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      Preface

      
      
      The idea of this book originated from a reflective moment I had after my presentation
         “The Dry Seasons of the Arab Uprisings” at a conference hosted by the Moroccan Multidisciplinary
         Center for Strategic and International Studies in the historic city of Fes in Morocco.
         I was fascinated by the centrality of freedom in the new demands, as the Arab youth
         took to the street in large numbers across North Africa and the Middle East in early
         2011, amid the rise of a robust public sphere through the technology-based new arenas
         of global communication and smooth mobilization of hundreds of thousands of disgruntled
         Arabs. While dethroning several leaders in Tunisia, Egypt, Libya, and Yemen and destabilizing
         other regimes in Syria, Bahrain, and Iraq, the youth-led Uprisings derived their energy
         and moral appeal from the globalizing culture of individual rights, social justice,
         democratic governance, and the pursuit of Arab emancipation from authoritarianism.
         Their main slogan ‘Ish, Hurriya, ‘Adala Ijtima’iya (Bread, Freedom, Social Justice) has become the symbol of a new revolutionary era
         in modern times. The Arab youth have also energized a growing trend of cosmocracy
         which can be understood as a combination of democracy and cosmopolitanism in global
         dimensions.
      

      
      Ironically, those young voices of protest outperformed the local aging political parties
         and traditional opposition groups—Islamist, socialist, or otherwise—in pursuing political
         accountability and moral responsibility of any future government. They departed from
         the ideological frames of both states and traditional opposition groups, and showcased
         the potential of their own tanwir (enlightenment) as a confirmation of a politically matured and pragmatic new generation.
         Some of their themes of change and reasoning in public debates seem to draw on the
         values of Arab Nahda (Renaissance) over a century ago, following their ancestors’ interaction with European
         modernity after Napoleon’s expedition to Egypt in 1798, subsequent Arab educational
         missions in France, and direct engagement with modern European philosophers. However,
         my curiosity was pivoting more around the trajectory of the Uprisings within the unsettled debate over Islamism, militarism, extremism,
         tribalism, factionalism, sectarianism, or in some cases anarchy, which have reemerged
         stronger five years later to undermine those young hopes for good governance, prosperity,
         and modernization in the region.
      

      
      The emerging political and cultural trends in North Africa and the Middle East seem
         to call for a revisionist approach toward our take-away from the events of 2011 as they presented themselves
         as a mega wave of social change. Middle East scholar Nadim Shehadi rightly underscores
         the need for “rethinking much of what we know; the systems that are collapsing in
         the Arab world will take old ideas down with them together with much of the components
         that are built around the dictators. It is possible that the new generation leading
         the process will surprise us in many ways.”[1] 
      

      
      This historic and historical shift of the Uprisings seems to indicate that young Arabs
         have used the capacity of political reasoning and the logic of rejecting stagnation
         and authoritarian regimes. Instead of reproducing the past as did the old generations
         over several centuries, they have sought building a new country, pursued a new future,
         and defined their own renaissance age. Late Moroccan philosopher Mohamed Abed Al-Jabri
         (1935–2010), who passed away a few months before the Uprisings, was hopeful to witness
         some positive response to his passionate call for modernist ideas. He rejects alla’aqlania (irrationality) within the Arab tradition and argues that “modernity is, before anything
         else, rationalism and democracy.”
      

      
      In the 1960s, Al-Jabri studied the works of Greek, Arab, and European philosophers
         including Aristotle, Plato, Abu Hanifa, Ibn Hazm, Avicenna, Al-Ghazali, Ibn Rushd
         (Averroes), Ibn Khaldun, Descartes, Kant, and others. He is probably the most nuanced
         contemporary scholar in deconstructing the epistemological and cultural constraints
         of rational ways of thinking about turath (Arab-Islamic intellectual heritage). He cautions against the acceptance of the traditionalist
         narratives in the name of turath which has given rise to what he terms as al’aql al-mustaqil (the resigned reason). As a meticulous researcher of the ideological systems that
         have controlled how we think about reality, he defines new tools of scientific investigation
         and proposes his well-informed critique of the three main approaches to the Arab-Islamic
         tradition: the fundamentalist, the liberal, and the Marxist. In 1980, he wrote in
         his influential book Nahnu wa Thurath (We and Turath):
      

      
      
         In my view, the correct approach to address the problematic [of liberal modernity]
            should be: how can contemporary Arab thought regain and assimilate the rational (liberal)
            dimensions in its tradition, as well as employ them anew in the same direction they
            were initially employed, the direction of combating feudalism, Gnosticism, and fatalism
            and of founding a republic of reason and justice, a free, democratic, and socialist
            Arab republic.[2] 
         

         
      

      Following his mentor Ibn Al-Walid Ibn Rushd (Averroes 1126–1198), Al-Jabri elevates
         the use of reason above the classical jurisprudence schools of political Islam which have dominated
         the Arab mind for centuries. He blames the contemporary Arab understanding of turath for preventing the needed reason and modernization and lack of a “scientific revolution”
         in the past seven centuries, if we consider that Ibn Khaldun (1332–1406) was the last
         revolutionary pioneer to propose a new field of sociology in the context of ‘ilm al-’umran (science of urbanization). Over a decade before the Uprisings, Al-Jabri wrote:
      

      
      
         Let me cite for the record some of the aspects the demanded historical revolution
            of democracy might be expected to effect in our Arab nation, a revolution in thought and belief, a revolution in consciousness, a revolution in
               principles, in awareness, and a complete and final separation between oneness in the field of deity and partnership, and plurality in the field
            of government and politics. (emphasis added)[3] 
         

         
      

      Al-Jabri is a leading scholar of various connections and distinctions between dominant
         tradition and marginalized modernity in the Arab and Islamic context. Within his methodology
         of rational reconstruction, he uses a composite framework to probe into the structural,
         historical, linguistic, and ideological underpinnings of the text. He proposes a roadmap
         for the construction of Arab reason using three investigative approaches: a) al bayan
         (rhetoric or linguistic analysis); b) al’irfan (Gnosticism); and c) al burhan (evidence based on deductive reasoning). He devoted nearly thirty years of research,
         since the 1970s, to those stumbling blocks which suppressed an enlightenment project
         from emerging in Arab and Islamic societies. He also sought passionately an Arab identity
         to be anchored in modernity as “conscious adjustment to the new developments,” while
         maintaining the cultural and sociological legacy of Arabism and Islam and resisting
         a naïve projection of European history on Arab-Islamic societies.
      

      
      In his seminal four-volume project, Critique of Arab Reason (originally published in Arabic between 1984 and 2001 and translated into English
         between 2009 and 2011), he focuses on a two-fold objective: the study of two separate
         but complimentary parts: one dealing with takween al-’aql al’arabi (formation of Arab reason), and the other with the analysis of binyatt al-’aql al’arabi (structure of Arab reason). While discussing the translation of the term al-’aql for the English edition of his book, Al-Jabri referred to Immanuel Kant’s usage of
         the term “reason” (die Vernuft starting in 1781), and indicated that this was the intended connotation of the Arabic
         term al-’aql. Al-Jabri also draws on French philosopher André Lalande’s (1867–1964) distinction
         between la raison constituante (al-’aql al-mukawin) or the perpetrator “constituent reason” and la raison constituée (al-’aql al-mukawan) or the prevailing “constituted reason” in developing his concept of al’aql al-mustaqil (the resigned reason).
      

      
      From this perspective, Al-Jabri probes into the “generating productive instrument”
         of Arab thought, and remains a strong advocate of reason and a fearless critic of
         tradition that means merely repeating history. As a critical theorist, he argues that
         Arabs live in their past before their present; they remain in the memory of the past
         more than planting their aspirations for building their future and advancing their
         generations. In one of his main conclusions, he argues that the Arab reason “needs
         to be reinvented.” In the same vein, he does not expect Arab democracy to emerge out
         of a transitional shift, but “needs a new birth.” As the spirit of the Uprisings has
         shown, Arab progressive activists and protestors have pursued, as he suggests, the
         possibility of reform and modernization of tradition from within; as his famous motto goes “the future can only be Averroist!”
      

      
      Al-Jabri and other Arab contemporary critical theorists like Sorbonne scholars Mohamed
         Arkoun and Hassan Hanafi have studied modern European philosophy, and returned to
         Ibn Rushd (Averroes) who was a defender of freedom of rational investigation, to highlight
         the precursor of the modern scientific outlook of the twelfth century. Averroes, known
         also as the “great commentator” and “interpreter” of Aristotelian philosophy, was
         a pioneer in debating the two competitive discourses of philosophy and religion on
         the basis of reestablishing the relation between bayan (mode of reasoning) and burhan (evidence based on deductive reasoning). Averroes also showed intellectual enthusiasm
         in engaging with other schools of knowledge.
      

      
      
         When we discover among our predecessors in ancient nations a reflected theory of the
            universe in conformity with the conditions that evidence requires, one must examine
            what has been said about it, what they stated in their books. If these things correspond
            to the truth, we will welcome them with great joy and be grateful to them. If they
            do not correspond to the truth we will bring this to their attention, we will warn
            people about them, albeit excusing the authors.[4] 
         

         
      

      Al-Jabri accentuates that the discourse of Ibn Rushd is entirely based on “regarding
         religion and philosophy as independent structures where one must seek the truthfulness
         in them intrinsically and not extrinsically. And the required truthfulness is the
         truthfulness of demonstration, inference through evidence, and not the truthfulness
         or premises.”[5] Ibn Rushd remains a well-regarded philosopher of secularism by Arab intellectuals
         as well as by many Europeans after his works were rapidly translated into Latin and
         Hebrew. He argues for a parallel interaction within the religion-philosophy debate:
         “the answer is that what we [philosophers] claim to be necessarily true is objectively
         true, whereas what you [theologians] claim as necessarily absurd is not as you claim
         it to be. For this there is no other criterion than immediate intuitive apprehension,
         just as, when one man claims that a line is rhythmical and another denies it, the
         criterion is the intuition of the sound understanding.”[6]  
      
 
      Religious philosophy scholar Oliver Leaman traces his popularity in medieval Europe
         back to “the number of different editions of those translations, bearing witness to
         a continuing interest, which persisted right up to, and to a certain extent beyond
         the Renaissance. Much of this interest was due to his statue as the commentator on
         Aristotle.”[7] 
      

      
      Averroes’s works had significant influence on the empowerment of secularism in Europe
         and its struggles against the influence of the church particularly in France. There
         was an intellectual movement in Europe, known as the Averroist Movement, which called for a radical approach to the relationship between religion and reason.
         These Averroists made clear that “the whole purpose of religion is to represent philosophic
         truths in ways which accord with the limited intelligences and aspirations of the
         ordinary members of the community.”[8] Averroes’s epistemological principles are of universal value, as Al-Jabri accentuates:
         “they can been used by all cultures suffering from the influence of relations of adversity
         and hostility, as is happening today in the case involving Europe and the Arab world,
         so as to re-establish their links.”[9] 
      

      
      From this perspective, the legacy of both Averroes and Kant has echoed among Arab
         generations of tanwir (enlightenment) in the last hundred years. Egyptian intellectual Jabir ‘Asfur defines
         tanwir as “the belief in reason and not tradition, science not superstition, progress not
         underdevelopment, freedom to differ not consensus, government by consultation not
         oppression.”[10] Such a view of tanwir draws on the concepts of Kant’s enlightenment as he accentuates the need for a rational
         approach toward the connection between religion and politics: “have the courage to
         use your own reason. That is the motto of enlightenment.”[11]  His views still represent the basis of our current understanding of moral politics
         and human rights, which defines as “innate and inalienable rights belonging necessarily
         to humanity”[12] or “the sacred right of humanity.”[13] He also expects any political leader to preserve these rights.
      

      
      
         Far from making the ruler of a country arrogant, would rather have to humble him in
            his soul if he is intelligent (as must be assumed) and make him reflect that he has
            taken on an office too great for a human being—namely the most sacred office that
            God has on earth, that of trustee of the right of human beings—and that he must always
            be concerned about having in some way offended against this “apple of God’s eye.”[14] 
         

         
      

      Kant’s concept of secularism has been often mistaken as “rejection” of faith or a
         call for “wall of separation” between religion and politics. Instead, he maintains
         that “the concept of God and even the conviction of his existence can be met with
         only in reason, and it cannot first come to us either through inspiration or through
         tidings communicated to us, however great the authority behind them.”[15] 
      

      
      From this rational perspective, one can establish several connections between Aristotle,
         Averroes, Kant, and Arab Renaissance and critical theorists including Al-Jabri in
         shaping those calls for the use of reason at various intervals of history. For instance
         by the turn of the new century, Mohammed Arkoun argues for contemporary conceptualization
         of Islam as a visionary ideology stored in the unconscious which entails a negative
         facet: “the ritual, symbolic, ethically imposed, political, and identity-related functions
         of this traditional political Islam have remained psychologically powerful. The high
         price of this has been fewer new criticisms of the fundamentals, values and, ethical,
         spiritual and religious criteria of this very traditional Islam.”[16] He also remains skeptical of how Arabs are raised not to question traditional teachings,
         and “to overcome our historical ordeal, we must enter an enlightened transition period
         that would adapt religious approaches to embrace the global modernist trend.”[17] 
      

      
      Another inspiring moment behind this book was my contemplation of an imaginary journey
         which would bring Immanuel Kant from the eighteenth century—although he was not known
         for traveling for more than ten miles from his home city of Königsberg, Prussia (currently
         Kaliningrad, Russia)—to Tunis, Cairo, and other Arab cities to reflect on the new
         realities and the uncharted territory of Arab change in the twenty-first century.
         What would he say when he witnesses how his ideas of Enlightenment and cosmopolitanism
         have shaped these bottom-up social movements as they carve out new paths for their
         collective action? How would he react to those robust constitutional debates, or trials
         of tradition and modernity, inside the parliament in Tunis in the latter part of 2014
         before the adoption of the new constitution? What would Kant tell Tunisian legislators
         and politicians if they extend an invitation to an eighteenth-century Enlightenment
         philosopher to address their assembly now after they reconciled their differences
         over the relationship between Islam, Sharia law, state, and constitution as we will
         see in the concluding chapter?
      

      
      After all, Kant did propose the most recent and practical framework of modernity which
         organizes and sequences the steps of individuals in securing their “rights” and “moral
         worth” beyond the nation. His moral political theory stands here as an epistemological
         and historical comparative necessity for the study of the Arab Uprisings since any
         uprising or revolution in modern history has been a pursuit of those Enlightenment
         norms. Enlightenment has served as the benchmark of various revolutions worldwide
         in the last two hundred years. It is no coincidence that the rational and moral drivers
         of the Uprisings seem to have embraced those tanwiri or enlightening ideas which are anchored in the works of several critical European and Arab scholars.
         Al-Jabri once wrote at the height of the Clash-of-Civilizations debate in 1996, “in
         addressing my Arab compatriots, I have always stressed the need to respect this principle
         on our path to the re-establishment of a dialogue between our cultural tradition and
         global contemporary schools of thought and so as to identify the attitude we can assume
         in our reciprocal relationships.”[18] 
      

      
      This book also draws partially on some discussions I had with my students during a
         new graduate course Arab Uprising and Social Change at George Mason University’s School
         for Conflict Analysis and Resolution (S-CAR) in 2014. Despite the plethora of publications
         which appeared after the Uprisings, there is a dominant descriptive approach, and
         some analytical input, mainly on the causality of those events and the role of technology
         and social media. Most recent publications are consumed by the precursors of those
         regime changes in Tunisia, Egypt, Libya, and Yemen. Most political scientists and
         Middle East specialists have developed a rather conformist approach toward the longevity
         or persistence of authoritarianism in the region. To some extent, this approach may
         explain their failure in predicting the Uprisings and their return to the study of
         neo-authoritarianism five years later.
      

      
      Some books tend to celebrate the novelty of a young Arab social movement in engineering
         a global model of protest “Irhal, Dégage” (Leave, Get out!) backed by the spontaneous political frame “Ashaab yourid Iskaata nidham” (the people want the downfall of the regime). Some scholars perceive this growing
         wave of bottom-up social change in remote public squares in Caracas, Kiev, and Hong
         Kong as “demo-movements” since they are marked by their lack of formal leadership,
         their democratic mindset, and the laborious pursuit of social justice. This has given
         prominence to social movement theory and social network theory backed by the evolution
         of instant communication and mobilization capabilities. However, almost nothing has
         been proposed in the emerging scholarship to help predict the Arab change in a post-Uprising
         era or to illuminate a look-ahead analysis. As Georgetown University Emeritus professor
         Michael Hudson points out, “Unfortunately, political science has so far offered little
         by way of enlightenment as to the future course of the Arab Uprisings.”[19] 
      

      
      The Arab Uprisings have shown a unique complexity which requires the investigation
         of several political, socio-economic, cultural, generational, and temporal nuances
         under more than one microscope of any social science, or as Wilbert Moore cautions
         against “the myth of a singular theory of change.”[20] Such complexity calls for a cross-disciplinary approach toward the study of the Uprisings
         through the prism of several disciplines such as social psychology, political sociology,
         anthropology, economics, conflict resolution, and media studies. Nicholas Christakis
         co-director of the Yale Institute for Network Science has recently pointed to the
         stagnation of the social sciences as they have offered essentially the same set of
         academic departments and disciplines that they have for nearly 100 years. Instead,
         he argues for their shake up, “so social scientists should devote a small palace guard
         to settled subjects and redeploy most of their forces to new fields. It is time to
         create new social science departments that reflect the breadth and complexity of the
         problems we face as well as the novelty of twenty-first-century science.”[21] 
      

      
      This volume proposes a hybrid of reflective perspectives of evaluation and prediction
         of the Arab Uprisings’ future in the form of an intellectual debate among several
         Arab, European, and American scholars represented here through the next fourteen chapters.
         It also proposes an initial step toward establishing a new sub-field that can be known
         as Arab Uprisings studies and their open-ended social conflicts.
      

      
      Mohammed D. Cherkaoui

      
      October 15, 2015
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      Chapter 1

      The Arab Uprisings

      
         
         
         The Freedom-To Question

         
         
         
         Mohammed D. Cherkaoui

         
      

      
      
      
         Inequality is generally at the bottom of internal warfare in States. For it is in
            their striving for what is fair and equal that men become divided. For those who are
            bent on equality start a revolution, if they believe that having less are yet the
            equals of those who have more.
         

         
         
      

      Aristotle, 350 BC[1]

      
         A rational being must regard himself as intelligence (hence not from the side of his
            lower powers) as belonging not to the world of sense but to the world of understanding;
            hence he has two standpoints from which he can regard himself.
         

         
         
      

      Immanuel Kant, 1785[2]

      The open-ended projects of social change often characterized as “Arab Revolutions,”
         “Dignity Revolutions,” “Facebook Revolutions,” “Arab Awakening,” “Arab Decade,” “Arab
         Quarter Century,” “Quintessential Twenty-first Century Conflict,” or the Orientalist
         catchphrase “Arab Spring” have highlighted a complex trend in the transformation of
         Arab societies in the twenty-first century. They have elicited a wide range of interpretations
         often with misconstrued projections after the cascade of several deep-seated autocracies
         in Tunisia, Egypt, Libya, and Yemen, the shake-up of other republican regimes in Algeria
         and Sudan and monarchies like Bahrain, Jordan, and Morocco, and the stubborn civil
         wars in Syria and Iraq. Some observers like Fawaz Gerges have argued that instead
         of proclaiming the end of the so-called Arab Spring, analysts should focus on “understanding
         the sources of vulnerabilities facing the transition in separate Arab societies and
         the drivers behind the political ideological struggles among dominant groups.”[3] 
      

      
      The survival of Bashar Assad in Damascus, the military twist in Egypt in July 2013,
         and the political disarray and violence in Yemen and Libya in 2015 have solidified
         the argument for addressing individual cases since they have dispersed from what was perceived to be a locomotive with a deterministic
         force of change across the then-embroiled twenty-one Arab states in 2011. Middle East
         scholar Nathan Brown points out that politics is confusing and political systems within
         the region seem to be veering in some sharply different directions.[4]  After those mass protests and consecutive collapse of four regimes which stood out
         as a unifying Pan Arab revolutionary moment in modern history, scholars and journalists
         have shifted their debate about the region’s future toward the use of a tally sheet
         and opted for the study of unique experiences and separate destinies on different tracks of social change. This shift has added to the analytical
         dilemma of the Uprisings amid the debate of Arab “exceptionalism.” Local and foreign
         observers alike are still captive of the 2011 moment as they try to speculate on some
         potential stabilization of the frantic Arab street and reconciliation between the
         new political players in Libya, Egypt, Yemen, and beyond. 
      

      
      At the international level, the Arab Uprisings represent one of the new global social
         movements which have emerged in a wide multicultural and globalized sphere. Their
         slogans Ashaab yourid (The people wants) and Irhal (dégage, get out), as new frames of non-violent protest, are adopted by protestors
         in other parts of the world. They embody a new sociological prototype of protestor:
         “The Graduate with no Future.” They have inspired activists to organize mass protests
         in more than 950 cities in 82 countries including Tel Aviv, Kiev, Hong Kong, New York,
         and Caracas.
      

      
      Irhalism (derived form Irhal) has become synonymous to peoplehood politics worldwide, and seems to shape a new
         social movement theory as it aspires for a moral philosophy in contemporary politics.
         It has captured the imagination of many political sociologists with the novelty of
         non-traditional social actors who have mastered the narrative of change and gained
         social power from the fading public belief in the Hobbesian social contract theory.
         Irhalism has also energized new hopes for cosmocracy which perceives the political
         evolution of civil societies above the state’s boundaries in the pursuit of cross-border
         global governance. In other words, an emerging hope for solidifying global polity
         as I will discuss later in chapter 3.
      

      
      This introductory chapter aims at analyzing the different typologies which have emerged
         since 2011 and shaped how Arab and foreign observers understand or even (mis)interpret
         the Uprisings. It proposes four new taxonomies to assess current understandings of
         the nature of the Uprisings, their complexity, and the ongoing debate about their
         trajectory. Later in the chapter, I probe into the frames of references of the revolutionary
         impulse among Arab protestors across the region. Most of their slogans echoed several
         normative demands and values which are well-known in democratic nations. However,
         we should ask: why did Arab activists and protestors seek strong connection and resonance
         with the global public opinion in demanding freedom, basic human needs, human rights,
         and political accountability? Why did they not identify with a particular local ideological
         foundation: Islamic, Islamist, pan-Arabist, anti-Western, or otherwise?
      

      
      Arab activists did not articulate explicitly any futuristic modalities of their desired
         change although their slogans ushered to the need for a fully democratic society.
         If we use the “half-empty/half-full cup” metaphor, one can see clearly what Arab societies were lacking under authoritarian rulers. This represents the “half-full”
         despite its negative impact on their lives. It can be half of the existing equation:
         a freedom-from reality. However, the new political organization and the cultural frames of the future are
         still ill-identified among the pro-change Arab masses. This lack of a clear guide
         of the Uprisings can be conceived as a missing part of the equation: a freedom-to question. Some regional analysts like Tala Atrissi have expressed a sense of uncertainty
         since “we are heading toward the unknown. The next era will witness battles and conflicts
         between actors inside countries bent on crushing each other and proving their existence
         on the political scene.”[5] 
      

      
      From this perspective of shifting into a new system in the future, the chapter introduces
         the focal angle of study in the next thirteen chapters. First, let’s address the diverse
         typologies of the Uprisings under four main categories: 1) the Transitology Approach;
         2) the Organic Approach; 3) the Conspiratorial Approach; and 4) the Evaluative Approach.
      

      
      The Transitology Approach

      
      The Arab League’s former secretary general Amr Moussa perceives the social earthquake
         of 2011 as a “revolutionary change movement” with the objective of crossing over from
         one period to another. This assumed incremental shift has energized interest in the
         transitological analytical approach to the Uprisings with the hope of some political
         “ripeness” to mature according to some certain perceived step-by-step evolution of
         the Arab order.
      

      
      Being an offspring of the modernization paradigm, transitology is based on the assumption
         of some overtly gradual transformation within the tradition of political science.
         It can be defined as a line of inquiry shaped mainly by Euro-American theories of
         democratic transition. As sociologist Dankwart A. Rustow, known as the father of the
         transitology paradigm, explains, “the genesis of democracy, thus, has not only considerable
         intrinsic interest for most of the world; it has greater pragmatic relevance than
         further panegyrics about the virtues of Anglo-American democracy or laments over the
         fatal illnesses of democracy in Weimar or in several of the French Republics.”[6] 
      

      
      Most political scientists, anthropologists, and historians of the Arab world assert
         that the events of 2011 are the beginning of some gradual shifts in a long-term struggle
         for democracy. They derive their notion of an Arab transitology from the assumption of a “universal” theory of democratization and the possibility
         of studying relevant processes of democratization in various social contexts like
         eastern European and Latin American countries after the Cold War. By the same token,
         most transitologists agree on three consecutive steps for the democratization process
         to function in light of their forty-year focus on democratization studies:
      

      
      First, the achievement of liberalization and the opening of the authoritarian regime as
         in the context of Arab states like Tunisia, Egypt, and Libya which have witnessed
         the fall of dictatorships. Political scientist Sheri Berman points out that 2011 was
         the dawn of a promising new era for the region, and it will be looked at down the
         road as a historical watershed, even though the rapids downstream will be turbulent.[7] 
      

      
      Second, the pursuit of political reforms and regular elections paves the way for democratic
         governments to rise to power. The Arab experimentation with non-rigged elections,
         for the first time in 2011 and 2012, has restored some trust among millions of Arab
         voters who waited for hours outside the polling centers on hot days to cast their
         votes across Tunisia, Egypt, and other countries. However, many Arabs now argue that
         those ballots have not fulfilled the democratization phase they wished for, either
         because of the return to militarism and the security paradigm in Egypt, the struggling
         economic performance of several new governments including Tunisia, Morocco, and Jordan,
         or the fading political process due to the emergence of new forces of tribalism, sectarianism,
         and political violence driven by the narcissism of small differences between Shiites
         and Sunnis in Iraq, Syria, Yemen, and to some extent Bahrain and other Gulf states.
         Harvard economist Eric Chaney relates this setback to the determinants of the Arab
         world’s democratic deficit. He argues that inasmuch as the region’s institutional
         history is useful for forecasting the future, it suggests that “democracy is less
         likely to emerge where political power remains largely divided between religious leaders
         and the military to the exclusion of other groups.”[8]  
      

      
      Third, the last phase is expected to generate some consolidation of the democratization process
         over a long-time framework. It presupposes state institutions would embrace the norm
         of political legitimacy and civil society gains more strength and momentum vis-à-vis
         the political elite. This final phase should solidify the overall acculturation of
         society to the democratic model. One would argue that there are some promising indicators
         of a growing civil society and vibrant debate in the Arab public sphere mainly in
         Tunisia. The constitutional debates in the summer and fall of 2014 showcase an unprecedented
         consensus over a “civil” state, a constitution that does not refer to Sharia (Islamic jurisprudence within the teachings of the Quran and Hadith) and a strong
         commitment of both Islamist and non-Islamist political parties to a democratic future.
      

      
      The current controversy over political legitimacy still undermines the potential of
         the desired consolidation of the anticipated three steps of the democratization process
         in other Arab countries. One of these transitologists, Marc Lynch, who energized the
         use of the “Arab Spring” metaframe in a January 6, 2011 Foreign Policy article, recognizes that “we are all struggling to understand these changes. Their
         historical novelty, dizzying pace, and rapid reversals have proven challenging to
         Arabs and outside observers alike.”[9]  There has been growing skepticism after the short-lived momentum of the Uprisings.
         Some concerns have echoed the fear from an Arab “winter” as a reference to the onset
         of an Arab neo-authoritarian age. Lynch also acknowledges that the Uprisings are “only
         the very earliest manifestations of a powerful change in the basic stiff of the region’s
         politics. Regional and foreign powers alike will continue their competition within
         these more turbulent arenas, intervening where it suits their interests and turning
         a blind eye when it does not.”[10]  
      

      
      In a recent surprising development of post-Uprising politics, ailing Abdelaziz Bouteflika,
         the longest serving president of Algeria since 1999, decided to remain in power for
         a fourth term. He vowed to implement several political and economic reforms by changing
         the constitution, ending imprisonment of journalists, and engaging international observers
         in the monitoring process of the presidential elections of April 17, 2014. He also
         allocated $286 billion of his country’s oil revenues for new infrastructure projects
         like hospitals, schools, and housing sectors over five years. While most Algerians
         were cautious in welcoming such reforms, Algiers scholar Mohamed Lagab argues that
         “acknowledging those political reforms—and not only social and economic reforms—will
         help to solve the crisis is key.”[11] 
      

      
      In Jordan, one of the monarchies which assumed they were “immune” from the Uprisings’
         turmoil, King Abdullah II promised to establish a parliamentary majority government,
         a key demand of the protesters, and allocated a $120 billion budget to be spent on
         social development projects. He announced in a televised address on July 13, 2011,
         “our reform vision for the Jordan of the future, in which democracy and popular participation
         take root as a consistent approach for the sake of building the Jordanian state, in
         which promoting justice is a purpose, tolerance is a mission and respect for human
         rights is the goal.” 
      

      
      However, the scale of these intended reforms remains below the expectations of the
         Arab masses that are anxious to taste the fruit of the Uprisings. Local socio-economic
         policies remain captive of a 3-C dilemma: cronyism, clientelism, and corruption. This dilemma explains how the mutual dependency between the ruling elite and the
         business elite is essential in modifying those regimes from authoritarianism into
         neo-authoritarianism. Arab capitals have maintained the power of their old boys’ club,
         or golden circle of state backers, to help smooth the transition. Political scientist
         Francis Fukuyama has seen this pattern elsewhere in modern history:
      

      
      
         While modern political orders seek to promote impersonal rule, elites in most societies
            tend to fall back on networks of family and friends, both as an instrument for protecting
            their positions and as the beneficiaries of their efforts. When they succeed, elites
            are said to “capture” the state, which reduces the latter’s legitimacy and makes its
            less accountable to the population as a whole.[12] 
         

         
      

      The transitology approach reveals an epistemological dilemma among political scientists
         whose main focus is the evolution of the Arab state as their unit of structural analysis. They were bewildered by the strong mobilization of the Arab
         street when the self-empowered agency of young activists and protestors came strong
         calling the shots in those loud public squares like Tahrir. Subsequently, a large
         number of conferences and publications have discussed the surprising occurrence of
         the Uprisings, and why political scientists and area experts could not signal their
         arrival in the region. Ironically, the Uprisings have showcased some limitations,
         if not failure, of political science and Middle East studies in predicting those waves
         of a revolutionary shake up that had been bubbling since the 1990s. Furthermore, Michael
         Hudson illustrates a two-fold failure:
      

      
      
         Political science has so far offered little by way of enlightenment as to the future
            course of the Arab Uprisings. It has disappointed us in two ways: “persistent authoritarianism”
            did not prepare us for the Uprisings, and “transitology” seems too-limited “fair weather”
            approach to what has emerged as a confusing and diverse post-Uprising environment.[13] 
         

         
      

      There is a plethora of publications proposing a variety of interpretations of the
         Uprisings. The majority of these books published so far (over seventy books in English,
         more than forty in French, and about twenty in Arabic) have focused mainly on two
         tiers: causality and dynamics, with no serious interest in the trajectory, or the long-term potential, of building an Arab modernity and democracy and installing
         efficient socio-economic systems in the post-uprising era. A sizable scholarship has
         attempted to tackle a question at the heart of the study of comparative democratization
         theory: Why now and why the MENA region in particular? Why has the Arab world, which
         appeared so resistant to change, seen such widespread unrest and transformation?[14]  However, Hudson concludes that “If the Arab Uprisings had one consequence, it was
         to generate uncertainty.”[15] 
      

      
      It is evident that the Uprisings have stimulated new protracted conflicts between
         Islamists, liberals, modernists, and Pan Arab nationalists. There are several fronts
         of political tension and often clashes between the two main camps: Islamists who believe
         “Islam is the solution” and Muslim and Christian Democrats who insist on the principle
         “democracy is the solution.” These conflicts beg the question about the possibility
         of reconciling differences and nurturing pluralism in the Arab context. Still, let’s
         ask: how much revolutionary transformation have the Uprisings introduced, so far,
         in their initial five years after those energetic activists and protestors took to
         the streets?
      

      
      The transitology approach remains controversial since it presupposes some specific
         episodes of social change similar to what happened in east Europe or Latin America
         in the 1990s. For example, Fukuyama accentuates that the Uprisings were different
         since they were all based on popular mobilization. This contradicts all the cultural stereotypes of Arab passivity and “it is not going
         to lead to anything like Western liberal democracy anytime soon.”[16]  Other views point to the end of the transition paradigm. Carnegie scholar Thomas
         Carothers argues that most of the “transitional countries” are neither dictatorial
         nor clearly headed toward democracy. They have entered a “political gray zone.” This
         applies to the majority of the Arab states with the exception of Tunisia. I will focus
         later in this chapter on the evaluative approach which illustrates the Tunisian scenario.
         Let’s now turn to another approach that has triggered the highest level of optimism.
      

      
      The Organic Approach

      
      Some Arab and Western scholars have celebrated the home-grown dynamics and aspirations
         of these social Uprisings. For example, Lisa Anderson, president of the American University
         in Cairo, proposes this eye-witness account:
      

      
      
         The important story about the 2011 Arab revolts in Tunisia, Egypt, and Libya is not
            how the globalization of the norms of civic engagement shaped the protesters’ aspirations.
            Nor is it about how activists used technology to share ideas and tactics. Instead,
            the critical issue is how and why these ambitions and techniques resonated in their
            various local contexts.[17]    
         

         
      

      The frequent mass protests in Tunis, Cairo, Benghazi, Amman, Damascus, Hama, Sana’a,
         and other Arab cities showed an unprecedented driver of change: organic collective
         will to rebellion and pursuit of structural change, absence of anti-Western and anti-Israeli
         slogans, and very low intensity of the ideological discourse. They did not need an
         ideological “Manifesto,” or a “Proclamation No. 1.” Instead, the Uprisings indicated
         an end of the ideological production. As Hamid Dabashi points out, “we ordinarily
         identify with the postcolonial period, and that the societal expansion of the bedrock
         of politics will not be along ideological lines.”[18]  
      

      
      More importantly, there has been a striking shift from the fear of the decades-long
         Arab authoritarianism into the will of those loud voices in the Arab street and the
         power of activism. Bottom-up politics or peoplehood power has taken central stage
         in imposing its will on the waning governments with the bricolage of a do-it-yourself uprising. These non-ideological points of departure of the Uprisings can be explained
         better by the dire socio-economic circumstances of at least two Arab generations,
         as I examine later in chapter 3.
      

      
      One can argue that this shift has ushered to a post-ideology and a pragmatic era in the Arab minds after experimenting, at different degrees, with colonialism,
         nationalism, militarism, socialism, fundamentalism, and liberalism in the twentieth
         century. As Alexis Tocqueville was discovering democracy in America in the 1840s,
         he noticed that “people act on opportunities.” His countryman Olivier Roy points to
         the originality of the Uprisings and for the first time in the Arab world, revolution
         has not attached itself to “some grand, supranational cause.” These movements are
         “patriotic rather than nationalist, taking root in a domestic context and confronting
         the authorities without accusing them of being puppets of a foreign power.”[19] 
      

      
      Human rights activist turned president of Tunisia Moncef Marzouki (2011–2014) believes
         states come into existence and die first in people’s minds and hearts decades before
         their natural death. He emphasizes that “we witnessed the burial ceremony of these
         Arab states in those historic months [January and February 2011], after they had already
         passed away in our minds and hearts in the seventies.”[20]  This transformative Arab state order raises new questions about democratic governance,
         interconnectedness or disarticulation between state and society, and the state’s declining
         legitimacy in the eyes of its citizens.
      

      
      After those monumental protests in Tunis, Cairo, and other cities, most Arabs are
         now perplexed with questions about a possible open exit from an indefinable and challenging
         path of mass protests and counter-protests, canceled ballots, swearing-in ceremonies,
         and dissolution of several short-lived parliaments and governments in the region.
         Their personal conversations over tea or around dinner tables still echo some unsettling
         concern with the growing instability and economic decline amid a war of legitimacies
         between various political actors. Marc Lynch reminds us that these world-shaking events,
         from the peaceful revolutions in Tunisia to the brutal grinding battles in Bahrain,
         Libya, and Syria, are but the first, early manifestations of change still to come.[21] 
      

      
      Above all those concerns, the most bewildering surprise was the emergence of what
         has entered the Arab lexicon as Dawla al-’amiqa (deep state) as a hybrid of shadowy interior ministry and intelligence officials,
         military commanders, and some ideologues who have appointed themselves as the new
         guardians of status quo and subsequently derailed the promise of the Uprisings. For example, the first two
         years of the Egyptian Uprising showcase, as Nathan Brown witnessed, how the military
         institution was a dominant (though hardly sole) actor in the downfall of president-elect
         Mohamed Morsi (June 2012–July 2013) and that the Security Apparatus played a “dirty”
         game against him.
      

      
      
         On June 30 [2013], a popular uprising occurred. But the aftermath reeks less of revolutionary
            than restorationist enthusiasm. The Egyptian state today resembles nothing so much
            as the various parts and organs of Frankenstein’s monster attempting to assemble themselves—but
            doing so without the assistance of Dr. Frankenstein and working not inside a secretive
            laboratory but instead in Tahrir Square, before a sometimes cheering crowd.[22]    
         

         
      

      On the eve of the fifth anniversary of the so-called “January 25 Uprising,” U.S. National
         Public Radio’s reporter in Cairo Leila Fadel witnessed “an absolute rejection of any
         type of dissent. And so if you’re protesting in the street, then you deserve to be
         jailed or gunned down.”[23]  She gathered from human rights organizations working in Cairo that it was worse
         than ever seen in modern history, including Mubarak’s era. With these dynamics in
         mind, the Uprisings have shattered the concept of political legitimacy in the region,
         and new variations of legitimacy have emerged in the public discourse such as Shar’iya thawriyya (revolutionary legitimacy), Shar’iya intikhabiya (electoral legitimacy), Shar’iya sha’biya (legitimacy of the street in reference to the “people”), and Shar’iya tawafuqiya (consensual legitimacy), to be discussed in chapter 6.
      

      
      Still, Middle East observers saw an evident momentum of an organic Arab renaissance
         trying to connect with the promise of the original Renaissance of the early twentieth
         century. For the first time in more than five hundred years, the convulsions rippling
         across the Arab world cannot be blamed on Ottoman conquest, European imperialism,
         American hegemony, or Israeli bullying.[24]  Instead, those demonstrations were relentless in their demands for social welfare,
         civil liberties, political accountability, and other values of democratic governance
         while chanting their motto ‘Ish, Hurriya, ‘Adala Ijtima’iya (Bread, Freedom, Social Justice). This three-dimensional
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