idea of sustainability and social justice. By
tracing its history back to the origins of Western intellectual thought from the classical
age to the aftermath of the Second World War, this research argues first that
development is a modern secular theory of social change. The failure of development
to deliver its promises calls for alternative theories of social change that are
independent in logic and different in dogma. In other words, providing a holistic and
effective alternative to development necessitates flipping the value base that gave birth
to it in the first place, namely the Western worldview that came to base economics and
social change on the principle of maximizing self-interest. This absence of morality as
a central domain of the human condition constitutes the main problematic of this
research. Stressing the importance of a different genealogy of critique in social science,
the second aim of this research is to demonstrate how the Islamic worldview can bridge
this gap by presenting a moral critique of development through an analysis of the
theoretical insights of the renowned philosopher Taha Abdurrahman and the practical
experience of Hany el-Banna, the leading figure in global humanitarian work. The
central argument that follows is that the unproductivity of the development theory can
only be countered if the economy is pushed to the margins and is subordinated to the
central domain of human endeavor: the cultivation of spiritual and moral capital
through the process of Tazkiyah.

Keywords: Development, Critique, 7azkiyah, Islamic moral philosophy.
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CHAPTER1
INTRODUCTION

A Brief Background and Definition of Development

The word "development" has a complex and multifaceted history; it can mean different
things relating to different disciplines. Speaking of the development of intelligence, an
equation or a film in the respective contexts of psychology, mathematics, and
photography, for instance, is more or less clear enough. However, the situation is quite
different when the same word is used to denote something associated with material and
social well-being, economic growth, social justice, progress, or ecological equilibrium
(Rist 2019, 8). "By now, development has become an amoeba-like concept, shapeless but
ineradicable. Its contours are so blurred that it denotes nothing — while it spreads
everywhere because it connotes the best of intentions" (Sachs 1992a, xix). Despite
development being void of explicit content, it still managed to provide common ground
for legitimizing any intervention sanctified under the banner of a higher goal. As such,
defining development remains quite a challenging venture, for most existing definitions
are either instrumental, normative, or point to deficiencies through the use of abundant
signifiers (e.g., "more participatory"”, "more democratic"). Indeed, many of these
definitions do share some common presuppositions to characterize development, such as
social evolutionism, individualism, and economism. However, most of them rarely base
themselves on certain clear "external characteristics' common to all phenomena within
the group in question... in such a way that a Martian could not only understand what is
being talked about but also identify the places where 'development' does or does not
exist" (Rist 2019, 9-10). As such, before proceeding to assess development and argue for
or against its existence, we ought to agree on a clear and precise definition of
development. The primary definition this research establishes is of development being a
secular theory that conceives of social change exclusively in terms of linear economic
growth. The following chapters thus aim to contextualize and trace the origins of this
specific definition.

Indeed, the concept of development can be traced back to the classical age of the Greeks

and Romans, which will be elaborated on in due course. However, it was in the late
1



twentieth century that development, as we know it today, emerged as a distinctive
discourse and practice. The post-World War II era brought about shifting global
dynamics, with the United States emerging as a burgeoning political and economic
power, garnering significant attention for its unmatched productivity. Solidifying this
recently acquired global dominance required Americans to devise a rather different
political initiative regarding their foreign policy. Henceforth, the American
administration devised a worldwide political campaign, which began on January 20,
1947, the day President Harry Truman assumed office. In his inaugural speech, Truman
stated:

More than half the people of the world are living in conditions approaching misery.
Their food is inadequate; they are victims of disease. Their economic life is
primitive and stagnant. Their poverty is a handicap and a threat both to them and
to more prosperous areas. For the first time in history humanity possesses the
knowledge and the skill to relieve the suffering of these people . . . I believe that
we should make available to peace-loving peoples the benefits of our store of
technical knowledge in order to help them realize their aspirations for a better
life... What we envisage is a program of development based on the concepts of
democratic fair dealing. . . Greater production is the key to prosperity and peace.
And the key to greater production is a wider and more vigorous application of
modern scientific and technical knowledge (Truman [1949] 1964).

In his book Encountering Development: The Making and Unmaking of the Third World,
Arturo Escobar comments on this as follows:

The Truman Doctrine initiated a new era in the understanding and management
of world affairs, particularly those concerning the less economically
accomplished countries of the world. The intent was quite ambitious: to bring
about the conditions necessary to replicating the world over the features that
characterized the "advanced" societies of the time - high levels of
industrialization and urbanization, technicalization of agriculture, rapid growth
of material production and living standards, and the widespread adoption of
modern education and cultural values. In Truman's vision, capital, science, and
technology were the main ingredients that would make this massive revolution
possible. Only in this way could the American dream of peace and abundance be
extended to all the peoples of the planet (2011, 4).

This "dream" was not a mere creation of the US Government alone but was rather the
product of the specific historical timing and state of affairs in the aftermath of the Second
World War (Escobar 2011, 4). The year 1949 marks the turning point in which the post-

war world order was falling into place. The US and its allies emerged as the so-called
2



"first world," while the "second world" stood for the Soviet Union and Mao's China. The
remaining majority of the world, undergoing a rapid process of decolonization, was all
grouped under the label of the "third world." Already in this time, it was obvious that the
main ruling empires were crumbling, the French and British empires were in decline,
India, as the most-exploited and richest colony, gained independence, while the Dutch
never succeeded in reasserting control over the Indonesian archipelago after Japan's
withdrawal. "The pre-war colonial world order was over." Truman's vision of
development was "his attempt to stamp on the world the terms on which the postwar
American world order would be born” (Esteva, Babones, and Babcicky 2013, 7).
Initiated by the American administration, this vision would soon be embraced by the most
powerful governments at the time and hence be turned into an international program
targeting nations worldwide. This era of globalization promised poor peoples and nations
great opportunities through free-market forces. The main hegemons of neoliberalism
called for so-called economic reforms through privatization, flexibilization, and
deregulation in the promise of an unprecedented and inclusive era of prosperity. However,
the fact that after years of development theory and practice so many countries still struggle
with basic needs, while poverty, social inequality and the environmental crisis are only in
an increasing exacerbation puts the whole discourse of development in question. In the
late 1990s, the International Monetary Fund (IMF) itself admitted that conceiving of the
North and South as imprecise broad categories resulted in “no convergence of per capita
income levels between the two groups of countries” (O'Hearn and Munck 1999, xv).

By 2019, after over six decades of development theories and programs, only four nations
out of a hundred and ninety-five managed to move from "developing" to "developed,"
namely Singapore, Hong Kong, South Korea, and Taiwan, with China now arguably
holding a promising rapid process of development, albeit unsustainable (de Rivero 2019,
viii). The discrepancy between the amount of promises made in the name of development
and the reality on the ground raises doubts about its rigor or even necessity, especially
regarding the amount of resources mobilized in its name. Furthermore, the looming
environmental crisis, as well as the increasing gap between the rich and the poor over the
world and the rise of political turmoil, raises serious questions about whether development

theory is no more than a myth that all countries, whether "developed" or not, keep pursuing



despite being "mired in a crisis of civilization" as De Rivero (2019, viii) contends in his
book The Myth of Development. He explains that this crisis of civilization is a product of
the standardization of a fast and unsustainable process of massive urbanization, adding to
the global greenhouse gas emissions and further destroying agricultural and forest land to
make way for increasingly expanding urban centers. "The world today has many cultures
but only one civilization: the global urban California model that is present to some degree
in all countries," which, due to its ethical, technological, and political predicament, has
reached a crisis (de Rivero 2019, ix). As such, instead of delivering its promised "kingdom
of abundance...the discourse and strategy of development produced its opposite: massive
underdevelopment and impoverishment, untold exploitation and oppression". The debt
crisis in many countries, increasing poverty and violence, and Sahelian famine are just a
few examples that illustrate the failure of the development agenda (Escobar 2011, 4).

Numerous critics of development and post-development scholars have argued that
development is an inherently political process that is both uneven and unequal, predicated
on Westernization. While the pledge of this process of "modernization" was that it would
lift the global poor out of their predicament, Western companies and, by extension, their
countries (mainly in Western Europe and North America) ended up reaping most of the
benefits of this post-war development race owing to their already existing industrial and
technological advantages. However, what they lacked to further advance their economies
was natural resources and raw materials, a scarcity the "Third World" countries did not
know but lacked the proper infrastructure to extract and distribute. To achieve this goal, a
wave of loans from international institutions such as the International Monetary Fund
(IMF) and the World Bank emerged for these countries. The same Western companies
that already possessed adequate technology and expertise were the ones that made use of
these loans and took the task of "upgrading" the infrastructure of these countries. The
outcome was the well-known Third World debt crisis, which continues to be unresolved
to this day. The outcomes essentially led to Western companies' control of natural
resources, infrastructure, and production in Third World countries (Mowforth 2014, 1-2).
Today, more than ever, the consequences of the development paradigm are no longer

deniable. The culmination of environmental, social, psychological and epistemological



crises calls for an urgent need of new critiques that destabilize and call in question the
value system that produced development in the first place.

Islamic Moral Critique

Critique:

Ever since the 1950s, critiques of development have been continuously emerging to
"restore" and "re-align" the vision of development with basic human needs and include
other aspects of social welfare instead of solely focusing on economic growth. However,
what remained missing in the bulk of these critiques is a systematic approach that targets
the value system that produced development theory in the first place. The fact of
development and its necessity had become such an omnipresent and certain reality in the
modern social imaginary that even the most radical of critiques had to be couched in the
language of development using expressions like "alternative development" or "socialist
development."As Escobar utterly mentions: "it seemed impossible to conceptualize social
reality in other terms... Reality, in sum, had been colonized by the development
discourse" (Escobar 2011, 15).

Be that as it may, against its familiarity, thinking of development as a discourse creates
the possibility of seeing it as a historically produced cultural space and a specific regime
of representation!, instead of a natural, historical necessity or an objective scientific
discipline (Escobar 2011, 16). Thus, a genuine critique of development denotes the
deconstruction of the modern hegemonic knowledge system, namely the social sciences.
In this spirit, Charles Taylor contends that "the number one problem of modern social
science has been modernity itself? ", and that "Western modernity on this view is
inseparable from a certain kind of social imaginary." Indeed, at the center of this
modernity lies "a new conception of the moral order of society" which has come to imbue
the collective social imaginary through the consolidation of the new social forms which

essentially define Western modernity (one of which is the market economy). This "new

1 “Regimes of representation can be analysed as places of encounter where identities are constructed
and also where violence is originated, symbolized, and managed.” (Escobar 2011, 10)

2 In his book The Modern Social Imaginaries, Taylor defines modernity as: "that historically
unprecedented amalgam of new practices and institutional forms (science, technology, industrial production,
urbanization), of new ways of living (individualism, secularization, instrumental rationality); and of new
forms of malaise (alienation, meaninglessness, a sense of impending social dissolution),” 1.
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conception of moral order" was actually directly linked to the seventeenth-century theories
of Natural Law, which appeared as a reaction to the political disorder wrought by the
European wars of religion in Europe, as Taylor further explains (Taylor 2004, 1-3).
Similarly, in their analysis of what they call "the modern colonial capitalist world-system
in the twentieth century," Grosfoguel and Cervantes-Rodriguez speak of three
mythologies that mold the way we nowadays conceptualize social reality:
“objectivist/universalist knowledge, the decolonization of the modern world-system, and
developmentalism" (2002, 9). In their view, these three deeply intertwined mythologies,
commonly denominated by the discourse of the superiority of the West, are a direct
product of Eurocentric forms of knowledge production. This is to say that the order of
knowledge and social sciences as we know it today was not a universal device that
transcends time and space but rather the product of a specific socio-historical context.

In addition to serving the function of exposing the otherwise concealed root causes of the
consolidation of Western hegemony and privilege systems, this discussion also questions
the project of modernity as the primary framework that produced theories like
development, which continues to silence other imaginations, epistemologies and
alternative ways of life (Grosfoguel and Cervantes-Rodriguez 2002, 9).

Against this background, the central argument of this thesis is the following:
Development, judged by any mainstream definition that situates it within the discourse of
modernity, is an unsalvageable theory of social change. Hence, efforts to critique
development both as a discourse and practice must overhaul the overall systematic
structure from which it derives its hegemony, namely the domain of modernity, embodied
in neoliberal economics and modern politics in the model of the nation-state paradigm.
The concepts of "central domain" and "paradigmatic way of living" offer valuable insights

for the critique being presented.

Critique in light of “Central Domains” and “Paradigms”:

In his essay “The Age of Neutralizations and Depoliticizations," German political theorist
Carl Schmitt introduces the notion of "central domain" to signify any intellectual domain
in terms of which the problems of other domains are resolved; "they are considered
secondary problems, whose solution follows as a matter of course only if the problems of
the central domain are solved" (Schmitt 1993, 86). He introduces this notion in his
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elaboration on four main stages of European intellectual thought from the 16™ to the 19
century, in which the central domains of thought have shifted from theology to
metaphysics to the humanitarian-moral, which then lent its centrality to economics. He
argues that over the past four centuries of European intellectual history, the ideas of what
he refers to as the "intellectual vanguards" — the active elite within society — have
evolved in tandem with the shifting centers of intellectual life. In illustration of this
process, he contends that:
If the center of intellectual life has shifted in the last four centuries, so have all
concepts and words... In a theological age, everything runs smoothly if theological
questions are in order; everything else is "provided" by definition. The same is true
of other ages. In a humanitarian-moral age, it is only necessary to inculcate morals,
whereby all problems become problems of education. In an economic age, one
needs only solve adequately the problem of the production and distribution of

goods in order to make superfluous all moral and social questions (Schmitt 1993,
85-86).

In this sense, “all concepts such as God, freedom, progress, anthropological conceptions
of human nature, the public domain, rationality and rationalization, and finally the
concepts of nature and culture itself derive their concrete historical content from the

situation of the central domains and can only be grasped therefrom” (Schmitt 1993, 87).

Building on Schmitt’s notion of central domains, Wael Hallaq sets the ground for what he
calls "paradigmatic beliefs and practices," or simply "paradigms," referring to that which
makes certain modes of existence have a considerable hegemonic range over different
aspects of living and thinking. In other words, paradigms enable the identification of
systematic features, "relations, and conceptual structures of what might be called "driving
forces," which give structures and systems a specific "order of things" (Hallaq 2012, 6).
A paradigm, however, does not denote the homogeneity of all movements or intellectual
projects it encompasses. The Enlightenment, for example, is one instance Hallaq discusses
to illustrate this aspect of paradigms. Indeed, "there is no doubt that this project
encompassed intellectual and political movements that ranged across a wide spectrum of
intellectual difference," which cannot be lumped together to represent a single identifiable
category; "Yet it is eminently arguable that the Enlightenment in its totality... exhibits a
paradigm, one featuring a shared substrate of assumptions and presuppositions, that

bestows on it a certain unity, despite its internal multiplicity” (Hallaq 2012, 7) (emphasis
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added). A paradigm is thus defined by the underlying logic that reaches the level of
certainty in the social imaginary and upon which every other feature of society is built.
With regards to Enlightenment again, its core project "was the displacement of local,
customary, or traditional moralities, and all forms of transcendental faith, by a critical or
rational morality, which was projected as the basis of a universal civilization." In essence,
the Enlightenment represented the formation of a new moral framework grounded in
secular and humanist principles. This framework became the primary standard—a central
reference point—for addressing significant issues and continues to influence our ways of

life, for better or worse (Hallaq 2012, 8).

Given the significant closeness of central domains and paradigms, Hallaq posits that the
latter offers a broader comprehension of the former in relation to non-central or peripheral
domains. To quote Schmitt, this perspective situates these domains within "a system of
knowledge and practice whose constituent domains share in common a particular structure
of concepts that qualitatively distinguish them from other systems of the same species."
For Hallag, Schmitt’s account of “central and peripheral domains” is somewhat linear
because it sets a kind of dialectical relationship between the two where the issues of the
peripheral domains just “follow as a matter of course and only if the problems of the

central domain are solved” (Hallaq 2012, 8). He then continues saying that:

While it is true that the problems in the central domain acquire priority and
subordinate the other domains to these priorities, all these domains function within
a system of knowledge that shapes the very priorities within the peripheral
domains themselves... In our account of paradigm, the peripheral domains are not
so much peripheral as subsidiary and supportive, their relegation to this status
being not the function of logical or ontological precedence of the central domain
but rather the entrenchment and anchoring of this domain within a system
continued no less by the subsidiary domains...

While Schmitt is right in insisting on the central domain as a driving force, our
account of paradigm emphasizes the centrality of the values adopted in the central
domain as ideal values that remain the distinctive desiderata and the locus of
purposive action and thought, even when their application and realization are not
always achieved and even when the competing forces within the domains
constituting the paradigm undermine such application and realization. For
paradigms represent fields of ‘‘force relations”, encompassing opposing and
competing discourses and strategies (Hallaq 2012, 8-9) (emphasis added).



Paradigms as "fields of force relations" thus prove to be an integral part of this critique.
This analogy of the "force field" is very useful for this account in the sense that it sets
apart what truly constitutes a systematic critique of development and other attempts to
reform and restore development without digging deep into its epistemological and
systematic roots. Without addressing the central domain of development—namely,
economics as the foundational structure of modernity—any critique that attempts to
propose an alternative without supplanting the instrumental logic of neoliberal economics
merely serves as a restraining force. Such critiques, while questioning the
developmentalist paradigm, ultimately highlight its deficiencies merely to allow it to
refine its core framework and address its shortcomings, thereby extending its lifespan even

further.

DRIVING FORCE RESTRAINING FORCE
— CENTRAL DOMAIN +—

O SUBVERSIVE DOMAINS Q

Figure 1 The Force Field of Central Domains and Subversive Domains

It is exactly this logic of central domains and subversive domains operating within the
same force field that calls not only for any kind of critique, but of one that is centered first

and foremost on the necessity of restoring morality as a central domain of human action.



The Moral

This critique is moral in at least two ways. First, the main argument of this research
postulates that the central domain of any productive critique of development should be the
domain of cultivating spiritual and moral capital. Second, in terms of agency and the
articulation of human nature, development is revisited from a grassroots, bottom-up
perspective of social change that centers the agency of the individual human being, whose
humanity lies in his ethicality, as Taha Abdurrahman argues in his ethical philosophy of
I'timaniyyah. In his Impossible State, Hallaq contends that “the political and the
economic... remain derivative of this moral predicament, which is to say that resolving
these contradictions as moral issues would by definition resolve the political and economic
problems” of development (Hallaq 2012). In other words, we believe that the issues
touched upon here (i.e. social inequality and injustice, environmental crisis, economic
imperialism etc.) are “as philosophical-moral and epistemic issues as much as they are
material and physical” (Hallaq 2012).

The central argument in this regard is the definition of the human being as an ethical being
first and foremost. This argument is perhaps what connects these two points: cultivating
the agency of the human being lies predominantly in cultivating his nature as an ethical
being through the cultivation of moral and spiritual capital. How? This is where the
concept of Tazkiyah serves as a proposed different model of social change that grounds

the present moral critique of development in the worldview of Islam.

The Islamic

Given that the reign of the self-regulated market as the main sphere of human interaction
is a product of the Western intellectual tradition, the quest for an ethics truly capable of
fending off the misdoings of development necessitates adopting values that redefine the
essence of the human being in a way that elevates his consciousness and actions, and such
values can only emerge from an independent logic and dogma different from the doctrine

of "economic fatalism," or what Taha Abdurrahman calls "Marketeering." Since
"marketeering values are known to be secular in orientation, materialist in their fulfillment
and aiming to ensure man's total surrender to worldly life," any alternative "values, meant
to counter the negative impacts of marketeering should embody its opposite, be faith-

based and spiritual in implementation, and strive to shape a human being who advances
10



in life with attention to all matters and awareness of their repercussions" (Taha 2014, 121-
122).
An introduction to what follows could be in Hallaq’s statement on the need to look for
moral critiques within the Islamic tradition since there have been many people in pursuit
of moral critiques of modernity from the Western tradition itself. In other words, this quest
for morality is definitely not a new one; neither is it exclusive to the Islamic tradition.
Nevertheless, focusing on Islamic moral resources in this research bases itself on the
extensive years-old Islamic tradition that is distinguished in its moral epistle by "a
paradigmatic way of living," for
while the traditions on which these philosophers® have drawn consisted of
theoretical and philosophical concepts (and some would say a notion of
community that no one "has ever lived in"); the Islamic tradition on which the
project of retrieval can draw is a composite one, combining the theoretical-
philosophical with sociological, anthropological, legal, political, and economic
phenomena that have emerged in Islamic history as paradigmatic beliefs and
practices (Hallaq 2012, 6).
That said, the Islamicity of this specific critique lies in drawing on religion, in this case
Islam, as an active agent of critique instead of being a passive object of scrutiny. This
specific critique thus utilizes revelation, the Quran, as an analytical framework against
which development can be measured to assess shortcomings and detect blind spots. In this
case, the basic framework of this critique is based on the following Ayah (verse): ¥ 4 ()
aemils Lo 15 iy s a5t ey God does not change the condition of a people until they
change (what is in) themselves (Quran, 13:11). Breaking this ayah down provides an
underlying structure for this proposed critical framework. The ayah clearly denotes two
distinctive spheres of change: the sphere of »sb L, the condition of a people, and the
sphere of aewiils L, that which lies in themselves. In terms of agency, the ayah clearly
attributes Divine action to the first sphere and human agency to the second (Said 1993,
69).
In light of this structure, and combining it with the earlier elaboration on development as

a crisis of civilization both as a practice and a discourse, the following diagram provides

the basic skeleton of this research:

3 meaning Western philosophers such as Mclintyre, Larmore, and Taylor
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Critique of Theory and Method

Having said that, I would like to clarify that this research is a critique of both form and
content; the latter being development itself, and the former being the nature of social

science research and this gap it creates between theory and practice.

“Departing from standard Enlightenment understandings, according to which religions,
especially non-Protestant ones, could only be objects of critique” (Ahmed 2018, 15), and
in the same vein of what Irfan Ahmed attempts to do in his book Religion As Critique:
Islamic Critical Thinking from mecca to the Marketplace, by focusing on the concept of
development, this thesis attempts to challenge the conventional genealogy of academic
critique and illustrate the way in which religion, particularly Islam, can be utilized as an
active agent of critique. As Ahmed contends: "Unlike the available dominant accounts of
critique in Western and Westernizing traditions, the book (his book) describes and posits
God Himself as the course of critique and the prophets He sent over time as critics par
excellence.” (Ahmed 2018, 17)

This research thus stands as both a conceptual critique of development theory as well as a
critique of social theory, in accordance with the trajectory of the field of anthropology or
sociology of intellect and philosophy. Additionally, in analyzing the examples of Taha
Abdurrahman and Hany el-Banna, this research shall also attempt to challenge mainstream
notions of critique and development by arguing for the case that critique is not only a

cognitive venture but also an everyday socio-cultural practice.

Methodology and Research Questions

As briefly mentioned before, the main problematic of this research is the absence of
morality as a central domain of human action, manifested in (at least) two ways
corresponding to two different levels of analysis:

1. The Micro: Articulation of human nature as homo oeconomicus

2. The Macro: Political imagination in the model of the modern nation-state
As such, the main research question that will be directing this research is as follows: How
can we craft an Islamic moral critique of development that prioritizes morality as a central

domain of action, rather than subordinating it to economic and political considerations?
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The research then shall proceed to analyze the possibility of a transition from
development, or tanmiyah®, to tazkiyah. Taking the ethical theory of the Moroccan
philosopher Taha Abdurrahman as a theoretical framework, as well as the practical
experience of Hany El-Banna, founder of the Islamic Relief organization and later initiator
of the World Humanitarian Action Forum, this research shall address further questions.
These questions pertain to the analysis of how moving from relief practicalities to a forum
where people set standards for action ethics, especially amongst faith-based organizations,
gives more depth to the role of humanitarian and development work. It will also examine
how a moral standard is deliberated and negotiated within such an initiative, making
action-based development a source of meaning and morality. The positioning of people
like Hany el-Banna alongside Taha Abdurrahman thus shapes the worlds of meaning as
much as the lifeworlds of Islam® and humanity. Furthermore, how can the examination of
development as a concept and vision enable us to see the role of experience, rather than
top-down theories, plans, or programs, in developing a critical view based on practitioners
in changing the semantic field and action ethics? How can we relate the notions of
development to the rise of the notion of global civil society, hence focusing on the bottom-
up revisions of the concept rather than top-down policies of governmental cooperation
and international institutions (UN agencies, World Bank, bilateral aid, and others)?
As such, the second part of this research shall also be structured around the two main
levels of analysis mentioned before:
1. The Micro: articulation of human nature as the / 'timani subject, focusing on Taha
Abdurrahman’s theory of I’'timaniyyah
2. The Macro: political imagination embedded in social infrastructure, which can be

reflected in the notion of global civil society (among other notions), focusing on

Hany el-Banna’s practice of Humanitarian work and his conception of

Khala’igiyyah
With regard to research positionality, this thesis espouses a critical approach to social
theory with a focus on the philosophy of knowledge and the construction of social

paradigms. It addresses both aspects of critique mentioned earlier: the critique of form,

4 Tanmiyah is the Arabic word for development
® Concept introduced by Mohammed Bamyeh in his book Lifeworlds of Islam
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which pertains to the nature of social science and the criteria for what constitutes a valid
critique, and the critique of content, which examines the theory of development as a
representation of social theory and a paradigm for social change. Therefrom, the
deconstructive® part of this research relies on the method of conceptual analysis’ to trace
the history of the concepts subject to analysis and question the historical contexts that
produced them. The second part aims to lay the ground for the construction of a different
paradigm of social change and thus mainly utilizes Quranic revelation, specifically the
previously mentioned ayah of change (13:11), as well as Taha Abdurrahman’s theory of
I'timaniyyah as a theoretical framework on which the suggested model of social change
is based. Finally, the experience of Hany el-Banna in Humanitarian work and then his
coining of the theory of Khala’igiyyah is presented as a case study to illustrate and test
the theoretical underpinnings of the suggested model of Tazkiyah as a central domain of
social change.

This research shall hopefully be an attempt to bridge theory and practice both in terms of
content and methodology of research, following a certain kind of “barzakh logic,” as

explained in the following section.

Barzakh Logic to address the limitations of theorizing “in the meanwhile”:
In his book Islamicate Cosmopolitan Spirit, Bruce Lawrence (2021) introduces this new

concept of “barzakh or fuzzy logic.” As he elaborates, the logic of this different form of
reasoning resides in the in-betweens and attempts to go beyond the world of binaries,
hence his choice of the term “barzakh.” In being located in the liminal space between the
visible and invisible, past and future, “longing and belonging,” barzakh logic embraces
ambiguity and advocates for a language that is neither overly precise nor excessively
loose. What this approach does is challenge the modern emphasis on exactitude and
thinking within the strict boundaries of binaries that obsess over the exact framing and
control of language. Lawrence (2021) explains that the barzakh logic presents an
alternative approach that liberates the human spirit, enabling it to push the boundaries of

possibility. This perspective views "spirit” not only as the life force but also as an essential

¢ By deconstructive, | mean the critique of development and the larger critique of social science as a
foundational feature of Western modernity

7 See Reinhart Koselleck, The Practice of Conceptual History: Timing History, Spacing Concepts,
trans. Todd Samuel Presner et al. (Stanford, CA: Stanford University Press, 2002).
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human quality that encompasses consciousness, discernment, and moral motivation. It
emphasizes the importance of doing what is not only right but also best for everyone,
blending agonism and altruism.

The heterological logic of the barzakh aligns greatly with the vision of this research in
how it attempts to critique development both as a theory and practice. On top of settling
the unrest with critiques that go beyond dealing with "the immediate enemy"
(environmental, social, and economic problems) to deal with "the central enemy" (i.e., the
absence of morality as a central domain of human action) as Hallaq contends in his
Impossible State, this kind of reasoning opens new horizons allowing the imagination of
a living that transcends the modern discomfort with unclear limits, unsettled borders,
transitional periods, and any kind of alternative thinking that does not resemble the current
models of social governance that centralize the economic and the political. Because the
present critique of development ventures as far as the world system that produced it in the
first place, its wide scope poses a great challenge in terms of research and exact
methodology. A possible limitation of the current work could, therefore, be this exact
absence of a clear method to deal with the issue at hand and the complexity of the issue
itself insomuch as it attempts a re-imagination of the current world order. This kind of
barzakh logic thus offers the intellectual courage to venture into the unknown waters of a
novel and deeply moral Islamic critique of development and the socio-epistemic structure
that upholds it, especially with quite a big ambition as that of marginalizing the economy
and putting the spiritual and moral imperative at the center of the human condition, paving
the way for a new revolution of the commons and an attempt to re-organize society from
the bottom-up, which means no less than a critique of the current modern world order and

not just the set of development theories and programs.
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CHAPTER 11

WHAT IS DEVELOPMENT?

2.1. The Development of Development: A History of the Concept

Invoking the word "development" generally points to a specific geo-temporal intersection
in popular collective memory. Specifically, it refers to a turning point in the second half
of the twentieth century marked by American President Harry Truman's "Point Four"
program, announced in his inaugural presidential speech in 1949. This program targeted
"underdeveloped" countries or peoples, soon to be widely recognized as the Global South,
both geographically and discursively. While this historical moment did officially launch
the "Development Age" and shape development discourse as we know it today, neglecting
the preceding events and ideas that led to this juncture fails to address the phenomenon in
its entirety and contributes to the propagation of a much-contested genealogy of history.
Indeed, "there are some seams of political thought that, when mined, threaten to collapse
the entire mountain of Western culture on your head" (Edelstein 2018, 1); the history of
development is one such seam, I would argue.

What, then, is development? To answer this question, we need to differentiate between the
"ghost" and the "shell."® The shell is the specific word “development” as a linguistic
artifact, while the ghost is the constellation of meanings and concepts associated with
development without necessarily using this term. Exploring the history of both the ghost
and the shell, and their eventual collision, reveals compelling contentions about both the

past and present. It explains the state of our current affairs as a human community

& The terms "ghost" and "shell" are in reference to Masamune Shirow's Science Fiction manga of the same
name, "Ghost in the Shell," which tells the story of a cyborg public security team; I borrow this terminology
because it provides a functional differentiation between development as a philosophical concept, and
development as a linguistic artifact. This differentiation allows for a deeper analysis of the history of
development, especially of the importance of the moment the ghost and the shell collide to give birth to our
modern understanding of development. On the other hand, this analogy is very pertinent since development
has in some way come to be some kind of a cyborg, with certain parts having developed organically while
others remain more of a manufactured biomechatronic nature, as this chapter shall elaborate.
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threatened by the looming environmental crisis, social inequality and the ever

deteriorating state of the human soul.

2.1.1. History of the Shell: Etymology of the Word “Development”

A basic search for definitions of development in the Oxford English Dictionary indicates
the existence of two-thousand-fifteen different meanings.® This fact alone testifies to the
highly contested nature of the concept of development and what it has come to mean.
Putting aside precise definitions of development bound to very niche technical fields (like
photography, web design, and mathematics), standard dictionary entries that define
development in the context of individual or social change tend to draw on broader
meanings, such as: "to cause to evolve or unfold gradually; to lead or conduct (something)
through a succession of states or changes each of which is preparatory for the next; to
expand by a process of growth” (Merriam-Webster), and it also refers to the organized
increase of a country's industry and wealth; the improvement of a skill, ability, quality,
etc.; or the use of an area of land for its natural resources" (Cambridge Dictionary).
Whether development is explained as a movement from point A to point B, a dynamic
accumulation of interconnected assets or capabilities, or an algorithmic relation between
input and output (such as the extraction of raw resources to be turned into valuable
products), all these definitions share an inherent sense of change and motion that the word
"development" denotes, regardless of its subject. If there is one thing we can rule out when
defining development, it is the possibility of it referring to something static, passive, or of
a never-changing nature. This aspect of development arguably constitutes the most
persistent feature across its various meanings since its first use.

Etymologically, the verb “to develop” comes from the old French combination of “des,”
meaning to undo, and “veloper,” meaning to wrap up (Etymonline). The earliest use of the
word in the French language goes back to the 12% century. Its literal meaning was “to get
something or someone out of that which envelops them” or “to unroll that which has been
rolled” (CNRTL). With this metaphor borrowed to explain more abstract or social

phenomena, the word “desveloper” originally meant to “unwrap, unfurl, unveil; reveal the

® For the entire list of related definitions of the word “Development,” refer to this link:
https://mww.oed.com/search/advanced/Meanings?text TermTextO=development&textTermOptO=Definitio
n&dateOfUseFirstUse=false&page=1&sortOption=DateOldFirst
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meaning of, or explain” something (Etymonline). However, the verb “to develop”
gradually shifted from being a transitive verb to an intransitive one, no longer requiring
the presence of a specific object for development to occur. As previously stipulated, the
modern use of the word has evolved to generally mean linear, ever-ascending progressive
advancement, expansion, and growth (Etymonline). How exactly did development shift
from the simple meaning of unfurling or unfolding to the above phenomenon that created
and still continues to propagate discourses, programs, and institutions to this very
moment? How did this specific meaning become the ghost that inhabits the linguistic shell

that is the word "development"? The following section addresses this question.

2.1.2. History of the Ghost: Philosophy of Development

Among the themes occupying a special place in the public discourse scene of Antiquity,
the topic of change was a major priority of contemplation. This change pertained to the
subtle and intricate coexistence of the perceived permanent sameness and the emerging
newness of things. In Antiquity, the study of such phenomena mainly derived from two
sources: mythology and philosophy. Myth perceived transformations of the world as a
succession of 'ages' distinguished by metaphorical associations to different metals
symbolizing each age's relative perfection (i.e., iron, bronze, silver, gold). Each age
unfolded in a cycle of growth, peak, and decline. This conception of evolution also
reflected the common trajectory of humans and plants in everyday experience (Rist 2019,
28). It was during the emergence of agriculture and human settlement that this particular

conception began.

2.1.2.1. Contemplating the Precious Seed: Birth of the Cycles of Growth and Decay

Considering the vital and basic dependence of the human community on food supply, the
discovery of the seed plant that marked the transition from an existence of endless
wandering to a more stable life of settlement and agriculture could arguably be the single
most revolutionary turning point in early human history. Given the life-altering discovery
of 'the precious seed,' it is unsurprising that seeds and plants became early objects of
wonder and myth. The fascinating mystery starts with the seemingly lifeless seed that

undergoes a succession of changes once committed to the earth and aided with external
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factors such as sun and moisture to turn into a mighty plant in its apogee granting life-
giving bounties to man, then gradually losing its liveliness in the process of decay and
degeneration only to end up in the death that precedes the next birth: a