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Beyond Commitment 

Elias Khoury 

Twenty-nine years after the publication of The Prophet (1923) by Khalīl Jibrān, Mīkhāʾīl 
Naʿīma published The Book of Mirdad (1952). These two books followed the path of Amīn 
al-Rīḥānī, the first modern writer to climb the tree of prophecy with his work The Book of 
Khalid (1911). 

The series of prophecies, an outcome of the literary emigrations to North America, sought 
to deal, in an indirect way, with the problems of social and confessional fragmentation in the 
Levant by creating a prophetic synthesis that can unite different religious affiliations. 

I would argue that these prophetic works were not only a kind of continuation of the clas-
sical Arab literary paradigm Poet—King—Prophet, which reached its peak with the poetry of 
al-Mutanabbī (tenth century), but were mainly a response to the questions which the pro-
tagonists of the nahḍa (Arab renaissance) and modern Arab culture in the Levant tried not to 
deal with: The questions thrown up by the Lebanese Civil War in the nineteenth century 
(1840–1860), a conflict decisive in the creation of the Lebanese entity and whose reverbera-
tions reached Damascus. The literary and cultural reply to the combination of colonialism, 
modernity and confessional awareness was oblique. The reply of the founders of the nahḍa 
in the Levant was to adopt the Arab nationalist idea and struggle for independence and Arab 
unity, a curious way of silencing the memories of the civil war. But with the prophecies of 
the three Lebanese writers, who wrote their books in English, the reply was formulated in 
terms of preaching a new religious ideological belief supposedly capable of going beyond 
differences and creating a kind of new synthesis. 

The spectacular popular success of Jibrān’s Prophet is due to two elements: Its special po-
etic style on one hand, and its direct relationship with the language of the Gospels on the 
other. A language that was the outcome of the translations of the Bible by Aḥmad Fāris al-
Shidiyāq, Ibrāhīm al-Yāzijī and Buṭrus al-Bustānī, and that not only left its mark on Jibrān, 
but also played a major role in modernizing the language and creating modern standard Ara-
bic. 

What is worth noting here is that this prophetic wave will not be limited to the literary 
field; it will also find more serious religious forms. One can refer here to the Palestinian 
Salīm al-ʿAshī, known as “Doctor Dāhish” (1909–1984), who created a new religion that be-
came popular amongst many professionals and intellectuals and threatened the rule of Bishā- 
ra al-Khūrī, the first president of an independent Lebanon, and to Sulaymān al-Murshid, 
called “al-Rabb” (“The Lord”, 1907–1946), who was executed in Syria under the presidency 
of Shukrī al-Quwatlī. Aided by French colonial authorities, this rabb was able to found a 
new religion derived from the Alawite sect. 

Can we push the idea a little further in order to find a link between new political-
ideological structures and this phenomenon? What about the madraḥiyya philosophy (a 
combination of the material and the spiritual) of the founder of the Syrian Popular Party An-
ṭūn Saʿāda and his attempt to create a national secular unity based upon his assumption that 
Islam has two ways: Christianity and Muhammadism? 
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Can we not also argue that the famous text by the founder of the Baath Party, Mīshīl 
ʿAflāq, In Memory of the Arab Prophet, together with Saʿāda’s Madraḥism, represent a spe-
cial kind of continuation of the literary prophecies by the three mahjar (emigrant) writers? 

What is the relationship between the prophets of the early twentieth century and the ilti-
zām (commitment) of the 1950s and 1960s? And how did the idealistic prophecies manage to 
adopt their new realistic forms without disclaiming their nature and objectives? 

Maḥmūd Amīn al-ʿĀlim and ʿAbd al-ʿAẓīm Anīs quoted the following sentence by 
Maxim Gorky to conclude their major book On Egyptian Culture (1955): “We have to show 
on the contemporary theater a realistic hero (in the broad sense) and we have to show to 
people the ideal human being the world is waiting for, since eternity” (131). 

Isn’t it strange to make the realistic hero an ideal being? And even stranger would be my 
comparison of Jibrān’s romantic and idealistic approach with the socialist realism of al-
ʿĀlim and Anīs’s book, which can be considered the best theoretical manifesto of Marxist 
commitment in modern Arabic literature? 

Before analyzing this paradox and its connotations, I want to confess that the term iltizām 
was never a part of my personal dictionary. I was, and still am, a committed citizen and pub-
lic intellectual, in the sense that I feel that I have to defend the values of freedom and justice, 
both in my behavior and through my articles, but it has never occurred to me since I began 
publishing novels in the mid-1970s that my literature has to serve a cause. This is why I felt 
discomfort when I went back to reread the critical works of the 1950s and 1960s when pre-
paring this piece. But to tell the truth, these readings were a great opportunity, helping me to 
rethink what is considered to be obvious in the history of modern Arabic literature. 

The writers who accompanied my research gave me an interesting lesson about the way 
one can read the past. What look like major contradictions in the past (for example the liter-
ary battles between the two major journals of the 1950s and 1960s, al-Ādāb and Shiʿr) can 
be seen now as two colors of the same phenomenon. Both, the poetic avant-garde in Shiʿr, 
which adopted a liberal discourse, and the nationalist avant-garde in al-Ādāb with its existen-
tialist discourse played a major role—of course each in its own way—in structuring the 
paradigm of revival (inbiʿāth). Even the poem that Shiʿr will consider the model of modern-
ism, “Unshūdat al-maṭar” (“The Rain Song”) by Badr Shākir al-Sayyāb, was first published 
in al-Ādāb in 1953. 

With their different backgrounds and sources of inspiration, the Marxist critics will soon 
join the same nationalist paradigm. Raʾīf Khūrī in Lebanon, who coined the term al-adab al-
masʾūl (responsible literature) and whose public debate (“The Writer Writes for the Public”) 
with Ṭāhā Ḥusayn in Beirut 1955 was a major cultural event and subsequently published in 
al-Ādāb. Raʾīf Khūrī, the editor of the communist journal al-Ṭarīq, who afterwards joined 
the Arab nationalist discourse, while his Egyptian comrades, despite years in the prisons of 
Gamal Abdel Nasser, joined the ideological apparatus of the regime that oppressed them. 
One can see this as a sign of the “treason of the intellectuals,” to use the term coined by 
Julian Benda (cf. Said, Representations), or rather as a sign of a chaotic literary field, where 
answers were sought and forged in the atmosphere of rapid change that engulfed the Arab 
Mashriq after the nakba (catastrophe) war in 1948. 

How can we understand that al-Sayyāb so easily quit his Marxist camp to join the nation-
alists before jumping to the liberal camp, without any changes in the nature of his poetry? 

And how we can analyze the fact that a poet like Adūnīs, who began his literary career as a 
militant in the Syrian Social Nationalist Party (SSNP), joined forces with Yūsuf al-Khāl, who 
was under the influence of Charles Malik (Shārl Mālik) (the Lebanese liberal philosopher), in 
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creating Shiʿr, then left Shiʿr to publish in al-Ādāb, and dedicate his poem “Introduction to the 
History of the Petty Kings” to Nasser, before beginning his personal adventure in Mawāqif? 

The two terms ‘treason’ and ‘chaos’ are not adequate to describe these shifts and moves 
of Khūrī, al-Sayyāb and Adūnīs. Many Egyptian Marxists saw the action of their comrades 
as a sign of fatigue, and put it in the framework of Soviet superpower politics. But this is a 
long story. 

On the one hand, the different approaches in the ways T. S. Eliot and Jean-Paul Sartre 
were read can be a sign of immaturity. Eliot, one of the main references of the poets of Shiʿr, 
is read as a pioneer in the usage of myth in modern Arabic poetry; the impact of Jabrā Ibrā-
hīm Jabrā’s translation of parts of James Frazer’s Golden Bough (1890) is huge in this con-
text. But the myriad ways The Waste Land (1922) and The Hollow Men (1925) by T. S. Eliot 
were conceived are amazing. The myth as a poetical structure is read as a sign of rebirth in 
the works of al-Khāl, al-Sayyāb, Adūnīs and others, and thus will join the nationalist para-
digm forged with the nahḍa. 

On the other hand, Sartre’s “engagement” was read as a way for instigating national re-
birth in the eyes of Suhayl Idrīs and his companions in the nationalistic struggle for Arab 
unity and independence. And his approach to the freedom of the writer as part of the freedom 
of the reader was neglected. Thus Sartre will become, unknowingly, an Arab nationalist who 
can fill a theoretical gap in the nationalist literary discourse, which needed a vehicle so as to 
be able to face up to the Marxist notion of commitment. 

Even Maḥmūd Amīn al-ʿĀlim and ʿAbd al-ʿAẓīm Anīs, who attacked Eliot as a reaction-
ary poet in their book and clearly distanced themselves from existentialism in criticizing 
ʿAbd al-Raḥmān Badawī’s work on existentialist ethics, Humanity and Existentialism in 
Arabic Thought, will use the Sartrean organic structure of the text in their debate with Ṭāhā 
Ḥusayn and ʿAbbās Maḥmūd al-ʿAqqād. 

One could refer here to Edward Said’s notion of travelling texts (“Traveling Theory”) to 
help us understand how texts can have their own destinies travelling through translations; but 
the insight gained would be limited, for the texts mentioned here were only like a set of key 
words in questioning the role of committed literary production in the complex process of na-
tion building after independence and nakba. 

The nakba showed that independence was not accomplished, and the battle with the co-
lonial powers is still the basic issue, and thus the promises of the nahḍa were to be revived 
and fulfilled. I will not analyze the nahḍa, which was most certainly not an incarnation of a 
“liberal age” that was never fulfilled (to use the term of Albert Hourani), and I will not ana-
lyze here the typology of the three types of Arab intellectual in the nahḍa as set out by ʿAbd- 
allāh al-ʿArāwī (Abdallah Laroui) in his major book L’idéologie arabe contemporaine. But I 
will point out the major phenomenon that dominated the nahḍawī discourse, which was 
based upon the idea of revival or rebirth. This revival had different meanings: innovation in 
Islam, modernization of the army, freedom of thought, the struggle for the constitution and 
autonomy, etc. But the major and main target and achievement was the revival and moderni-
zation of the language. 

The nahḍa was inspired by two perspectives: One looking to the past with the idea of re-
viving the golden Arab age through the language of al-Mutanabbī, and the other looking to 
the future, i.e. to the culture of the West as a model. But the eye of the future saw mainly the 
past, and the model of a writer like Khalīl Jibrān, who lived in the U.S. and visited France, 
was not the literary avant-garde of Europe of the early twentieth century but rather the eigh- 
teenth-nineteenth century English poet and painter William Blake. 
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The first past was vague and could not serve as a political model. Arab unity was a 
modern invention that may have existed in the past only for a brief period under the Umay-
yad dynasty. But the phantasm of the past dominated a modern idea of a nation that had to 
be created and built. This will lead to a variety of misunderstandings and will move, for ex-
ample, a secular thinker like the founder of the Baath party, Mīshīl ʿAflaq, to refashion the 
legacy of the prophet Muḥammad into a national figurehead incarnating the genius of the 
nation. 

The second past was European and of course entailed its military and political suprem-
acy. This past was addressed in the questions Shakīb Arsalān took up in his essay Our De-
cline: Its Causes and Remedies (1939), which are still the major issues debated in the Arab 
World today. 

One must admit that this complicated problem of the relationship with the West as an 
idea occupies a major place in modern Arabic thought and literature, extending from the se-
ries of novels feminizing the West: from Tawfīq al-Ḥakīm, Suhayl Idrīs and al-Ṭayyib Ṣāliḥ 
to Hisham Sharabi’s (Hishām Sharābī) work Arab Intellectuals and the West (1970). 

But I think that the work of Raʾīf Khūrī on the impact of the French Revolution on mod-
ern Arabic thought was an attempt to move beyond this dichotomy and see the human heri-
tage as a property of mankind and not of a specific culture (Al-fikr al-ʿarabī al-ḥadīth). 

The approach that Raʾīf Khūrī took must be seen in the context of the flourishing of 
Marxist ideology among Arab intellectuals in the 1950s and 1960s. His debate with Ṭāhā 
Ḥusayn in Beirut in 1955 shows us that what killed liberal thought as represented by Ṭāhā 
Ḥusayn was the political atmosphere created after the Egyptian military revolution led by 
Nasser. And that the disappearance of liberal thought will have a direct impact on Arab life 
after the defeat of 1967, which will lead, with the decline of the liberal nationalist project, to 
the rise—being the only alternative left—of Islamic thought and politics. 

Many scholars analyze the war of the nakba in 1948 as the major turning point of 
change. After the nakba the military coups began, and the Arab mashriq (east) entered the 
storm of political and social change. 

A new nationalist discourse emerged with the young officers of Cairo and the young 
teachers of Damascus. Nasser came to fill the gap created by the defeat of 1948, with an 
Egyptian nationalist discourse and modernist ideas, and an attempt to make Egypt like Brit-
ain as he declared in his pamphlet The Philosophy of the Revolution (1954). The army—in 
this vision—became the avant-garde and the political parties were banned. The communists 
and the Muslim Brotherhood faced oppression and jail, while the leader became the idol of 
the nation. 

What is interesting to single out here is that the young officers began their political life 
under the influence of nationalists and Islamists, but soon found themselves on the left after 
the war of 1956, the undertaking of the Aswan High Dam project and the need for weapons 
to counter Israeli attacks on Gaza. The irony of history is that the same source of weapons 
that ensured the supremacy of the Israeli Army in 1948, i.e. Czechoslovakia, will be the 
source the Egyptians draw on to modernize their military arsenal. What interests us in this 
case is that the new nationalist movement faced the responsibility of governing Egypt and 
thus leading the Arab World. 

Here arose the big questions: What is Arab unity? What is socialism? What is the Arab-
Israeli conflict all about? As we can notice, these questions were not only political but also 
cultural, and there were no conclusive answers, except for some practical and social achieve-
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ments: The agrarian reform, the construction of the Aswan Dam, and the unity with Syria, 
which will last no longer than three years. 

In the end, the defeat of 1967 led to the collapse of the whole structure and raised ques-
tions of criticism and self-criticism. 

On the literary and cultural level, the nationalist experience furnished the model of liter-
ary commitment. And this model, as we have noticed earlier, was a combination of the Sar-
trean concept of “engagement” and the Soviet concept of socialist realism. 
 
Two approaches will be mixed together in order to revive the classical Arabic literary para-
digm that was incarnated by al-Mutanabbī. The triangle of the poet-prophet-king will emerge 
once again and dominate the literary scene. 

This paradigm did not come from nowhere and there is no stable reference in Arabic lit-
erary history; it was actually the choice of the nahḍa and its ideological-political project. 

The concept behind the project of the kingdom of Fayṣal in Damascus was to leave the 
Ottoman Empire in order to enter a revived Arab Empire. 

Based on a dream of gory, this naivety had to face the realities created by the colonial 
powers after the First World War, including, as an integral part of it, the Zionist project. But 
these facts were unable to change the promises held out by the nahḍa, and the same promises 
will be renewed after the nakba with a new nationalist movement based on the military lead-
ers of Egypt. 

This paradigm was a choice, the model was the golden language, the golden poetry. All 
the achievements of the so-called age of decline, from One Thousand and One Nights to the 
philosophical production, will be neglected because they fail to fit the image. 

Even Egyptian modernism adopted the poet-prophet-king paradigm, for example in how 
Tawfīq al-Ḥakīm dealt with One Thousand and One Nights in his play Shahrazād (1934), 
where he shifts the center of gravity from the female storyteller to the tragedy of the male 
king. This shifting will be repeated by Najīb Maḥfūẓ in his novel Arabian Nights and Days 
(1981), a novel structured around the struggle for power, thus marginalizing the female char-
acter and the magic of storytelling. 

What led me at the beginning of this piece to consider Jibrān was not my admiration for 
his Prophet, for I actually think this book is naïve and, for example, incomparable to his 
story “Khalil the Unbeliever” (1908). While Jibrān played a major role in the innovation of 
the language with his romantic perspective, his Prophet is nothing more than simplistic con-
templations. It was not my intention at all to start my considerations on commitment with 
him, but what pushed me in this direction was Anīs and al-ʿĀlim in their manifesto about so-
cialist realism, and what made this choice inevitable was the dominant figure of al-
Mutanabbī in The Book (1995) by Adūnīs and the last sentence in his poem “A Grave For 
New York” (1971), where he transforms the figures of Jibrān and himself into representa-
tions of the river of anger that will change Arab culture. 

The concept of commitment did not last for long. The defeat in the war of June 1967 not 
only signaled the end of the nationalistic era in the Arab Mashriq, but also the end of a liter-
ary concept that was vague and made the compromise between contradictory schools of 
thought in order to serve a project that created the bases for the transition from a populist re-
gime towards bare dictatorship, a project that lead the Arab World into a negative spiral of 
even more defeats and disasters. 

What is amazing in this story is that the literature of commitment was not a defendant of 
the freedom of expression, although the leftists went through their most terrible moments of 
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oppression under the dictatorships. The compromise with the nationalists under Soviet guid-
ance saw them lose their moral supremacy, and when, beginning in 1966 and then after the 
defeat, their voices emerge, it was too late to play any serious political role, so that their in-
novations entered the literary scene as belonging to a new category, one we may call ‘beyond 
iltizām.’ 

I will analyze the three moments at the beginnings of a ‘beyond iltizām,’ well aware that 
the line I am drawing between these moments is only theoretical, and that the role played by 
the new criticism and, essentially, the works of ʿAbd al-Fattāḥ Kīlīṭū and Muḥammad Luṭfī 
al-Yūsufī and Rajāʾ Bin Salāma need to be treated as an integral part of the change towards a 
new approach in literature. 

The first moment is, to use the term coined by Idwār al-Kharrāṭ, the new sensibility (al-
ḥassāsiyya al-jadīda). This new sensibility is the representation of the deep deception felt 
with the nationalist discourse. One can discern its beginnings in Ṣunʿallāh Ibrāhīm’s novel 
Tilka al-rāʾiḥa (How It Smells!, 1966), or in the Egyptian journal Galleriyya 68. But what is 
interesting is the deception that emerged mainly after disenchantment with the military popu-
list regime of Egypt had set in after the defeat of 1967, which saw the old concepts of iltizām 
crumble without a struggle. Coming from the ranks of the left gave the generation of the 
1960s the necessary freedom to go beyond the old concepts, with the implied or even clear 
blessings from some of their father figures: al-ʿĀlim will publish his book The Trilogy of Re-
jection and Defeat, a study of the literature of Ṣunʿallāh Ibrāhīm. 

A new wave began, with different tendencies that will open the way for what we can call 
a new writing, where the meaning of the iltizām will become a combination of a critical atti-
tude and an approach towards exploring new and freer ways of writing. 

The second moment is that of poetry: What is interesting in the iltizām movement is that 
it refused the suggestion of Sartre to keep poetry outside this concept. On the contrary, po-
etry was the center of the debate both in Egypt and the Mashriq. Even Yūsuf al-Khāl will 
find in the Egyptian critic Ghālī Shukrī a defender of his special form of iltizām. After the 
publications of the two works by Ghassān Kanafānī, Adab al-muqāwama fī Filasṭīn al-
muḥtalla (1966) and Al-adab al-filasṭīnī al-muqāwim taḥt al-iḥtilāl (1968), the voices of the 
young Palestinian poets are heard: Maḥmūd Darwīsh and Samīḥ al-Qāsim will dominate the 
literary scene in the Arab World. Voices, resonating across the fences of the Israeli prison and 
representing the Palestinian minority behind the green line in the state of Israel, these voices 
will be conceived as a direct reply to the defeat of 1967. The beginnings of the new Palestin-
ian poetry was a combination of romanticism and realism, the voices of Nizār Qabbānī, al-
Sayyāb, ʿAbd al-Wahhāb al-Bayātī, Nazim Hikmet, will build the musical fabric and the vo-
cabulary of this poetry. But soon, in the 1970s, the poetry of Darwīsh began its experimental 
journey and it echoed the Palestinian novel in its search to discover and understand the com-
plex reality of Palestine. The novels of Kanafānī, Return to Haifa (1969), and Imīl Ḥabībī, 
The Secret Life of Saeed: The Pessoptimist (1974), will prove landmarks in the development 
of the post-iltizām literature: Kanafānī in his radical rethinking of the nakba and his ability to 
open debate on the sufferings of the other, Ḥabībī in his stylistic revolution, which continued 
the problematic of recreating the classical Arabic ways of storytelling, inaugurated by Jamāl 
al-Ghīṭānī. For his part, Darwīsh will continue his search for the meaning of Palestine as a 
metaphor of the human suffering, liberating his poetry from direct statements and structuring 
his approach around the dual (al-muthannā) that will shape a song of the human soul from 
poetry. 
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The third moment is the civil war: My hypothesis is that during the Lebanese Civil War 
(1975–1990), the Lebanese novel emerged and that this novel will quickly find its special 
place in the new experimental wave in modern Arabic literature. The issue that the civil war 
revealed was the crisis of Arab modern culture and politics. Needless to say that this war was 
the mirror of the Arab Mashriq, and this mirror revealed the deep problems which had been 
suspended since the nahḍa. What is worth noticing here is that this war, with all its implica-
tions on the Mashriq, opened the way to profound questions; instead of only limiting writing 
to describe and/or formulate a position, it also became a quest for discovering self and soci-
ety, the meaning and the blindness of history. This quest requires that the writer has to have 
an eye capable of reading the present as if it is the past, thus giving his/her text the distance 
and capacity to criticize, identify, destroy, rebuild and heal the wounds at the same time. 

These three moments paved the way for a radically new literary scene, a scene where 
there are no outside references and where the writer has to reinvent his/her language in the 
context of rediscovering his/her self. These moments can be read as a transitional period, a 
shift towards a new modernist approach, an approach whereby the closed nationalist and 
Marxist ideologies collapse totally. And the Arab Mashriq had to face its problems—
dictatorship, poverty, and occupation—without an avant-garde incarnating in its ideology the 
belief in historical determinism. I don’t like to use the term postmodern, because of its apo-
litical connotations, but one cannot neglect the impact of the postmodernist techniques on 
writing, visual arts, performances etc. 

Iraq was left fragmented after the invasion of 1991, Palestine is the last occupied country 
on earth, and dictatorships are destroying the Arab societies in a savage, merciless way. What 
is engagement in this context? Is it the role played by a new generation of activists who in 
the Arab Spring destroyed the wall of fear? Or do we have to accept the fact that our literary 
production is a way of surviving in these moments of chaos, wars and dreams? 

My analysis so far can be read as an attempt to create a typology of modernism, where 
the nationalist approach was able to be the channel that unified the existentialism of Khalīl 
Ḥāwī with the Marxism of al-Bayātī, and even the so-called three moments of ‘beyond ilti-
zām’ will figure as a kind of complex negation and continuation of the iltizām approach. 

The big question lies now in our current history, where our cultural and artistic discourse 
is facing two huge dilemmas: 

The first is the role of political Islam in shaping our cultural life. One can notice here that 
political Islam itself was never interested and/or never had the ability to enter the artistic and 
literary scenes in the Arab World. With the exception of the early critical works by Sayyid 
Quṭb (his literary criticism was written before he became a prominent figure in the Muslim 
Brotherhood), there is nearly nothing. Religious discourses and works aside, the only intel-
lectual interventions in the cultural field seem to be fatāwā (Islamic legal opinions) against 
writers like Salman Rushdie, Faraj Fawda, or Najīb Maḥfūẓ. This inability to enter the cul-
tural scene in a more constructive way is an important sign, because societies cannot be 
dominated without controlling its spiritual production. Even Iranian cinema will find itself 
shunted to the margins of the Islamic regime before it stands in direct contradiction with it. 
This sign, which can be seen positively by someone like myself, has a terrible impact in how 
a certain genre of Islamic fiqh (jurisprudence) dominates our societies and can lead them into 
a dark long period of disintegration. 

The second is what one can call the integration into a global market of artistic and cultural 
production. This phenomenon, obviously a part of our postmodern world, can also be read as 
part of the disintegration of our social and political structures after decades of dictatorships. 
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The Arab popular revolts had to face two walls: The wall of savagery put up by corrupt 
dictatorships that sought to suppress the cries for freedom and dignity by destroying the 
country and pushing towards a civil war; and the wall of political Islam that utilized democ-
racy and revolution as a way to impose a new type of dictatorship. In Egypt, the revolution 
faced the wall of political Islam and is now on facing the savagery of the first as well, while 
Syria faced the two walls, first the savagery of the regime and its militias, which transformed 
peaceful demonstrations into a continuous carnage, and then with the military confrontations 
that led to a regional savagery through a combination of confessionalism and fundamental-
ism, instrumentalized in the regional power struggle between the fundamentalists in Iran and 
the Gulf. 

The ideological emptiness that we are witnessing is, by necessity, paving the way to a 
path beyond iltizām. I am not referring here to the terms of iltizām that died with the death of 
the national militarized project. What I mean by the term ‘beyond iltizām’ is not being pas-
sive or neutral. There is no way of being detached from the tragedy of our societies. The total 
integration into the global market is only a myth that will lead nowhere. What I mean by this 
term is a double engagement: Destroying the dominant ideologies and constructing the idea 
of freedom and liberation. And this can only be done in the struggle for a secular democratic 
society and the struggle for the existence of a free individual, who can find in literature and 
cultural production a way to delve deeper in the exploration of the human soul. 
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