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CURRENTS IN MODERN THOUGHT

URBANIZATION AND THE ARAB WORLD

“God Surrounds All
- Things”: An Islamic
Perspective on the
Env1ronment

William C. Chittick

n attempting to understand the Islamic view of the envi-
ronment, we have to begin by asking how Islam has tra-
ditionally discussed the concept with which we are dealing.
How does one say “environment” in the language of the
Koran? What terminology would be used if this were four-
. teenth century Cairo or Esfahan? No doubt it is possible
to translate the word ‘environment’ in a meaningful way
into contemporary languages of the Islamic world, such as
Arabie, Turkish, Persian, and Urdu, but this is not because
the concept as currently understood has always ex1sted in
these languages. The reason for this is obvious: Our par-
ticular view of the environment has developed along with modern science;
even in English it would be difficult to find the term used in its present-day
meaning before the nineteenth century.! It is fair to say that “the problem
of the environment,” in which the West is so involved, arose only because
of the development of science. If there are also severe environmental
problems in certain parts of the Muslim world, this is not because Islamic
society is living according to its own ideals and principles; far from it.
What has happened is that non-Islamic ways of doing things have been
1mposed by the circumstances of the past two hundred years; in other

1. The eatliest instance of the use of the word ‘environment’ in the sense we are discussing today is dated by the Ozford English Dictionary to 1827.

William C. Chittick is Associate Professor in the Religious Studies Department at the State University of New
York at Stony Brook. Dr. Chittick is the author of The Sufi Doctrine of Rumi and other books.
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If there are severe
environmental
problems in certain
parts of the Muslim
world, it is not
because Islamic
society is living
according to its own
ideals and
principles.

words, Western environmental prob-
lems have been imported along with
Western technology and know-how.
Traditional Islam has never before
been faced with major man-made
ecological disasters or even with the
possibility of such, so Islam has never
had to frame the kind of concepts
concerning the environment with
which the West is familiar.

With these prefatory remarks, we
turn now to the Koran, the ultimate
authority for all Islamic perspectives,
and inquire whether any concepts
found there indicate how a traditional
Muslim would understand the Eng-
lish word ‘environment’. An impor-
tant Koranic expression which corre-
sponds closely to the literal meaning
of this term is thatah, which means
“to surround.” In four verses it refers
to hell, which is said to surround the
unbelievers. Most significant for our
purposes is that in a majority of the
verses where it occurs it refers to
God, who “surrounds the disbelievers”
(2:19). Again: “My Lord surrounds
what you are doing” (11:92); or: “God
surrounds all things” (4:126; cf 41:
54).

It is characteristic of Islamlc
thought to begin any discussion with
God, just as every book written by a
traditional Muslim begins with the
phrase, “In the Name of God, the
All-Merciful, the All-Compassionate.”
The foundation of all Islamic ways of
looking at things is, in a nutshell, the
first shahadah or “testimony of faith™:
“There is no god but God.” Every-
thing else hangs upon this statement,
which is the single fact about which
there can be no doubt whatsoever,
since it lies at the heart of the Koran-
ic revelation and defines the very
nature of reality. Hence the Koranic
statement that “God surrounds all
things” forms an appropriate start-
ing point for any attempt to under-
stand the Islamic point of view on the

environment; it means that, ultimate-
ly, God is our environment. In fact,
al-muhit, a divine name found in the
Koran and derived from the word
under discussion, signifies precisely
that God is “He who surrounds” or the
“Environer.” (It is practically synony-
mous with another Koranic divine
name, al-wasi’, the “All-Embracing,”
a term which often occurs in conjunc-
tion with the name al-‘alim, the “All-
Knowing”; for, according to the
Koran, God “embraces all things in
mercy and knowledge” [40:7; ¢f. 6:80,
7:89, 20:9].)

If God is our ultimate environment,
what is our immediate environment?
One Koranic answer is God, for “To
God belong the East and the West;
whithersover you turn, there is the
Face of God; God is All-Embracing,
All-Knowing” (2:115). Or again, “He is
the First and the Last, the Qutward
and the Inward” (57:3). This perspec-
tive is discussed in Sufism or Islamic
mysticism, but there is no need to go
into the sophisticated metaphysical
views of the Sufis here. There are
other Koranic answers to the same
question. For example, the Koran
calls our immediate environment
“this world” (al-dunya, literally, “that
which is near”), a term which is con-
trasted with al-akhirah, “the next
world”; to mention one of these two
terms is to imply the other. In many
passages the Koran points out that
the next world is a far better place
than this world and that there we will
meet God. We entered this world
after having been with God, we live
in this world surrounded by God, and
we will meet him again in the next
world. “God originates creation,” says
the Koran, “then He brings it back
again” (10:34).2

2, The “return to God” (al-ma’ad) is the third of Islam’s three
doctrinal principles, after Dmne Umty and Prophecy Cf. W. Chit-
tick, “Eschatology,” in Islamic Spirituality: F tions, (vol. 19.
of World Spirituality), edited by S. H. Nasr (New York: Crossroad,
forthcoming).
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Another Koranic term for our im-
mediate environment is al-ard, “the
earth.” Note that this term, like the
expression ‘this world’, is correlative,
since it is normally accompanied by,
and in any case implies, ‘the heav-
ens’. The phrase ‘the heavens and the
earth’, is taken by many commenta-
tors to refer to the two fundamental
kinds of creature, the spiritual and
the corporeal, or the visible and the
invisible. The “inhabitants of the

heavens” are the angels, who are
made of intelligible light and dwell in
God's proximity.

oth these pairs of
correlative terms
—'this world and
the next world’

and the earth'—re-
fer to the “cosmos”
(al-‘alam), also
translated as the
“world "7 or the
“aniverse,” and defined as “that which
is other than God.”® The first set of
terms, ‘this world and the next’, de-
scribes the cosmos in terms of its
becoming or its “temporal” structure,

i.e., in terms of its present and ulti--

mate situation. The second set de-
scribes the cosmos in terms of its
static or “spatial” situation.

Islam’s emphasis upon the primacy
and ultimacy of God's reality and
upon his absolute power over all he
creates means that the cosmos, how-
ever envisaged, must be related back
to its creator in order to be under-
stood correctly. Even if our sole con-
cern is the environment of our own

8. The term occurs in the Koran only in its plural form, ‘alamin
(in 73 instances), and there is discussion among the commentators
as to exactly what is meant; most commonly ‘the worlds' is inter-
preted to mean either all the worlds that have been created by God,
or all the inhabitants of “the world,” i.e., of creation. In any case
the term is often defined as here, and in this meaning it is paral-
leled by other Koranic terms, such as ‘creation’ (khalg; this term
may also be contrasted with amr, in which case it refers to the
corporeal world as opposed to the spiritual world).

and ‘the heavens

earth in 1984, we can only understand
its situation in the context of “all
things” which precisely “God sur-
rounds.” Moreover, it should by now
be clear that in the Islamic perspec-
tive the spiritual world comprehends
and surrounds the physical world; it
stands above us, between us and God,
and both before and behind us, again
between us and God, who is the last
as he is the first. When we leave
our immediate environment either
through ascent to the spiritual world
here and now or through physical
death, we enter into a spiritual envi-
ronment that surrounds the corporeal
world and in turn is surrounded by
the divine.

In short, an Islamic perspectlve on
the environment will derive totally
from Islam'’s perspective on God and
the cosmos. Moreover, our.relation-
ship to the environment is'of fun-
damental importance, as everyone
knows. It is we human beings who
have upset the equilibrium of the
environment in the first place. This
means, in Islamic terminology, that
we no longer live in harmony with
that which surrounds us; we have
destroyed the proper relationship be-
tween man and the cosmos, and, by
the same token, between man and
God or between “Him who surrounds”
(al-muhit) and “that which is_sur-
rounded” (al-muhat)

What then is man? How is it possi-
ble for human beings, among all crea-
tures, to upset the relationship be-
tween the cosmos and its maker? In
order to understand the situation of
the surroundings within which we
live, we first have to understand our-
selves. So the questions raised by the
problem of the environment are the
central questions discussed by Islam
as by most other religions: What is
the nature of reality? What is man’s
relationship to it? What is the pur-
pose of life? Seen from this point of
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Traditional Islam
has never before
been faced with
major man-made
ecological disasters.

view, the task of delineating the Is-
lamic perspective on the environment
comes down to explaining all of Is-
lam’s teachings concerning God, man,
and the cosmos. Here I can only begin
this task by pointing out a few of the
fundamental terms- and concepts of
the Koranic worldview.

THE SIGNS OF GOD

The Koranic term ayaeh, which
means “sign” or “mark” alludes to
anything that gives information
about God. The term is well known in
the West today in the expression
‘Ayatollah’, which means “sign of
God” and which has come to be ap-
plied in the present century to cer-
tain religious leaders in Iran (wheth-
er rightly or wrongly is not at issue
here; let it only be remarked that, in
the Koranic view, strictly speaking,
every single thing in the universe is a
sign of God, including the devil him-
self). The term ayak, in its singular
and plural forms, is employed in the
Koran almost four hundred times.
Generally, two kinds of signs can be

~ discerned, supernatural (or revela-

tional) and natural. In the first cate-

_gory can be included miracles and

divine interventions, the scriptures
revealed through the prophets, the

Koran itself, and more specifically

each of its verses. In the category of
natural signs can be included all ob-

jects in the natural world, such as the -

sun, moon, stars, trees, and animals,
and also every event that takes place

- and every pattern and law that can

be discerned in this world, such as the
fact that the sun rises each morning.

In the Islamic view of the cosmos,
signs do not represent two or more
different kinds of things; the natural
and the supernatural blend and be-
come inseparable. Divine self-
revelation is an intrinsic dimension of
reality; it can be perceived in a reli-
gious and supernatural context, or in

a nonreligious and natural context,
but both contexts fit into larger
frameworks—first that of the cosmos
and secondly that of God, the two
primary environments that we spoke
about earlier. In other words, the
natural world is not fundamental-
ly different from the supernatural
world; natural things can never be
looked upon as mere objects nor can
supernatural signs and miracles be
considered to occur outside of natural
laws. Every single thing and every
single event, whether of natural or
supernatural origin, is God’s ereation
and God’s sign; each must be treated
with the appropriate reverence and
remembrance (dhikr).

Here it bears repeating that Islam
includes in the cosmos not only the
world that we can see (al-shahadah)
—or in principle could see if we were
in the right place at the right time
and had the right instruments—but
also the invisible world (al-ghayb),
which includes such supernatural
beings as angels and lies at an onto-
logical level closer to God than the
visible world. Here again, angels and
other invisible beings are so much a
part of the Islamic worldview that
our immediate environment is not
and cannot be a closed system, shut
off from invisible influences, whether
angelic or divine. The visible world is
a theater within which higher reali-
ties display themselves; it can nev-
er be considered apart from the de-
mands those higher realities make
upon us:

Thy Lord revealed unto the bees,
saying: “Take unto yourselves of
the mountains, houses, and of the
trees, and of what they are build-
ing. Then eat of all manner of fruit,
and follow the ways of your Lord,
easy to go upon.” Then comes there
forth out of their bellies a drink of
diverse hues, wherein is healing for
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men. Surely in that is a sign for a
people who reflect. (16:68-69)

‘What, have they not regarded the
earth, how many therein We have
caused to grow of every generous
kind? Surely in that is a sign,
yet most of them have no faith.
(26:7-8)

THE VICEGERENCY OF MAN

God’s signs—whether those of rev-
elation or those of the natural world
—are directed toward man. In the
verses quoted above and in numerous
other passages, the Koran refers to
the signs and then asks mankind
to reflect and meditate upon them,
warning those who ignore and deny
them of the painful chastisement of
hell. God's messengers have come to
remind (tadhkir) man of God, and it is
man’s duty to remember him (dhikr).
In short, human beings alone among
the creatures (with the single excep-
tion of the jinn) are called to ponder
the signs of God.

an then may or
may not take heed.
He alone has a
choice of whether
or not to remember
God. “Everything
in the heavens and
earth - glorifies
God” (57:1, 59:1,
etc.), says the
Koran, precisely because all things
are his signs. Again: “Have you not
seen how to God bow all who are in
the heavens and all who are in the
earth, the sun and the moon, the stars

4. Some of these verses are listed in Fazlur Rahman, Major
Themes of the Koran (Minneapolis and Chicago: Bibliotheca Islami-
ca 1980), esp chap. 4, Nature and chap. 5, “Prophethood and

on.” But the i d reader may find it more useful sim-
ply to glance through a translation of the Koran; Arberry's Koran
Interpreted (London: Oxford University Press, 1964) is especially
recommended since, unlike certain other translators, Arberry rend-
ers ayah consistently as “sign,” without changing the English term
to fit the context.

and the mountains, the trees and the
beasts, and many of mankind?” (22:
18) So mankind alone may choose not
to bow down to God—and this fact,
paradoxically perhaps, is one of God’s
greatest signs, for only a being creat-
ed in God’s image (“upon His Form,”
or “upon the form of the All-Merciful,”
as the Prophet said) could have the
ability to deny him. By sharing in
God’s knowledge and free will, man
can set himself up as a little god. The
Koran seems to be alluding to this
point when it says, “To God bow all
who are in the heavens and the earth,
willingly or unwillingly, as do their
shadows in the mornings and the
evenings” (13:15; cf. 3:83). Whether
or not a given human being bows
willingly to God, he is still a sign of
God and thereby glorifies him.

The gift of free will is at least part
of what the Koran is referring to
when it speaks of the “Trust” that
God bestowed upon mankind: “We
offered the Trust to the heavens and |
the earth and the mountains, but they |-
refused to carry it and were afraid of |,
it; and man carried it. Surely he is
sinful, very foolish” (33:72). The fact
that man is “sinful, very foolish,”
obviously alludes to his mlshandhng
of God’s trust.

Most authorities identify the trust ‘
offered to man with the “Covenant of
Alast,” when the children of Adam,
before their physical creation, bore
witness to God's lordship over them
—“lest you should say, on the Day of
Resurrection, ‘As for us, we were
heedless of this™ (7:172). This coven-
ant in turn is connected with the fact
that Adam and his righteous descend-
ants were made God's vicegerents
(khalifak) or representatives upon
earth. According to the Koranic ac-
count (2:301f.), God told the angels He
was setting a vicegerent in the earth,
but they protested that the vicege-
rent would “work corruption and shed
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blood.” Only when they discovered
that Adam had been taught the
names of all things, whereas they
themselves possessed a limited
knowledge, did they recognize God’s

wisdom in creating the vicegerent.

The fact that Adam was taught the
names of all things refers to the
special nature of his intelligence and
his ability to recognize God's signs.
God himself taught Adam the names
(2:31); in other words, Adam learned
the names of things in their aspect of
relationship to God, not separation
from him. These names, it should be
noted, were taught to Adam-—and by
‘Adam’, the Koran clearly means “hu-
mankind” (cf. 7:10-11)—when he was
first created, in proximity to God.
Many commentators point out that
the names are the realities of all
things, or the things as they are
known by God himself. The Islamic
formulation of the concept of man as
microcosm, the mirror image of the
macrocosm (the sum of all things),
derives in part from this view of
human nature as containing the
names of all things within itself. Ul-
timately it is these same names that
man “remembers” when he recognizes
and acknowledges God’s signs; in ef-
fect, he is affirming the intimate re-
lationship that exists between each
thing and its creator, or, as the Sufis
would say, between the form and the
meaning, the outward and the in-
ward, or the manifestation and the
nonmanifest reality. At the same
time, he is affirming that he himself
is somehow identical with all things,
since his knowledge of what is outside
himself derives from what is inside
himself. In other words, the fact
that Adam was taught all the names
shows that he somehow participates
through his quality of being a divine
image in God’s omniscience.

One of the consequences of man's
potential knowledge of all things is

that he is given power over God's
creation. The Koran recalls to man
that God has subjected (taskhir) to
him the creatures of the cosmos; this
subjection itself is one of God’s mani-
fest signs:

Have you not seen how God has
subjected to you all that is in the
earth? (22:65)

Have you not seen how God has-
subjected to you whatsoever is in
the heavens and earth, and has
lavished upon you His blessings.
outward and inward? (31:20)

The Koran recounts how God com-
manded the angels to bow down be-
fore Adam (2:34); this is clearly con-
nected with the fact that everythz'ng in
the heavens and the earth is subject-
ed to man, even the mhabltants of the
invisible world.

The microcosm and macrocosm are
united through the divine link that
was established when God made man
his vicegerent in his own image. The
clear import of this Koranic anthro-
pology is that among the creatures
man alone can destroy the earth.’
Still man is bound to the earth in an
intimate union, so that the outward
state of the cosmos reflects the in-
ward state of his consciousness. Sub-
ject and object are inseparable,
though the former takes the active
role. Hence the “illness” of one side of
the relationship can only be a sign of
the illness of the other side, while
responsibility for “corruption” re-
mains with the active partner.

At this point a key question needs

5. Though man is “active” in relation to nature in his role as
vicegerent (whether or not he fulfills it), he is “passive” inasmuch
as jt manifests God's signs and thereby plays a revelatory role.
Though man is nature's steward, he is also in need of the wisdom it
imparts to reach the full perfection of the human state. It is in the
doctrine of the “signs” that close parallels are to be found between
the Islamic view of nature and the Red Indian concept that man
must learn from all living things.
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to be answered: How in practice can
man carry the trust? How can he be
the perfect vicegerent who does not
corrupt the earth but on the contrary

establishes within it peace and har-

mony? To answer this question, we
have to look at another dimension of
the Koranic concept of human nature.

THE SERVANT OF GOD

o say that the Ko-
ran singles out
Adam and his de-
scendants as God’s
vicegerents does
not provide a com-
plete picture of the
Koranic anthropol-
ogy. For one thing,
it is clear. that not
all of Adam’s children are able to
function as true vicegerents; “corrup-
tion and the shedding of blood” began
already with Cain. From his time
onward, there have been human
beings who fail to live up to the trust
and who therefore corrupt the earth.
Hence a second key Koranic teaching
about man’s place in the cosmos must
be added to the concept of “vicegeren-
cy” before we can gain a more com-
plete picture of the Koranic view of
man. This is “servanthood” (‘ubu-

diyyah), the attribute which allows a.

human being to reach the fullness of

his humanity and thereby become .

God's vicegerent.®

The vicegerent who rules over the
earth does so not according to his own
whims but according to God’'s com-
mand; he is able to represent God
because he has passed beyond limited,
individual motivations and surren-
dered his own will to the divine will.
Hence he is called the “servant” or
“slave” (‘abd) of God. The Prophet

6. Those familiar with Islamie thought will recognize that I have
reversed the more usual order of things for the sake of the argu-
ment.

Muhammad himself, who for Muslims
is the greatest exemplar of human
perfection, is mentioned in the daily
canonical prayers as ‘abduhu wa ra-
suluhu, “God’s servant and His mes-
senger.” First Muhammad is God's
servant; only then is he qualified to be
his prophet. So also for those who
follow the Prophet; they must first be
God’s servants, and only then can

‘they hope to be his vicegerents. Man

cannot carry God'’s trust without sub-
mitting himself to him. The funda-
mental importance of this idea is
indicated by the literal meaning of
the word ‘Islam’, i.e., submission to
God. In short, if from one point of
view man was created to be God’s
vicegerent, from another point of
view he was created to be his servant:
“I have not created the jinn and man-
kind,” says God in the Koran, except
to serve Me” (51 56).7

What then is the “service of God”
that is a prerequisite to carrying the
trust and becoming God's vicegerent?
Simply: submission to God's will as
revealed in the Koran and in the
example of the Prophet (the Sunnah,
or the “good example,” uswah hasan-
ah, referred to in the Koran, 33:21).
In other words, man cannot represent
God on earth without following his
revealed religion. To fail to follow

revelation is to ignore God’'s manifest
signs and to become one of the dlsbe-
lievers.

The term ‘dlsbehever or ‘infidel
(kafir) is itself a key Koranic concept;
as such it provides another example
of how Muslims understand human
responsibility in the cosmos and be-
fore God. The literal meaning of the
term ‘disbelief” (kufr), which is used in

7. Many commentators point out that the first three verses of
the Fatihah (*Praise belongs to God, the Lord of the worlds, the
All-Merciful, the All-Compassionate, the Master of the Day of Judg-
ment”) refer to God, while the last three (“Guide us on the Straight
Path, the path of those whom Thou hast blessed, not of those
against whom Thou art wrathful, nor of those who are astray™)
refer to the servants. Only the middle verse refers to both sides,
establishing a direct, personal link between God and his creatures.
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| The Koranic

statement that “God
surrounds all
things” is an
appropriate starting
point for any
attempt to
understand the
Islamic point of
view on the
environment.

the Koran as the opposite of the word
‘faith’ (lman), is not “lack of faith” but
“covering over the blessings one has
received,” i.e., ingratitude. The idea of
man’s ingratitude toward God points
to the fact that man the servant has
purposefully and knowingly severed
the link between himself and his
Lord. Thus it brings us back to the
Koranic doctrine of signs: the great

_sin of the disbelievers or the ungrate-

ful is that they cover over and conceal
the signs of God by not acknowledg-
ing that the universe is his theater of
activity and that the scriptures are
his guidance. To treat the natural
world and the religions sent by God
with anything but reverence and gra-
titude is to enter into the ranks of the
ungrateful infidels. “And,” says God
in the Koran, “those who disbelieve in
the signs of God—for them awaits a
terrible chastisement” (3:4; cf. 2:39,
4:56, 5:10, 5:86, 22:57, etc.).

According to a well-known Koran-
ic formula, a punishment that God
metes out to disbelievers is that they
“lose both this world and the world to
come” (22:11). Indeed, one of the man-
ifest signs of God that the Koran
often returns to is the fact that he
has destroyed disbelievers through-
out history. “Journey in the land,”
commands the Koran in several pas-
sages, “and behold what was the end
of them that cried lies” (3:137, 6:11,
16:36), or “them that committed sin”
(27:69).

When human beings fall into disbe-

lief and ingratitude and thereby fail
to render to God the service and
worship that are his due, they will
reap the fruit of their own works.
The Koranic message then is clear:
Man can be the vicegerent of God,
ruling over creation on his behalf,
only on the condition of submitting
his own will to God’s will. If man fails
to surrender to God’s guidance as
transmitted by the prophets, he will
not be able to function as a true
vicegerent. Instead of establishing
peace and equilibrium, he will work
corruption. More specifically, the role

of Islam is precisely to establish

peace and equilibrium between heav-
en and earth with a view towards
man’s ultimate good. The very word
‘Islam’ derives from a root meaning
“peace” (salam), and thus in the Mus-
lim consciousness “submission to God”
(tslam) means also “peace with him.”
Given the hierarchical nature of real-
ity, it is only natural that peace with
“Him who surrounds”—our first and
our last environment—is a prerequi-
site for peace with our immediate
environment. We cannot live in har-
mony with the cosmos until we live in
harmony with God. Man.as God's
vicegerent can only rule the subjects
that have been entrusted to him on
the condition of accepting God’s rule
over himself. Once he rebels against
God, the creatures will rebel against
him. This explains why he is on the
verge of being destroyed by the very
creatures he is supposed to rule. m
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Sculpture on View:

Paul Gregory

MUSIC

300 ‘A Tale of Two Brothers:
Conductors Semyon Bychkov
and Yakov Kreizburg:

David Eaton

304 The Queen of Lieder Offers an
All-Goethe Program:
Emerson Randolph

SCIENCE AND SPIRIT

268 Reflections on the Purpose of
Life: Hudson Hoagland

SCIENTISTS: PAST AND

PRESENT

275 Giving Direction to Science:
Tom Nugent

SCIENCE ESSAY

282 Chemistry in Our Lives:
Ellis K. Fields

306 Rostropovich Triumphs in
Toronto: Christopher Hume

308 Winchester Cr?glﬁdrall Choir
Exalts Englis ora
Tradition: Emerson Randolph

310 G.B. Shaw's One-Man Battle
for Quality in Music:
Tom Pniewski

THEATER

312 The Importance of Discoverind
Wilde: Jeff Church

317 Washington Tries Em Out:
Jeff Church
Mikado on the Skewer
A ‘Journey’ for the People

6 THE WORLD




FILM

319 James Cagney:
Gregory Speck

328 Films of Distinction:
Debra Wishik

CRAFT

331 The Puppetry of China:
Nancy M. Chang

335 American Art Nouveau
Shades: Darrah L. Roberts

POETRY
339 Poetry in Process:

BOOK EXCERPT AND
COMMENTARY

354 The Man Who Mistook His
nge_ for a Hat and Other
Clinical Tales: Oliver Sacks

413 The Physician as Poet:
Ronald Leifer

423 An Interview with Oliver Sacks:
Ronald Leifer

426 Amazin ical"
g Neurological Tales:
Arthur Quinn 9

431 Straight from the Heart:
Ruth Jamison
REVIEWS

435 A Reformers Rocky Road

Z)'eresa:A Woman: Reviewed
Y Lucy Mazareski

%41 High-Powered Visions

Leaders: The Strategies for
Taking Charge 7

Ra/di_ca/ Management: Power
itics and the Pursuit of Trust

342

346

446

454

462

467

Untitled: Odine Kleiner

Building a Rainbow:
COdine Kleiner

Tigerlilies: Emerson Randolph
Lover's Elegy: George Kovacs

GALLERY

Laura Huff: Designing with
Nature's Beauty:

Collette Caprara

Jerry Uelsmann: Moving
Beyond Reality:

Collette Caprara

Peak Performers: The New
Heroes of American Business:
Reviewed by Lewis Austin
Vasily Grossman: The Human
Scale in Totalitarian Infinity
Life and Fate: Reviewed by
Lev Navrozov

Three Responses to Doris
Lessing's The Good Terrorist
Blind Rebellion: Mary Baron
Just Spoiled Brats:

Diane McGuinness

Violence and Moral
Responsibility: Paul Wilkinson
Capital Gains

How the West Grew Rich:
Reviewed by Mario Cantu
SAT Under Fire

None of the Above: Behind the

Myth of Scholastic Aptitude:
Reviewed by Herbert London

454

2 WD
D

¢ N ?é‘ . E= : l
3 DY - . 5 i
U =0

JUNE 1986 7




S B8 B P B e

e N e B e =

536

614

8 THE WORLD & |

BEAUTY
474 Beautiful Women: Judy Wade

FASHION

484 The Bride Wore...: .
Constance Schrader

GARDEN

494 The Legend and Romance
Behind the Rose:
Eric Rosenthal

GOURMET

500 Picnic Class:
Alexandra Greeley

TRAVEL

506 A Polynesian Fantasy:
Carole Ottesen

THE WAR OVER STAR WARS

549 Strategic Defenses and Allied
Security:
Robert C. Richardson Il

569 Excerpts from the Eastport
Report: Computers and SDI:
The Eastport Study Group
573 Why | Won't Work on Software
for SDI: Davig Lorge Parnas
576 Arms Control and the Strategic
Defense Initiative:
Sidney D. Drell and
Theodore A. Postol
590 The ABM Treaty and SDI:
S. Fred Singer

594 Persp_ectives on the Defensive
Transition: Alvin M. Weinberg
and Jack N. Barkenbus

URBANIZATION AND THE ARAB
WORLD

610 Introduction

CHILDREN

514 Million Dollar Babies:
Leil Lowndes

HUMOR

520 Father's Day, My Favorite Day:
Ralph Schoenstein

PERSONALITY

524 The Warmth of Freedom:
Barry Farber

SPORTS

530 The Marathon: A Legendary
Challenge: Nancy Lee Fernas

LIFE AND IDEALS

536 Through the Eyes of an Artist:
Ron Stern

‘a Al-Quadeema: The
o14 (SJﬁgI?enges of Modernization:
Fritz Piepenberg '
629 Cairo: A Sociological Profile:
Saad Eddin lbrahim» _
647 Communication in the Middle
East of the 1990s:
Joseph Ben-Dak Between
terchange Betw
063 EALgéliJe'ae!allnEastern and Western
Architecture: Aptullah Kurfn
“God Surrounds All Things": An
Islamic Perspective on the
Environment:
William C. Chittick

COMMENTARY ON THE MASS

570 Tho Public in

679 The Media and the ic
the United States: The Fa;lgéle(
of Opinion: George Coms‘ -

693 The Role of the Ma§§ Mediu
in Cultural Synthesis:
Maurice Goldsmith

671

700 EDITOR'S LETTER




	Page 1
	Page 2
	Page 3
	Page 4
	Page 5
	Page 6
	Page 7
	Page 8
	Page 9
	Page 10
	Page 11
	Page 12
	Page 13

