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Introduction: An Overview

Among policy makers and scholars of foreign affairs, the 
predominant form of analyzing relations between nation-states
has long been through the lens of a Realist worldview. 

An approach that views all nation-states’ political interactions as being
motivated exclusively by the desire to acquire, retain, and project power,
the Realist view of international relations is based on a broad set of
secularist–materialist assumptions regarding human exchanges.1 While a
Realist analysis can provide many remarkable insights as to the motivations
of nation-states in the context of economic and military competition and
conflict, it is less capable of anticipating, and less inclined to privilege, the
impact of individual human motivations, religious and social movements,
and identity-based politics on the conduct of international relations.

A religious analysis of international relations widens the origins of
nation-state behavior to include not only policy formation based on eco-
nomic and geostrategic considerations, but also other critical factors.2
Such factors are found within a nation’s modern religious culture, which is
influenced by its spiritual history, and the structure of belief of the people,
and not simply the institutions, which make up a country’s leadership as
well as its constituency. An exploration and analysis of the religious culture
in a nation-state will thus play the central role in determining the parame-
ters of a religious analysis of international relations.

For the purposes of this book, the term “religious culture” will refer to
a particular dimension of the social milieu in which all people live, and that
is most often distinguished by geographic locale, ethnicity, and nationality.
Religious culture teaches people to use language, metaphors, and appeals
to moral and ethical norms that are drawn from the dominant religious 
traditions of their particular geographic locale, but that for many have
ostensibly become secularized. As a political phenomenon, religious cul-
ture comes into play in the following contexts: (1) in the use of religious
symbols or language by a national government or other actors to convey
particular meaning or justify supposedly secular actions to its own general
populace or other international actors; (2) through religious language and
imagery as a vehicle for conveying meaning and value between members of
the general population; (3) as an appeal by the state and individuals to
moral and ethical norms drawn from what were originally religious sources
(particularly, but not limited to, the dominant religious tradition of the
respective nation-state); (4) the cultivation by national leadership of the
perception that the state acts in concert with, or out of sincere respect
toward, the dominant religious institutions and traditions in the nation-
state; and (5) the governmental use of religious ties and traditions to fortify
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the legitimacy of the state leadership and apparatus in the eyes of the 
people.

This book will assert that by acknowledging the intimate tie between
religion and power, a clearer understanding of nation-state conduct, as well
as various potential means of improving transnational cooperation, can be
attained. To separate the secular from the religious, as most international
relations analysis prefers to do, is to block an important angle of interpre-
tation regarding the motivation and behavior of national leaders. It is also
probable that in separating religion from political power, the observer runs
the risk of not seeing what is taking place on the ground. As the anthro-
pologist Henry Munson, Jr. has noted:

The relation between religion and power is invariably distorted when we
focus exclusively on the overtly political aspects of religion or the overtly
religious aspects of power. Without some idea of how a religion is under-
stood by ordinary people in their everyday lives, we cannot begin to assess
the political impact of the religious rhetoric of rulers and rebels. Conversely,
if we restrict our attention to the overtly religious facets of power, we exag-
gerate their significance and ignore others—like force, fear, and the rage of
people who cannot find work.3

Thesis/Questions
In light of the limitations of the Realist approach, this book will argue the
critical importance of employing a religious analysis of international rela-
tions, as an indispensable addition to existing approaches for interpreting
and improving relations between nation-states. To this end, this book will
propose a method for constructing a religious analysis of international
relations with the specific goal of providing a new means of identifying the
theo-ethical motivations of a nation-state and its population in its relations across
international borders. This goal will be pursued by applying this new method
of religious analysis to a particular case study: the modern relationship
between Spain and Morocco.

The objective of this book is informed by the central hypothesis that
many of the theo-ethical norms that affect and guide the life of a nation’s
people (including its leaders) can be identified through observing a nation-
state’s religious traditions through the hermeneutic of the land it occupies.
To accomplish this task, the modern analyst of international affairs must
examine the “Ecological Location” of the nation’s population and its
“Ecological Footprint.”

A creation of the Christian ethicist Daniel Spencer, Ecological Location
is a means of examining the human relationship with the greater Creation,
including the human’s relationship with the land he or she inhabits and/
or controls.4 By illumining the human relationship to greater Creation,
Ecological Location provides other insights into the norms guiding human
conduct. These insights include new approaches to understanding 
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community formation, relationships with those identified as “other,” and
the words and phrases people use to describe how human relationships
with human and nonhuman members of Creation are established, under-
stood, and maintained. Such social and linguistic phenomena not only
describe what a people need and do in order to survive, but also what the
religious culture in their respective countries has taught them to believe
about the origin, purpose, and value of the human and nonhuman world.
By identifying and understanding the Ecological Location of one’s own
nation, as well as in the country or countries with which it is in dialogue, a
diplomat comes into possession of an important means of communication
and bridge-building. For by determining the common points of agreement
within the Ecological Locations of two different nation-states, one may
identify common ground for cooperation that translates across differences
of nationality, religion, ethnicity, and culture. Simultaneously, Ecological
Location can be a highly insightful means of beginning to expose the roots
of conflict and the nature of inequalities that exist within and between
communities.

An equally important tool to analyze the case study is found in Mathis
Wackernagel and William Rees’ Ecological Footprint. Wackernagel and 
Rees have created a way to measure the impact of an individual, a commu-
nity, or even a nation upon Earth’s biosphere. By determining the amount
of hectares of land a nation uses in generating the amount of natural
resources it consumes, Wackernagel and Rees’ analysis calculates how far
beyond its borders a nation must go in order to sustain its levels of pro-
duction, consumption, and pollution. While one nation might live within
the means of its own frontiers, another may have an Ecological Footprint
that stretches around the globe. The use of the Ecological Footprint in
gauging the relationship between two neighboring nation-states or biore-
gions is invaluable, as it demonstrates not only each nation or region’s level
of dependency upon the other, but also the degree to which their existing
ecological relationship provides an avenue for conflict resolution and
cooperation.

This book will also introduce two new concepts into international 
relations discourse: Ecological Realism and Sustainable Diplomacy.
Underlying both of these ideas is the notion of approaching diplomacy as
an ecological discourse. Ecological Realism is the philosophical counter-
point to traditional Realism. In contrast to the anthropocentric assump-
tions of Realism, Ecological Realism is eco-centric. While Realism focuses
on the centrality of military and economic might, Ecological Realism pro-
vides new definitions of power that center on the nation-state’s and the
bioregion’s ability to ecologically sustain themselves. Ecological Realism
argues that the Earth economy is an indispensable arbiter of value, and
that human monetary systems do not reflect the realities of resource
scarcity or the limits of the natural world.

The fate of humans and nonhumans are inherently linked together
through our common location within the Earth’s biosphere. Thus, power
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in the context of Ecological Realism focuses on the ability of communities
to control their own levels of consumption. Societies are either sustainable
or not sustainable. Under Ecological Realism, survival is no longer isolated
to one group; it is a collective global goal and an unmitigated good, as all
human and nonhuman creatures share the reality of one common fate. For
this reason, Ecological Realism requires that the practitioners of diplo-
macy move beyond an individualistic nation-state to nation-state dialogue
and work toward a systemic multilevel approach to foreign relations that
focuses on promoting the health of bioregions. Under the rubric of
Ecological Realism, either we must all come together to acknowledge the
inherent limitations of the biosphere, to act in accordance with the reali-
ties of Earth’s capacity to support human consumption, or perish together
by denying these truths.

Sustainable Diplomacy converts Ecological Realism into policy and
practice. To this end, Sustainable Diplomacy maps a terrain that links reli-
gion, land, and power in order to analyze the conduct of human communi-
ties and their relationship to the biosphere. Sustainable Diplomacy is not
only interested in fomenting better relationships between heads of state;
rather, it also aims to promote better long-term relations between national
populations. This calls for a more intimate and profound understanding of
the lives, beliefs, and concerns of people “on the ground.”5 Therefore
Sustainable Diplomacy requires willingness to abandon old perceptions
and embrace new means of communication. A practitioner of Sustainable
Diplomacy must be familiar with the religious beliefs of the populations
he or she is engaging, their relationship with the land they live on, and the
relationships they carry on with those they call “neighbor.” For this reason,
Sustainable Diplomacy embraces a systemic approach to international
affairs, one in which there is authentic room for NGOs, religious organi-
zations, and various peoples’ movements to contribute to policy formation
and act as diplomats in their own right. Sustainable Diplomacy’s practi-
tioners will be called upon to be creative and innovative actors in an effort
to inspire people to “turn to Earth” as a model for conduct and long-term
sustainability.6 Ultimately, Sustainable Diplomats will be among the most
articulate advocates for bringing religious and ecological analysis of 
international affairs into the core practices of diplomacy.

In a world of escalating economic competition, the language employed
to describe the search for increasingly scarce resources is more and more
evident in public discourse. Yet the language of this book comes not from
the vocabulary of the marketplace, which in the Realist approach makes 
a commodity of all nonhuman (and much human) life. Rather, this project
is concerned with the language that reflects people’s spiritual ties, their
subsequent understanding of religious responsibility to their greater 
surroundings, and their concern for future generations. It is from this 
language that new policies will emerge, which will meet people where 
they live while inviting them to seek new directions for the future. Such a
language emerges from the awareness of living within a greater biosphere
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that is not designed by human hands. This language is heard in conversa-
tions that often begin in cafés, at schools, at dinner tables, and in many 
different places of work rather than in the traditional corridors of power.

The Case Study
The choice of Spanish–Moroccan relations as the geographic focus of 
this book is based on four considerations. First, the modern relationship
between Morocco and Spain brings into high relief the stark differences
between two countries whose economies, political affiliations, govern-
ment structures, and traditions differ. Second, the Moroccan–Spanish
relationship offers a wonderful opportunity to explore how a religious
analysis of international relations might serve to interpret relations
between what are two increasingly contentious political entities: those
nations in conflict whose respective religious cultures are defined by Islam
and Christianity. Third, this choice of case study reflects my own long-
standing fascination with the study and practice of Muslim–Christian dia-
logue, and my abiding interest in exploring the ecological dimension of
interreligious dialogue within international relations. Finally, despite any
and all differences between Morocco and Spain, it is the contention of this
inquiry that together, through a common history, genealogy, and geo-
graphy, Spain and Morocco comprise a single bioregion. The acknowledg-
ment of this common identity could be the basis of an entirely new 
relationship between these two countries.

My desire to explore the relationship between Spain and Morocco is
also drawn from personal experience. During two years of working as an
English teacher in Seville, in the southern Spanish province of Andalucia,
I spent nearly all of my free time traveling in Morocco. The more time I
spent crossing the Moroccan–Spanish border, the more symmetry I came
to see between the people, land, language, culture, and architecture of
these two nations. Through hearing and learning to speak the heavily
Arabic-influenced Andaluz dialect of Spanish spoken in Seville, to working
in the shadow of the twelfth-century minaret that is the symbol of the city,
I began to understand how dependent southern Spanish culture is on its
Muslim roots. Likewise, in having the privilege of living in Fez with a
Moroccan family while pursuing Arabic studies, my eyes were opened to a
deeper level of a rich and fascinating culture. Finally, by spending time
with the Spanish-speaking Riffian farmers of Morocco’s northernmost
mountain range, and noting over and over the fact that so many northern
Moroccans physically and culturally resemble their “European” neighbors
across the Strait, it became less and less clear to me what the border that
divides Spain and Morocco actually represents.

In Spain and Morocco, one encounters a fascinating history of two
nations that have, over the centuries, taken the opportunity to invade and
occupy one another’s land and people. This rich common history is 
the backdrop for the modern conflict, which is the Moroccan–Spanish
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frontier: the principal setting of one of the most contested migrations of
human beings seeking to cross (both legally and illegally) the North–South
split. I believe that this setting, because of the intertwined history and cul-
tural interdependence of the Spanish and Moroccan people, provides one
of the best contexts to reflect upon how Muslim–Christian relations can
be most constructively negotiated in the future.

Sources/Methodology
The methodology of this book will be based on comparative textual analy-
ses of both the first-person words of people “on the ground” and selections
from the Qur’an and the Bible. These texts will be used to fashion an eth-
ical framework for a subsequent political analysis of three points of con-
flict between Morocco and Spain: conflicts over land, natural resources,
and immigration. Additional scholarly texts and press articles are used,
analyzed, and critiqued throughout this book. Among the texts cited will
be those drawn from information gathered during 160 hour-long inter-
views conducted between June and October of 2000 with Spaniards and
Moroccans, from Barcelona in northern Spain to Guelmim, near the edge
of the Western Sahara. The use of interviews in this book will be guided by
the qualitative anthropological approach, which acknowledges that the
opinions and observations of individuals can never be seen as normative
for an entire group of people. The use of interviews fulfills two goals of this
project: (1) to offer the reader an opportunity to hear a variety of voices
from across the Spanish and Moroccan social spectrums; and (2) to insure
the inclusion of voices that are often excluded in the construction of polit-
ical policy.7 These interviews, based on a set of questions that invited the
interviewee to describe his or her Ecological Location, captured portraits
of farmers, fishermen, artists, students, construction workers, teachers,
home makers, religious leaders, and the unemployed, among others. While
no set of interviews (or textual analyses) can hope to paint the definitive
and/or objective portrait of the highly complex Moroccan–Spanish 
relationship, I believe that this approach has provided a viable strategy 
for raising and clarifying some important questions, as well as guiding fur-
ther study.

Beginning with an overview of one of the principal modern sources of
the realpolitik analysis of international relations, this project will move 
on to engage the following sources: (1) a consideration of the work of some
of the major proponents of a religious analysis of international affairs; (2) a
synopsis drawn from historical texts recounting the evolution of the rela-
tionship between Spain and Morocco; (3) a comparative treatment of some
Muslim and Christian scriptural narratives that engage the relationship
between human beings and the land, natural resources, and those consid-
ered to be “other”; (4) selections from 160 interviews conducted with
Spaniards and Moroccans describing their own personal Ecological
Locations; (5) an analysis of a variety of books and articles detailing some
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of the theological, economic, political, and cultural influences that serve to
help describe Morocco’s and Spain’s Ecological Locations as nation-states;
(6) a treatment of the friction caused by Spain’s continued holding of land
on the Moroccan landmass; (7) the struggle over control of fishing grounds
between Spain and Morocco; (8) a consideration of the phenomenon of
the Moroccan–Spanish frontier as the setting for the majority of legal and
illegal North African immigration into the nations of the European Union
(EU); and (9) a survey and critique of the future applications of Ecological
Realism and Sustainable Diplomacy, including a treatment of the future of
Spanish–Moroccan relations in the context of the EU, the relationship
between Muslims and Christians, the growing tensions and opportunities
presented by the North–South split, and the importance of coming to
view Spain and Morocco as one bioregion.

Making New Connections
This work is an attempt to contribute to the building bridges among the
disciplinary perspectives of the fields of Christian and Islamic Ethics,
International Relations, History, Anthropology, and Environmental
Studies. This project emerges from the conviction that all these fields
must be placed into more comprehensive dialogue with one another.

As a Christian ethicist, I have written this text from a particular disci-
plinary perspective. As a student of diplomacy, Islam, and environmental
ethics, I have undertaken in these pages to challenge religious exclusivism,
and to invite ethicists from across the religious spectrum into dialogue
with a variety of disciplines that are all too often kept separate. While the
religious context of this work is Muslim–Christian dialogue, the founda-
tional arguments put forward in this text could apply to many other 
dialogues among many other faith traditions. Advocating such work from
the perspective of Christian Ethics is therefore an invitation to broaden 
a number of conversations including those within the Christian commu-
nity itself.

With noteworthy exceptions, the discipline of Christian Ethics is not
generally inclined to engage the subject of International Relations com-
prehensively. Most Christian ethicists approach political ethics from an
individual, small group, or domestic context.8 It is true that the religious
implications of political exchanges and the political qualities of interreli-
gious dialogue have been the focus of the work of more than one Christian
ethicist. However, when political analysis reaches the level of examining
relations among nation-states, most Christian ethicists have traditionally
ceded their ground to secular scholars. While Reinhold Niebuhr’s
“Christian Realism” is one of the more noteworthy exceptions to this rule,
its propensity to validate a Realist analysis (along with its admitted attend-
ing moral analysis of the Realist world) did little to distinguish Christian
ethics from its secular counterparts in political theory.
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In contrast to the current approaches with which Christian Ethics has
taken to engaging international relations analysis, the approach of this
project is a constructive, supplementary, and revisionary challenging of the
currently accepted norms. To begin with, this project work is an effort to
push beyond the limits of the classical Realist paradigm of International
Relations in a manner that encourages others in many fields, including
Christian and Islamic Ethics, to question the rationale of Realism’s pri-
macy. Second, by modeling an alternative methodology to the dominant
approach of foreign affairs analysis, this book, taken as a whole, is an
attempt to make persuasive the claim that a religious analysis should 
be central to the discipline of examining relations among nation-states. 
In addition, by adapting Daniel Spencer’s Ecological Location and
Wackernagel and Rees’ Ecological Footprint to the task of describing the
theo-ethical norms of a particular nation-state, the following pages are an
effort to commend the importance of the ecological dimension of reli-
gious and political analysis to audiences not yet informed by this perspec-
tive. Finally, by modeling a new religious approach to international affairs
analysis, through Ecological Realism and Sustainable Diplomacy, it is
hoped that this book can be a source of inspiration to those in the field to
recognize foreign affairs as a legitimate and critical area for future work in
all traditions of Religious Ethics.

A Synopsis of the Chapters
This book is divided into six chapters, whose content and objectives will
be presented in the following order.

Chapter 1, “Interpreting Human Communities in Conflict,” will 
present and critique some of the core precepts that guide a classical Realist
analysis of international relations, by focusing on the work of Hans
Morgenthau, alongside those who have argued the importance of con-
sidering religion in the analysis of relations among nation-states. This
chapter will then turn to introducing the concepts of Ecological Location,
the Ecological Footprint, Ecological Realism, and Sustainable Diplomacy
as tools to employ in the analysis of international relations. Chapter 1 
will conclude by naming the normative guideposts or framework of
Sustainable Diplomacy: solidarity, participation, sufficiency, equity,
accountability, material simplicity, spiritual richness, responsibility, and
subsidiarity.9

Chapter 2, “The Foundations of the Eco-Historical Landscape of
Moroccan–Spanish Relations” will present a historical overview of
Moroccan–Spanish relations through the lens of Ecological Location. The
chapter will conclude by presenting the three sources of conflict between
Spain and Morocco that will be the subject of the following chapters: 
the conflict over land (Ceuta and Melilla), the conflict over natural
resources (fishing rights), and the conflict over people (immigration, legal,
and illegal).

8 Sustainable Diplomacy
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Chapters 3–5 will follow the same structure. Each chapter will begin
with the words of one Spaniard and one Moroccan on the theme of the
chapter. Passages from these interviews will be followed by a scriptural
comparison of the Bible and the Qur’an on a theme that speaks directly to
the topic of the chapter. In light of the statements of the interviewees and
scriptural selections, common and contrasting ethical principles will be
proposed and analyzed. Each chapter will then present a portion of the
Ecological Footprint illuminating an area of Spanish and Moroccan con-
sumption. The chapters will end by returning to the ethical principles first
presented, using them as a framework for a political analysis of the point
of conflict being considered.

Chapter 3, “The Conflict Over Land: The First Human, Land Use and
the Two Cities,” will begin with the words of one Moroccan and one
Spaniard on the subject of the Ceuta and Melilla, Spain’s two city-states on
the Moroccan land mass, and will follow with a comparison of the Biblical
and Qur’anic narratives on the creation of Adam. These two elements will
inform the construction of guiding ethical principles for analysis. Chapter 3
will then present an Ecological Footprint analysis of Spain and Morocco
on the topic of land consumption. This chapter will then turn to a politi-
cal analysis of the conflict over Spain’s two holdings on the Moroccan land-
mass, using the framework of the ethical principles established at the
beginning of the chapter.

Chapter 4, “The Conflict Over Natural Resources: The Tree of Life and
the Tree of Being, the Consumption of Natural Resources, and the Fish
Wars,” will begin with the words of one Spanish and one Moroccan inter-
viewee speaking on the subject of resource consumption and scarcity. A
comparison of the Christian Tree of Life and the Islamic Tree of Being and
the common and contrasting ethical principles drawn from these sources
will follow. The chapter will then turn to the portion of the Ecological
Footprint that addresses ocean resource consumption. Finally, by using the
common and contrasting ethical principles proposed at the beginning of
the chapter, chapter 4 will offer a political analysis of the ongoing conflict
between Spain and Morocco over fishing rights.

Chapter 5, “The Conflict Over People—The Story of Abraham and
Ibrahim and the Strangers, the Consumption of Illegal Human Labor, 
and the Conflict Over Immigration,” will begin with some interviewees’
reflections on immigration, followed by a comparison of Biblical and
Qur’anic treatments of the story of Abraham/Ibrahim and “the strangers.”
After offering common and contrasting ethical principles in light of the
words of the interviewees and the scriptural accounts, the chapter will
then propose expanding the Ecological Footprint to include the impact
and cost of illegal labor. In its conclusion, chapter 5 will use the chapter’s
earlier established ethical principles as a framework for a political analysis
of the ongoing conflict between Spain and Morocco over immigration.

Finally, chapter 6, “The Future of Sustainable Diplomacy” will examine
the possible future roles of the Spanish–Moroccan relationship, looking at
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the two countries as a common bioregion, as a point of contact between
the EU and the Maghreb, and as a relationship between a predominantly
Christian and a predominantly Muslim country. The chapter will then turn
to the goals of Sustainable Diplomacy, and the impediments to imple-
menting it as a practice. These subjects will be followed by a treatment of
the “cross-traditional sins” that plague the followers of both Christianity
and Islam, as well as some general common ethical principles. The conclu-
sion of chapter 6 will pose some of the questions that remain in light of
this study, and challenge Muslims and Christians to defy traditional calls of
religious exclusivism and other forms of separation, and to make a pil-
grimage together.

As I have noted, this book will engage several fields: Christian and
Islamic Ethics, International Relations, History, Anthropology, and Envi-
ronmental Studies. Although I am neither a Spaniard, nor a Moroccan, 
I draw upon these fields as a committed American student who wants to
understand the subject at hand on a more profound level. The reader of
this text is therefore invited to join me in this inquiry, bringing all your
questions, along with an openness to engage in new conversations. With
this in mind, I offer this writing as simply one particular interpreter of
ideas, who desires many further conversations and many more conversation
partners.

10 Sustainable Diplomacy
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Chapter 1

Interpreting Human

Communities in Conflict

There is a mountain between us
And the roads are closed
And the messengers are few
Some people dig springs
But jealousy prevents water from running
There is a mountain between us
I don’t need to send any messengers to my God
There is a mountain between us
I am standing in front of His gate
There is a mountain between us
My friend is as rare as a tajine
There is a mountain between us
He is never sated the person who eats it
There is a mountain between us
I walk and you walk
And God’s will brought us together
There is a mountain between us
Who came first
And who came last,
Nobody can tell me
There is a mountain between us1

—from a Tamazight song by Ali Ouzineb
and Mohamed Qat

Interpreting the dynamics of human communities in conflict presents
a variety of challenges. Historians search for the root cause of a
dispute in order to seek modern solutions. Economists struggle with

the ins and outs of trade and the disparate value of goods and services in the
name of striking an understanding. In turn, diplomats grapple with the work
of the historian and the economist as they seek a stabilizing balance of power
between warring factions or nation-states. All three of these forms of analy-
sis make significant contributions to the work of conflict resolution, and each
provides tools and insights lacking in the other two.

“There is a mountain between us,” sings the writer of the song. It is a
mountain that both separates and connects, while helping to form the
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identities of those who live on either side of it. Those who interpret
human conflict are obliged to identify both the barriers and pathways to
cooperation. “The roads are closed,” sings the writer of the song, “and the
messengers are few.” For the author of these words, the land itself reflects
not only the actions but also the temperament of the people. The hard and
substantive work of digging wells is negated by human jealousy, which
prevents the water from running. In turn messengers, like water itself, are
in short supply, perhaps due to the same factors that have blocked the
springs. The land is thus a connector, a barrier, and a reflection of human
failings. Despite all these variables, however, the Divine appears to be
constant. “I don’t need to send any messengers to my God. . . . I am stand-
ing in front of His gate,” sings the writer. God is present and access to God
is not contingent on the quality of any road. “I walk and you walk, and God
brought us together.” The mountain remains, but its ability to separate is
laid aside. God’s transcendence allows humans to move beyond what
appear to be insurmountable barriers. And what were formerly seen as
barriers now serve a different role.

Who came first
And who came last,
Nobody can tell me
There is a mountain between us2

The human relationship to land and to the Divine are thus seen as the
means to building human relationships, rather than the source of acrimony
and conflict.

What is missing in the prevailing analyses of relations among nation-
states? What are the questions not being asked by the dominant schools of
thought in seeking conflict resolution? Could the land and the greater
biosphere play a role in promoting understanding between different
nation-states? Is the role of religion potentially positive in the work of
conflict resolution?

This chapter is an attempt to go beyond the boundaries of the prevail-
ing schools of international affairs by raising the issues of power, language,
religion, sustainability, and transnational cooperation in a new light,
informed as much by the concerns of international relations theorists as it
is by theologians and farmers. The degree to which such a project succeeds
is based on its ability to find a common language that crosses the bound-
aries of varying disciplines and ideologies. The time has arrived to examine
the likelihood that the common language is found in the ecosphere itself.

Statesmen, stateswomen, and those who wage war use maps, or other
attempts to express the physical contours of the Earth, as they begin to
consider their options. They most often do so in an anthropocentric light.
The aim of this writing is not only to question the logic of anthropocen-
trism, but to explore the implications of considering the ecosphere itself
as an actor on the international stage. This chapter will argue that the
ecosphere itself should not be viewed as a neutral actor; instead it should
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be seen as an active source of common language, a focal point in the
sharing of stories of faith, and the ground for learning about a new way for
humans to live sustainably together with nonhuman creation. It has been
said that the biosphere itself holds the key to lasting human cooperation.
Humans, who are embedded within its confines, are ultimately obliged to
confront the limitations of their current practices of consumption and
pollution, or risk their own demise.

Clearly, there is a need for a new and fresh approach to the conduct of
diplomacy, not simply as an academic exercise but as a necessity. The time
has arrived to move beyond the old worldviews that have guided our
definitions of power and the singular nation-state. Now we are called to
ask ourselves an entirely new set of questions, ones that include the con-
cerns of consumption, language, religion, race, ethnicity, culture, national-
ity, and bioregions. We must ask ourselves what will be required to foment
cooperation, not only between leaders of nation-states, but also between
entire transnational populations, across the contentious boundaries of
race, religion, ethnicity, nationality, class, and gender.

The models of diplomacy that have focused solely on singular 
state-to-state relations must now give way to a more organic model, which
is influenced not by artificially designed borders, but by the dictates of the
biosphere. At the same time the human propensity to separate the human
population from the biosphere or to hierarchically stratify nonhuman
creation must be rejected in favor of an understanding that humanity is
deeply and inextricably embedded in the entire ecosphere. Such a human
relationship with the biosphere is dialectical, with each side influencing
the other. Further, such a relationship overrides any human claims of
ownership or control over human or nonhuman creation. Finally, an under-
standing of the ecosphere as ultimately the central player in human
relations turns on its head our previously understood definitions of power,
including its origin, form, focus, and future.

This chapter begins by considering one of the classic approaches of
international relations analysis, the Realist school, followed by the intro-
duction of three newer methodologies. One approach focuses on the role
of religion in conflict resolution, as a corrective to traditional ways of
understanding relations among nation-states. The second methodology
centers on the Ecological Locations of the nation-states in dispute, as
potential sources of identity, understanding sustainability, and coopera-
tion. The third approach seeks to determine the Ecological Footprint a
nation-state makes upon the Earth in its consumption, destruction, and
preservation of natural resources.

“There is a mountain between us,” sings the author of the song. What
role can this mountain play? Where do the people understand the moun-
tain to have come from? Who owns the mountain and what distinguishes
the people living on one side of the mountain from the other? What are
the understandings of the role of the Divine in this relationship? The fol-
lowing pages are an effort to approach old dilemmas with new questions,
in the hope of gaining a new perspective.
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Political Realism
While the Realist school is hardly the only school seeking to analyze
relations between nation-states, it can in many ways be viewed as a “classic
approach.”3 By examining Realism, we are given a window into diplomacy’s
formative past and sometime present. Thus, in order to appreciate how far
we still have to move, an analysis of Realism is one way of understanding
many of the long-ingrained habits in the current practice of foreign policy.

In the Realist view, diplomacy is governed by a broad set of secular and
material assumptions regarding human exchanges, and understands
nation-state conduct as guided by the desire to acquire, retain, and project
power. Scholars of foreign affairs trace the roots of the Realist school to
the Enlightenment, and they attribute its understanding of human con-
duct to a lineage of influences that include Machiavelli, Auguste Compte,
and Max Weber.4 In this regard, Realism is a synthesis of the work of many
thinkers. Hence, the Realist school’s materialist approach to international
affairs is an attempt to anchor the discipline in readily identifiable and
previously acknowledged forms of analysis.

One of the more prominent twentieth-century proponents of the
Realist school was Hans J. Morgenthau. While Morgenthau was only one
of Realism’s many proponents and definers, he offers a familiar and useful
approach to defining Realism. Much of Morgenthau’s work was an
attempt to distill what we can call “classic Realism.” In his book, Politics
Among Nations, Morgenthau outlines what he describes as the six
principles of political Realism:5

1. Political realism believes that politics, like society in general, is governed
by objective laws that have their roots in human nature. In order to
improve society it is first necessary to understand the laws by which
society lives. The operation of these laws being impervious to our
preferences, men will challenge them only at the risk of failure.6

For Realism, the objective laws that govern society were long established
in antiquity. One law, according to Morgenthau, is that individuals and
nation-states are predisposed to act in their own self-interest. The task of
Realism is thus to “distinguish in politics between truth and opinion.”7 In
Realism, the political objectives of a nation-state are therefore best ascer-
tained by observing its actions, not through listening to the rhetoric of its
leaders. Such has been the case throughout history. Drawing conclusions
regarding observable nation-state conduct is therefore, in the eyes of the
classic Realist, a practice that is rational and objective. For Morgenthau, 
a theory’s veracity is enhanced rather than diminished by its longevity.8

Morgenthau’s second principle goes to the heart of his definition of
Realism:

2. The main signpost that helps political realism to find its way through the
landscape of international politics is the concept of interest defined in
terms of power.9
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For the classic Realist, heads of state are guided by the desire to and
necessity of acquiring, retaining, and projecting power. In Realism, inter-
est defined as power is the most apt means of imposing intellectual disci-
pline and rational order on the field of international relations.10 This is
because by viewing relations among nation-states through the lens of
interest defined as power, one can see more clearly the consistency in the
actions of seemingly disparate countries. According to Morgenthau, this
consistency remains “regardless of the different motives, preferences and
intellectual and moral qualities of successive statesmen.”11 For this reason,
classic Realism holds that it is not important to understand the motives of
a statesman or stateswoman but rather his or her “intellectual ability to
comprehend the essentials of foreign policy.”12 Classic Realism, does not
disregard the impact of political ideals or moral principles, it requires “a
sharp distinction” between what Morgenthau calls “the desirable and the
possible.”13

Morgenthau’s third principle of political Realism reads as follows:

3. Realism assumes that its key concept of interest defined as power is an
objective category which is universally valid, but it does not endow that
concept with a meaning that is fixed once and for all.14

Therefore, power can take on many forms and be “anything that establishes
and maintains the control of man over man.”15 According to Morgenthau,

. . . power covers all social relationships . . . from physical violence to the
most subtle psychological ties by which one mind controls another. Power
covers the domination of man by man, both when it is disciplined by moral
ends and controlled by constitutional safeguards . . . and when it is that
untamed and barbaric force which finds its laws in nothing but its own
strength and its sole justification in its aggrandizement.16

According to Morgenthau, despite its potential for destruction, power can
temporarily be brought into a system of checks and balances. Among 
the most useful of these systems is a balance of power. According to
Morgenthau, a balance of power is “a perennial element of all pluralistic
societies.”17 The concept that the potential for striking a balance of power
exists across the spectrum of circumstance appeals to the Realist view-
point, which seeks to draw on what it sees as an extant phenomenon rather
than to impose what Morgenthau would call an “abstract ideal.”18 This is
because according to the dictates of classical Realism, transformation only
occurs when leaders of nation-states manipulate such “perennial forces” as
a balance of power in the search for peace and security.19

Morgenthau’s fourth principle of Realism addresses the topic of political
ethics:

4. Political realism is aware of the moral significance of political action. It is
also aware of the ineluctable tension between the moral command and
the requirements of successful political action.20
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Realism does not allow for the application of abstract, universal ethics to
the conduct of nation-states. Rather, moral principles must be interpreted
“through the concrete circumstances of time and place.”21 Given this
standard, the classic Realist argues that while the nation-state “must judge
political action by universal moral principles, . . . the moral principle of
national survival” is paramount in the conduct of political action.22 For this
reason, notes Morgenthau,

Ethics in the abstract judges action by its conformity with the moral law;
political ethics judges action by its political consequences.23

Interest defined as power provides a universal principle for conducting
political exchanges and the best means of anticipating future nation-state
conduct. At the same time “prudence—the weighing of the consequences
of alternative political action,” is considered to be “the supreme virtue in
politics.”24

Morgenthau’s fifth principle of Realism reads as follows:

5. Political realism refuses to identify the moral aspirations of a particular
nation with the moral laws that govern the universe.25

For classic Realists, political Realism dictates that nations must resist the
temptation to see themselves as the vanguard of what is good and true. For
while it is possible to be familiar with universal moral laws, it is quite
another thing to know “what is good and evil in the relations among
nations.”26 For this reason, interest defined in terms of power is once again
an essential concept, for interest defined as power allows one to judge the
behavior of all nations, including one’s own, by the standards of self-
interest. Thus, each nation is able to form policies taking into considera-
tion the interests of other nations “while protecting and promoting those
of [their] own.”27

Finally, Morgenthau’s sixth principle of political Realism stresses the
preeminence of the political standard over other standards of analysis in
international relations:

6. The political realist is not unaware of the existence and relevance of
standards of thought other than political ones. As [a] political realist
[one] cannot but subordinate these other standards to those of politics.28

Classic Realism stresses the autonomy of the political over other standards
of thought in international relations. For example, according to
Morgenthau, a strictly legalistic standard of international relations could
undercut a nation-state’s ability to protect its interest defined as power.
Thus, an illegal seizing of territories by a hostile nation will not necessar-
ily be reversed by a strictly legalistic response. That is not to say that other
standards are of no consequence. The economic, legalistic, and moralistic
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standards, to name three, exert critical influence in the realm of
international relations. For the classic Realist, however, these other standards
are subordinate to the political standard of interest defined as power.29

Hans Morgenthau’s version of the Realist school defines politics as it is
still practiced by many on the international stage. Certainly this can be
said of Morgenthau’s insistence on defining interest in terms of power.
Desiring to place political theory in the realm of the hard sciences, the
Realist school emphasizes the universal over the exceptional. Likewise,
classic Realism’s law of self-interest and rejection of a moralistic–legalistic
understanding of international relations underscores a desire to render a
uniform portrait of relations among nation-states. At the same time, clas-
sic Realism insists that conclusions can only be based on incontrovertible
evidence. Thus, a national leader’s words are of less consequence than his
or her actions.

What is the Realist school’s ideal arrangement among countries? In a
world where interest is defined in terms of power, classic Realism finds
equilibrium in striking balances of power among competing nation-states.
Such a balance, however, is temporal and requires constant maintenance
on the part of national leaders who must work to distinguish between what
is desirable and what is possible. What is impossible, notes Morgenthau, is
the capacity to know what is good and evil in the realm of international
relations.30 Knowledge is in the doing. What is good and what will work
will not emerge from a universal idea of good but rather through the
concrete circumstances of practical experience.

Yet what is missing from classic Realism’s portrait of international rela-
tions? To begin with, the Realist school is exclusively secularist–materialist
in its assumptions regarding human motivations. For this reason, a Realist
analysis does not privilege appeals to moral norms beyond the necessity of
increasing nation-state prestige and power. According to the political the-
orist Stanton Burnett, the Realist school’s arrival into international affairs
theory was a response to a perceived lack of scientific theory in the field.31

In its thirst to imitate the physical sciences (and to gain, therefore, the
success and prestige the physical sciences have in our society), the Realist
school, along with its offspring and principal competitors, was dogmatically,
unflinchingly secular. Its denial of human—including religious and
spiritual—factors was a mere part of its denial of all cultural factors as signif-
icant in the shaping of the behaviors of states (the only actors on display).32

At the same time, classical Realism’s worldview is strictly anthropocentric.
Power is defined in exclusively human terms, while moral principles find
their origin in human choice and design. Realism argues that human
efficacy lies in the recognition of the ultimacy of human power. Thus, for
classic Realism, the amelioration of the problems the human community
faces will be brought about by selective human control, governed by the
knowledge and actions of nation-state leaders.
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Realism’s insistence on the primacy of the nation-state sets the stage for
a variety of assumptions. In Realism’s analysis, “success” is a compartmen-
talized commodity, relegated to the individual perceptions of each nation-
state. When competing perceptions find harmony, conflict is reduced,
though this is considered by the classic Realist to be a nonnatural state of
being.33 In addition, by insisting on the nation-state as the ultimate arbiter,
classic Realism discounts other sources of influence and power, including
NGOs and the greater biotic system itself. Finally, classic Realism rejects
the possibility that the spiritual life of a nation-state’s inhabitants and
their leaders might bring to bear influence on the conduct of relations
among nation-states. At the same time, classic Realism ignores the pres-
ence and importance of the current state of the biosphere, and the need to
change human ecological conduct. As a post-facto form of analysis that
focuses on human power, classic Realism is thus unable to provide models
of sustainability.

Religion and International Relations
Classic Realism discounts the possibility that religion is a principal source
of conflict and conflict resolution. Yet in the wake of the Cold War, from
which the Realists drew much of their direction, different sources of con-
flict and negotiation have necessarily emerged. Douglas Johnston, in his
essay entitled “Introduction: Beyond Power Politics,” offers but a few:

With the decline of the East-West confrontation and most of its regional
manifestations, few of the conflicts that evolve will be rooted any longer in
the old Cold War ideologies. Instead, most will derive from clashes of com-
munal identity, whether on the basis of race, ethnicity, nationality, or reli-
gion. Such disputes tend to occur at the fault lines between rival
nationalities or in situations where societies are suffering from the strains of
economic competition and rising expectations. These are the most
intractable sources of conflict, and they are the sources with which conven-
tional diplomacy is least suited to deal.34

At the same time, Johnston reminds his readers that religion can be a
binding force rather than a fractious one. Parties in conflict can be
appealed to on the basis of faith, often with positive results.

We also inadequately appreciate the transformational possibilities that exist
when the parties involved in a conflict can be appealed to on the basis of shared
spiritual convictions or values. Implicit in the latter is the prospect that, under
the right conditions, the parties can operate at a higher level of trust than
would otherwise be possible in the realm of realpolitik. This is not to suggest
that it is an “either-or” proposition with regard to the spiritual and the secular.
More likely, it is a “both-and” phenomenon in which a breakthrough at the
spiritual level is made possible once the political, economic, and security
“planets” have been brought into some kind of proximate alignment.35
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Thus, the introduction of religion as an element of consideration is not
introduced at the expense of traditional secular modes of analysis. Rather,
religion illumines what has until now been seen as exclusively secular. Such
a phenomenon is seen as a direct contradiction to those who view the sec-
ular and the spiritual as mutually exclusive. Edward Luttwak, in his essay
“The Missing Dimension,” explores the inherent tension in this claim.

Astonishingly persistent, Enlightenment prejudice has remained amply
manifest in the contemporary professional analysis of foreign affairs.
Policymakers, diplomats, journalists, and scholars who are ready to overin-
terpret economic causality, who are apt to dissect social differentiations
most finely, and who will minutely categorize political affiliations and are
still in the habit of disregarding the role of religion, religious institutions,
and religious motivations in explaining politics and conflict, and even in
reporting their concrete modalities. Equally, the role of religious leaders,
religious institutions, and religiously motivated lay figures in conflict resolu-
tion has also been disregarded—or treated as a marginal phenomenon and
hardly worth noting.

One is therefore confronted with a learned repugnance to contend intellec-
tually with all that is religion or belongs to it—a complex inhibition com-
pounded out of the peculiar embarrassment that many feel when faced by
explicit manifestations of serious religious sentiment; out of the mistaken
Enlightenment prediction that the progress of knowledge and the influence of
religion were mutually exclusive, making the latter a waning force; and some-
times out of a willful cynicism that illegitimately claims the virtue of realism.36

Clearly, the fear of the ostensibly unquantifiable has frightened analysts
from the pursuit of religion as an analytical tool. The influence of religious
faith and culture cannot be quantified in the same manner as an economic
index. Such inadequacies, however, do not by any means limit religion’s
influence in the realm of the political.

The Cost of Neglecting the Religious Dimension of Analysis:
Iran, Iraq, Afghanistan, and U.S. Foreign Policy

It is interesting to note that three of the greatest blunders in late
twentieth-century Western foreign policy have been made by a country
(the United States) whose ostensible religio-cultural identification is
Christian, and whose errors were made in the course of attempting to
engage three Islam-identified nation-states: Iran, Iraq, and Afghanistan.
While retrospective consideration of these three cases clearly illustrates
the utility of valuing the role of religion in nation-state identity formation,
the original absence of such an approach is particularly ironic when consid-
ering the depth of analysis that was lavished on secular factors governing
the conduct of these three countries and their respective populations.37

The case of U.S. policy formation with regard to Iran provides what is
possibly the richest example of the consequences of neglecting the
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religious dimension of analysis. According to Edward Luttwak, American
errors can be attributed to three specific and erroneous assumptions: 
(1) that opposition to the Shah was not based on a religious rejection of
Westernizing modernization and the authoritarian regime that promoted
it; (2) that only “modern” Iranians (i.e. secular) were likely to have the
means and motivation ultimately to control Iran’s fate; and (3) that a
religiously identified movement, such as the one whose leader (Khomeini)
was living in exile in Paris, could never command the broad base of support
required to govern a nation of the size and diversity of Iran.38 Barry Rubin,
a political analyst of Iranian politics, argues that these three false assump-
tions prevented the United States from being able to anticipate, or even to
understand, many of the choices that the new Iranian leadership ulti-
mately made, because those possibilities did not reside within the bound-
aries of what was then considered to be “rational” behavior. These choices
included Tehran’s seizing of the American Embassy, its choice to continue
a war with Iraq “long after the battle was counterproductive,” and
Khomeini’s issuing of a fatwa calling for the murder of Salman Rushdie at
the very “moment Iran [desperately] needed Western investment for
reconstruction.”39 Clearly, in a secularist context, many of the Iranian lead-
ership’s choices have defied the rules guiding the market economy or a
classical Realist analysis of nation-state conduct. Yet as an expression of
policy based on the privileging of religiously guided motivations, all three
of these events can be understood, and some, perhaps, might even have
been possible to anticipate.

As the case of Iraq continues to unfold, U.S. policy formation remains
consistent in its reluctance to privilege the religious influences that could
serve to contextualize much of Iraq’s behavior. Backed by the United
States early in his leadership of Iraq, Saddam Hussein and his Ba’ath party
were seen as an important Sunni bulwark in the overall U.S. strategy to
contain what was viewed as the offensive geographic aspirations of the
Shi’i leadership of Iran. Having equated Saddam Hussein’s nominal identi-
fication with the Sunni branch of Islam with political moderation, the
United States and much of the West was taken by surprise when Iraqi
troops seized neighboring Kuwait. The subsequent coalition building and
Gulf War that followed marked yet another lost learning opportunity for
the West. Having decimated Iraqi forces, the coalition army stopped short
of taking Baghdad—at the time, a choice that was the subject of much
speculation. To enter Baghdad, however, would have risked bringing about
the end of what was still considered to be the preferable leadership of the
Sunni Iraqi minority over that of the majority Shi’i population.
Eliminating Saddam would have also risked the fracture of Iraq along eth-
nic as well as religious lines, not only in terms of the Shi’i majority, but also
because of the sizable Kurdish population within the boundaries of Iraq
who harbor their own aspirations for independence. The ultimate
American choice, to maintain the status quo in Iraq by employing a modi-
fied policy of containment, was clearly a decision guided by the assumptions
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of a classic Realist analysis and a privileging of the will of market forces. An
Iraq that is broken into pieces along the lines of Shi’i, Sunni, and Kurdish
populations would seriously undermine the U.S. goal of using Iraq as a
buffer state in the containment of Iran. From a Western perspective, the
breakup of present-day Iraq would also greatly complicate future petro-
leum extraction and export from the region. Making the religious and eth-
nic borders within Iraq national borders would require multilateral
negotiations, whereas the current configuration requires only bilateral
exchanges. Such policy decisions on the part of the United States and its
allies, however, have not changed the fact that Iraq remains highly unsta-
ble; a situation that brings into question its capacity to be perpetually gov-
erned by one central government due to powerful religious, ethnic, and
secular schisms within the population. Yet despite these factors, U.S. pol-
icy formation remains clearly guided by a belief that privileging a classic
Realist analysis is the best means of obtaining future security in the region,
an assumption that defies most of the lessons of recent history. Regretfully,
this same Realist worldview has been sustained in George W. Bush’s most
recent military incursion into Iraq.

The American experience in Afghanistan is yet another example of a
secular Realist analysis diminishing the possibility of successfully anticipating
the trajectory of policy choices involving religious actors. In the wake of
the 1979 Soviet invasion of Afghanistan, American policy makers explored
a number of options, finally concluding under the Reagan administration
that the backing of Muslim Afghani insurgents employing guerilla tactics
would be the most cost-effective approach with the best chance of
expelling the Soviets. In this case, U.S. choices were guided by more than
a teleological approach, which saw the guerilla forces as the most effective
extant option toward realizing the goals of a purely secular analysis. By
diminishing and universalizing the importance and specific nature of the
religious ideals guiding the Afghani fighters (who, unlike their American
backers, did not see their struggle in the context of the ongoing Cold War),
U.S. analysts were unable to anticipate the link of governance and reli-
giously driven Civil War that would emerge from the vacuum created by a
Soviet pullout. Unfortunately, this willful blindness to such “facts on the
ground” persists throughout the conduct of American foreign policy in
Afghanistan in a post–9/11 world.

Ultimately, the secularist assumptions made by the United States and
many of its Western allies are among one of the greatest shortcomings of
the classic Realist approach: principal among these is the assertion that in
the modern era, the influence of religion must be diminished in order for
a nation to form a national self-consciousness. At the same time, when
some secular analysts do express a willingness to take seriously the power
and influence of religious forces, they most often do so by treating each
religion as though its followers were an ideological and/or theological
monoculture, without nuance, internal debate, or conflict. Thus, Western
acknowledgment that there are different types of Islam, let alone different
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types of Sunnis and Shi’is, is an admission that is most often only
reluctantly made after the failure of a policy.

Approaching every religiously identified political actor/movement as a
distinct and unique entity, not only in terms of religious allegiance, but also
in ethnicity, race, class, and specific geographic location, should clearly be
the foundation of any successful prescriptive approach to forming the for-
eign policies of the future. As Stanton Burnett has observed:

. . . the fact that modern sociology (and its offspring, modern political
science) lacks tools of analysis for important parts of the life of [people] and
nations should not impede sober consideration and serious “use” by diplo-
mats of this whole range of ethical, religious, spiritual, philosophical, and
mythical phenomena, which are important to political actors and poten-
tially helpful interveners.40

Yet the conduct of foreign policy is hardly limited to the guidance and con-
trol of conflict. At its best, diplomacy’s business is the art of building
peaceful and mutually beneficial alliances. Building any type of lasting and
cooperative peace between two or more nations requires the mutual
acknowledgment and understanding of each nation’s culture and the aspi-
rations harbored by its people. Such goals, it would therefore seem, cannot
be attained in the absence of analyzing the impact of religious movements
and culture upon the political history and present-day circumstances of
nation-states.

Deepening the Reading of a Nation-State: 
Ecological Location

Understanding the underpinnings of conflict between nation-states often
requires the use of unconventional means. As we have seen, international
relations analysis that dismisses a religious analysis risks misunderstanding
the conflict at hand. Yet just as religion has often been neglected in the
course of analyzing relations among nation-states, so too has the role that
nonhuman nature plays in the lives of the nations and the people who live
within them. In many respects these two schools of analysis, religious and
ecological, are deeply linked. One often serves to instruct us on how to
better understand the other.

The Christian Ethicist Daniel Spencer proposed a means of examining
the relationship that the biotic and non-biotic portions of creation inter-
act, influence, and inform one another. He calls his approach Ecological
Location.

By ecological location, I mean enlarging the term social location to include both
where human beings are located within human society and within the broader
biotic community, as well as conceiving other members of the biotic commu-
nity and the biotic community itself as locatable active agents that historically
interact and shape the other members of the ecological community, including
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human beings. Just as social location is an anthropocentric term that helps us
to pay attention to how human identities are multiply formed with respect to
various lines of human difference, ecological location is an ecocentric term
that recognizes that human epistemologies—how we see and interpret the
world—are also shaped by our relationship with the land and other creatures
in our broader biotic environment.41

Ecological Location represents not only a new way of seeing but a new way
of interpreting the human relationship to greater Creation. At the same
time, Ecological Location forces us to admit that nonhuman members of
the biotic community are themselves active agents that shape the lives of
human communities. In one respect this can be seen in terms of power. As
Spencer has noted:

In recent years, ethicists have highlighted the importance of paying
attention to the social locations of persons and communities as a way to
reveal power relations in society. Yet as my own upbringing illustrates, it is
not only social patterns, but also biophysical and ecological ones that influ-
ence how we act and see in the world. If, as Lewis Mumford suggests “all
thinking worthy of the name must now be ecological,” combining libera-
tionist and ecological approaches suggests the need for an expanded
concept of ecological location.42

Ecological Location stands at the crossroads between our concern for
human perception and the nonhuman players that shape it. Ecological
Location goes beyond the term “social location” and forces the viewer to
concede that the environment itself shapes our worldviews. For too long
now we have held the human experience at the center while regarding non-
human nature to be inert. Within the context of Ecological Location,
social location becomes part of a broader web, where “human and 
non-human creatures and communities are situated with respect to other
members of the biotic community.”43 In this respect, Ecological Location
“is the relevant whole or context that must be taken into consideration in
ethical reflection.”44

The concept of ecological location is a logical outcome of liberationist efforts
to deconstruct the nature/culture dichotomy that renders nature inert and
invisible with respect to human affairs. Instead of the human social realm
being seen as the only valued context, it must be understood as part of the
broader ecological web of relations. Hence one’s social location is a distinc-
tive but interconnected part of a larger ecological location: where human and
non-human creatures and communities are situated with respect to other
members of the biotic community. How we are shaped to see and act in the
world results from a complex interplay of physiological, social, cultural, and
environmental/ecological factors. For ecological ethics (and, I would argue, the
vast majority of social ethics), ecological location is the “relevant whole” or
context that must be taken into consideration in ethical reflection.45
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Thus, Ecological Location radically expands the scope of human formation,
while at the same time emphasizes the centrality nonhuman nature.

Determining the Ecological Location of individuals or groups requires
that we become familiar with their Creation stories, which are an impor-
tant source of “social and ecological blueprints for how [people] organize
social relations and interactions.”46 Creation stories give voice to what is
often otherwise left silent in the human/nonhuman relationship. Creation
stories are a source of history. Though they are not always literal, they are
nearly always powerful touchstones through which human communities
attempt to come to terms with their relationships, good or bad, with
greater Creation. For this reason, Ecological Location recognizes “the
spiritual dimension of human interactions and histories with particular
places, habitats, and geographies.”47

. . . ecological location can help us to recover for ethical analysis what many
indigenous religions have long recognized: the spiritual dimensions of the
humanity/nature relation that develop for many and consciously or uncon-
sciously influence the ways we see and act in the world. At least initially,
human beings develop attachments not with nature or the biosphere in the
abstract or universalized sense, but rather with particular places, particular
communities of animals, plants, bodies of water, weather patterns, rock
formations, seasonal rhythms. Many believe there is little chance for eco-
logical ethics to succeed in helping to reverse the ecological crisis without
human beings developing a renewed sense of spiritual connection to the
land and all its creatures and parts. Ecological location can be one part of
building up what Mitchell Thomas has called an “ecological identity”48 by
drawing attention to the particularity of our spiritual and aesthetic relations
with nature, and how this affects our way of acting and seeing in the world.49

The spiritual relationships that emerge within our respective Ecological
Locations affect our relationships with both human and nonhuman
nature. Ecological Location’s focus on the human relationship with greater
Creation obliges us to take a hard look at the spiritual histories of the
people and land we are trying to understand. Ecological locations are
particularized along the lines of context, time, and ongoing relationships.
At the same time, Ecological Location is an invitation to examine the
power relationships that exist among humans, and between humans and
nonhuman nature.

Ecological location can help us recognize simultaneously power differences
within the human community and in humanity/nature relations. Attention
to power in ecological location can show how both the dynamics of intrahu-
man community and the human/nature biotic community are built on either
cooperation or domination—that is, relations that either sustain or deplete
us socially and ecologically. Thus it can help to better integrate understand-
ings of ecological and social justice as right relation, a critical component of
a liberationist ecological ethics. Keeping the intrahuman dynamic of social
location is an integral part of ecological location. It retains the concern of
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liberationist thinking about how human social differences are constructed
into social relations of domination and exclusion. Expanding this to ecolog-
ical location shows both how these human social relations affect the wider
biotic community as well as how they are affected by the limits and makeup
of the biotic community.50

The themes of cooperation and domination are critical to a thorough
reading of Ecological Location. Until now, the locus of domination or
cooperation has been seen as emanating exclusively from the human side
of the human/nonhuman relationship. Ecological Location expands this
notion to include the power that nonhuman nature has to cooperate with
or displace human endeavors. At the same time, Ecological Location calls
attention to the fact that particular human groups must attribute their
own power to their relationship with nonhuman nature and its limits.

Ecological Location requires that we understand history as ecological.
Much of the current status of any group can be explained in terms of its his-
torical propensity to cooperate with or dominate the broader biotic com-
munity. For this reason, “good ecohistorical analysis” according to Spencer
“can help us to better understand the (often contradictory) mix of attitudes,
values and practices that shape our current ecological locations.”51

Finally, to even begin to understand a community’s Ecological Location,
one is obliged to go beyond simple familiarity with the tastes and prefer-
ences of its national leaders. One is instead obliged to attempt to become
familiar with the lives of ordinary people, across lines of gender, ethnicity,
race, faith, language, and geography. By trying to understand how
Ecological Location plays out on the ground, Spencer’s proposal provides
a means to move beyond the limitations of assuming that a treaty signed
by a handful of people will assure peace among millions.

Expanding the Scope: Ecological Location and the 
Ecological Footprint Analysis

Daniel Spencer’s proposal of Ecological Location provides a powerful tool
for analyzing the lives and circumstances of human and nonhuman indi-
viduals and communities. However, to analyze the Ecological Location of
an entire country requires other clarifying tools for describing relation-
ships and conflicts that prevail on the scale of the nation-state. One possi-
ble means may be found in Mathis Wackernagel and William Rees’ notion
of the Ecological Footprint.

Wackernagel and Rees have devised a way to measure the ecological
impact an individual country makes upon the Earth. The authors first ask
us to imagine that the city or town that we live in is covered by a large glass
dome, within which we must meet all our food and energy needs and dis-
pose off all our pollution by-products. Clearly, it would only be a matter of
days before many cities’ inhabitants would perish under such circum-
stances. This is because the majority of villages, cities, and nation-states
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rely on land and resources outside their immediate borders in order to
survive and, in some cases, flourish. Environmental Footprint analysis thus
invites its practitioners to calculate how large such an actual dome would
have to be in order to sustain the human and nonhuman habitants of a
particular region.

It is quite extraordinary to find how much larger many nations’
footprints are than their actual borders. For example, Wackernagel and
Rees estimate that if the entire Earth’s population were able to adopt the
level of consumption and pollution of the average American or Canadian,
it would require three planet Earths to support all the inhabitants of our
one planet.52 The Ecological Footprint model provides an account of the
flows of resources and pollution across national borders in an effort to
educate its users as to their level of resource dependency and the degree to
which some nations borrow or steal the sustainability of others. At the
same time, the Ecological Footprint analysis is a way for a city or a nation-
state to assess in cold hard numbers the challenge of making the regions
they inhabit sustainable.

Like Spencer, Wackernagel and Rees subscribe to the view that the
environment can no longer be viewed as a backdrop to human lives and
action, but rather that humankind is embedded in greater Creation.

The premise that human society is a subsystem of the ecosphere, that human
beings are embedded in nature, is so simple that it is generally overlooked or
dismissed as too obvious to be relevant. However, taking this “obvious”
insight seriously leads to some profound conclusions. The policy implica-
tions of this ecological reality runs much deeper than pressing for improved
pollution control and better environmental protection, both of which main-
tain the myth of separation. If humans are a part of nature’s fabric, the “envi-
ronment” is no mere scenic backdrop but becomes the play itself. The
ecosphere is where we live, humanity is dependent on nature, not the
reverse. Sustainability requires that our emphasis shift from “managing
resources” to managing ourselves, that we learn to live as part of nature.
Economics at last becomes human ecology.53

What makes part of Wackernagel and Rees’ approach so powerful is that
Ecological Footprint analysis is dominated by concrete economic analysis.
While numbers, like words, can be manipulated, the indisputable facts
that emerge from an Ecological Footprint analysis powerfully challenges
accepted norms of behavior and consumption.

Ecological Footprint analysis is an accounting tool that enables us to
estimate the resource consumption and waste assimilation requirements of
a defined human population or economy in terms of a corresponding pro-
ductive land area. Typical questions we can ask with this tool include: how
dependent is our study population on resource imports from “elsewhere”
and on the waste assimilation capacity of the global commons?, and will
nature’s productivity be adequate to satisfy the rising material expectations
of a growing human population . . . ?54
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The Ecological Footprint goes far beyond merely calculating human rates
of consumption and pollution outputs. The Ecological Footprint is con-
cerned with all the different ways that land is being or not being used. For
example, the Ecological Footprint serves as a means of calculating such
critical elements as carbon sinks—that part of the ecosphere able to
absorb the carbon dioxide (CO2) released by fuel consumption.55 The
Ecological Footprint calculates both their distribution and disappearance.

Wankernagel and Rees remind their readers not only of the Ecological
Footprints of our respective regions and nations but also what they refer
to as “Fair Earthshares,” those portions of the productive and inhabitable
Earth which, if divided evenly among the planet’s entire human popula-
tion, each inhabitant would receive.

Our ecological footprints keep growing while our per capita “earth shares”
continue to shrink. Since the beginning of this century, the available ecolog-
ically productive land has decreased from over five hectares to less than 
1.5 hectares per person in 1995. At the same time, the average North
American’s footprint has grown to over four hectares. These opposing
trends are in fundamental conflict: the ecological demands of average citi-
zens in rich countries exceed per capita supply by a factor of three. This
means that the earth could not support even today’s population, 5.8 billion,
sustainably at North American material standards.56

Our own individual “earth shares” vary according to a variety of factors,
such as hemisphere, nationality, class, ethnicity, race, faith, and gender.
One clear problem among many is the relative “normalization” of these
gross inequities.

The earth is one but the earth is not. We all depend on one biosphere for
sustaining our lives. Yet each community, each country, strives for survival
and prosperity with little regard for its impacts on others. Some consume
the earth’s resources at a rate that would leave little for future generations.
Others, many more in number, consume far too little and live with the
prospects of hunger, squalor, disease, and early death.57

Doing Ecological Footprint Analysis
One key premise of Ecological Footprint analysis is that the terms it
utilizes cannot be expressed monetarily. This is because monetary units
naturally distort the true value of what Wackernagel and Rees refer to as
“natural capital.”58

Natural Capital refers to any stock of natural assets that yields a flow of
goods and services in the future. For example, a forest, a fish stock or an
aquifer can provide a harvest or flow that is potentially sustainable year after
year. The forest or fish stock is “natural capital” and the sustainable harvest
is “natural income.”59
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At the same time, the monetary value of an item does “not distinguish
between substitutable goods and complementary goods.”60

Moreover, on monetary balance sheets, all prices are added or subtracted as
if goods that are priced the same are of equal importance to human life—
money equivalency equates the essential with the trivial.61

Thus, according to Wankernagel and Rees, “prices do not monitor stock
size or systems fragility, but only the commodity’s short-term scarcity on
the market.”62 This problem is compounded by the fact that “the potential
for growth of money is theoretically unlimited, which obscures the possi-
bility that there may be biophysical limits to economic growth.”63

How does the Ecological Footprint analysis work in the absence of
monetary measurements? It begins by measuring what Wackernagel and
Rees refer to as “productive land,” and compares that to the total number
of hectares within the borders of a nation-state. The overall calculation
includes both “productive” and “unproductive” land, which is variously
assigned to eight categories. First, the Ecological Footprint analysis con-
siders the percentage of the land that is no longer ecologically viable. This
category is referred to as “energy land” or land appropriated for fossil
energy use. The next category assesses “ecologically productive land,”
which includes gardens, cropland, pastureland, and managed forests. Next,
Wankernagel and Rees refer to “consumed land” or land that has been built
upon, sometimes referred to as “degraded land.” Finally, there is “land of
limited availability.” This land includes untouched forests and nonproduc-
tive areas such as deserts and ice caps.64

In order to calculate the Ecological Footprint of a nation in terms of its
land, one must begin by calculating the hectares of energy land (or land
emitting CO2) relative to the total hectares of carbon sinks and their abil-
ity to absorb CO2 produced within the borders of the nation-state. One
must then calculate the hectares of built-up land or “consumed land” rela-
tive to the total hectares of the country. These same calculation patterns
are in turn applied to the other types of land already identified, in order to
determine the percentage each category occupies relative to the total size
of the nation-state.

How the land is used, not used, or degraded is only a portion of the
picture, however. In order to calculate the Ecological Footprint of a coun-
try one must also consider the average consumption patterns of individual
members of the population. These consumption patterns are divided into
five categories: food, housing, transportation, consumer goods and
services.

In terms of calculating the consumption patterns among the national
population, one must first estimate the average person’s annual consump-
tion of the five categories (food, housing, transportation, consumer goods
and services) and then divide the total consumption by population size.
“For many categories, national statistics provide both production and
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trade figures from which trade-corrected consumption can be assessed.”65

The calculation looks like this:66

Trade corrected consumption � production � imports � exports

The next task is to estimate the “land area appropriated per capita (aa)”
for the production of the five principal consumption categories (i).67 This
is done by dividing the “average annual consumption of that item as calcu-
lated above (‘c’ in kg/capita) by its average annual productivity or yield 
(‘p’ in kg/ha).”68 The resulting calculation goes as follows:

aai � ci/pi

The next step is to compute the total Ecological Footprint (“ef ”) of the
average inhabitant of the nation-state—“i.e. the per capita footprint”—by
totaling all the “[ecosystems] appropriated (aai) by all purchased items (n)
in his or her annual shopping basket of consumption goods and services.”69

The calculation appears as follows:

ef � �aai
i � 1 to n

Finally, one “obtains the ecological footprint (Efp) of the study popula-
tion by multiplying the average per capita footprint by population size
(N).”70 The equation is expressed in this manner:

Efp � N(ef )

“In some cases where the total area used is available from national statis-
tics, [one] computes the per capita footprint by dividing the population.”71

Clearly, there is ample room to be far more nuanced in calculating the
Ecological Footprint of an individual or population. It has been suggested
by Wankernagel and Rees that if one was to more accurately calculate one’s
own footprint, one would have to begin by weighing one’s own garbage
over a year-long period. On a broader scale, one must consider the fact that
many consumer products require the use of a multiplicity of materials and
energy sources. Thus, there is ample room to become far more nuanced
than these initial equations suggest. What Wankernagel and Rees are sug-
gesting is rather a standardized approach that allows “general case”
comparisons among regions or countries.72

Realism and Ecological Realism
In light of our consideration of religion and international affairs, Ecological
Location, and the Ecological Footprint analysis, classic Realism demands to
be seen in a different light. The work of Burnett, Luttwak, Johnston,
Spencer, Wackernagel and Rees challenges a variety of Realism’s steadfast
assumptions. Together, they define a new Realism, one that is eco-centric
rather than anthropocentric and challenges the viability of classic Realism’s
understanding of the nature of power. In our new understanding, power

Human Communities in Conflict 29

Wellman_01.qxd  2/7/04  7:08 AM  Page 29



itself has changed in character completely, and is no longer an entity to be
projected in a self-serving manner. Rather, power is found in a nation-state’s
ability to protect, cultivate, and efficiently utilize domestically held natural
capital, living out a type of sustainability that does not rely exclusively on
trade in order to insure survival. Trade, in turn, becomes a matter of
exchanging surplus natural capital with one’s neighbors. Thus, while classi-
cal Realism’s old paradigm of power may well have involved the cultivation
of the ability of one or more nation-states to manipulate others, the new
paradigm emphasizes the ability to control one’s own consumption and
pollution patterns and to impart one’s knowledge of how to do so to any
nation who has yet to reach a point of ecological equilibrium. Likewise,
while Realism speaks of nation-states’ responsibility to acquire, retain, and
project power while acting out of their own specific self-interest, the
borrowing or theft of others’ sustainability is revealed as a very short-term
accomplishment.

Under the construct of what I propose to call Ecological Realism, classical
Realism’s call to distinguish between the desirable and the possible is
replaced with the distinction between the sustainable and the unsustain-
able. For this reason, a new definition of balance of power is in order—one
that defines balance as ecological equilibrium, first within the borders of
the nation-state, and then moving into ecological balance with one’s
regional neighbors. Thus while for classical Realism national survival is
paramount, the principles of Ecological Realism (or Eco-Realism), claim
that in fact it is global survival that is the real goal. For this reason, Eco-
Realism holds that true self-interest must always be grounded in mutual
interest. In this respect, Eco-Realism suggests a level of mutuality and per-
manent cooperation among nation-states, the likes of which traditional
Realism could not have conceived. We must reject classic Realism’s view
that the balance of power must be seen as temporary and even unnatural.
A new Realism is necessary, because diminishing resources and shrinking
earth shares demand that nation-states cooperate on a permanent basis at
a level of intimacy not previously conceived, or they will perish.

Classic Realism holds that the capacity to know what is good and evil in
the realm of international relations is impossible.73 Eco-Realism directly
counters such a notion by arguing that what is good promotes the sustain-
ability of the human and nonhuman members of the biosphere, and what
is evil is whatever undermines the capacity for building, sharing, and main-
taining sustainability. In this regard, the moral dimension of international
relations can no longer be dictated by interest defined as power. Rather,
Eco-Realism invites its practitioners to see that sustainability which is
built mutually across nation-state and, ultimately, hemispheric borders is
an unmitigated good. Power therefore comes to focus not on high-priced
commodities trading but rather on low-priced or even free tech transfer
between the North and the South.

While a classic Realist would label the above notions as highly unrealis-
tic proposals that go against nearly every law that governs the conduct of
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the nation-state, Eco-Realism argues to the contrary. Twentieth-century
forms of classic Realism emerged in an era that was only beginning to
consider the phenomenon of resource scarcity and the potential ensuing
conflicts it could engender. Unequal distribution of raw materials for
survival was seen as a matter to be resolved in the realm of bilateral and
multilateral nation-state trade and interstate armed conflict. The thinking
of the time was highly regionalized, most often focusing on the East–West
conflict. Purely regional thinking, however, is a luxury the modern analyst
can no longer afford. Damage to the ozone, a dwindling fresh water supply,
or the diminishment of carbon sinks that serve vast transnational areas
demand a more explicit type of equitable global thinking. Eco-Realism is
one attempt to describe what such global thinking might look like, and to
guide a paradigm shift that in our notions is not only of power, but also of
accountability, responsibility, sovereignty, solidarity, community, religion,
land, commerce, and diplomacy.

Power and Accountability
From the Eco-Realist perspective, a nation-state’s ability to strike an
equilibrium in its use of natural capital and disposal of waste is the primary
means by which a nation’s power is measured. Dependency on the sustain-
ability of other nations will be a sign of tacit weakness and vulnerability
and the mere capacity to acquire raw materials from far-flung regions will
no longer be seen as a right, privilege, or valued ability. Such a transforma-
tion requires a new understanding of accountability that has yet to be seen
in the international commons. Accountability to one’s own national popu-
lation is in itself a foreign notion to many national leaders, beyond the
boundaries of maintaining state power. Meaningful accountability to other
national populations is even more rare.

Eco-Realism rejects the anthropocentric thinking of classical Realism
that holds that nearly all power worthy of the name has been designed,
controlled, and propagated by human beings. Eco-Realism holds that the
power of the biosphere is in many ways greater than the power any group
of humans can muster. No missile or commodities exchange is capable of
replacing the ozone or generating accessible fresh water. Classic Realism is
convinced that the human is the pinnacle of the power chain. We now
know that this is not so. In the biosphere’s own changing patterns, the
capacity for human adaptability comprises a critical type of power that
cannot be matched or ignored. The biosphere, with its capacity for regen-
eration and its limited supply of materials for human exploitation, demands
a new level of human respect, accountability, and material simplicity. As
Spencer, Wackernagel and Rees have noted, the human is embedded
within the biosphere and, therefore, can never claim outside observer sta-
tus. Until now, many have seen human dependence upon the nonhuman
members of the biosphere as an explicit sign of weakness. The time has
now come to view such a relationship both as an advantage and as a
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primary source for lessons about future human eco-centric conduct.
Human accountability must now embody, as Larry Rasmussen has written,
“a turning to Earth.”74

Sovereignty
The ecological crisis itself, while not necessarily or at least initially
diminishing nation-state sovereignty, will demand a reappraisal of the
meaning of sovereignty. Borders could be superceded by the reality of
bioregions. Bioregions could act in concert, not toward classic Realism’s
goal of containment, but toward the goal of building the sustainability of
natural capital and equitably sharing the knowledge gained by those in
more marginalized locations.

Individual, communal, or state accountability to an entire bioregion will
prove difficult to establish and maintain. Yet while current political bor-
ders will no doubt remain long into the future, they could potentially come
to be seen more as historical distinctions rather than ecological realities.
Already multinational corporations (MNCs) have shown that breaking
down national borders is more than a pipe dream. In many cases MNCs
have acquired a level of power that has directly challenged the ability of
many nation-states to control their own domestic and international
affairs. This “breaking down” of national borders could be embraced by
proponents of Eco-Realism as an opportunity rather than a disadvantage.
Classic Realism did not envision how porous national borders might
become. The goals of Eco-Realism require such a porousness of the bor-
ders that divide nation-states, at the very least in terms of the perceptions
of the national populations.

Community
Building communities across national borders is a priority for proponents
of Eco-Realism. At the very least, Eco-Realism invites ethnic, religious,
and otherwise culturally tied populations to see once again that they have
often been divided by abstract borders for the benefit of others, just as
regional ecosystems have been parted out along what are often illogical
and destructive lines. In practice, the land itself and the methods by which
people make their living from it often differ little on either side of national
frontiers. This is because agricultural communities that are separated by
national borders often mimic the neighbors they have in the same biore-
gion in their cultivation methods and products. In this respect, emerging
transnational agricultural communities already exist on either side of
national borders. Yet how can such often-disparate communities become
more closely bound together? Therein lies a central question of 
Eco-Realism.

Clearly Eco-Realism acknowledges that the inherent power of national
populations to shape their own futures is a matter their own national
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leaders often discount. If sustainability or equilibrium of natural capital is
ever to be realized, then the full participation of people on the ground will
have to be secured in order to reach this goal. In the North, this will entail
the personal decision of millions to end their dependence upon the
sustainability of others. The degree to which Northern leaders can coerce
their respective populations to embrace sustainability is somewhat
suspect. The current unwillingness of the United States to ratify the Kyoto
Protocol is only the most recent example of a Northern nation placing its
perceived “right” to pollute over the needs of the global community.
Despite these facts, many ordinary citizens still have it within their capac-
ity to alter their own consumption and pollution patterns. At the same
time, there are many communities, particularly in the South, which are
acting far more sustainably than many of their Northern counterparts
have ever conceived. For this reason, it is more often the South rather than
the North that should be looked to for lessons in sustainability.

Exchanging information on how to become sustainable will require
populations to communicate with each other at a more sophisticated and
intimate level than their national governments and circumstances often
allow. People must be given opportunities to tell their stories about their
ties to the land, both physical and spiritual, as well as their own under-
standings of responsibility to the Earth based on their cultural teachings
and their faith. In many respects, such conversations will have to cross
religious and cultural lines that have rarely been breached. Hearing and
understanding these stories and experiences will be critical if national and
regional populations are to have the chance to promote solidarity across
existing borders. This may well be the first time national governments
have made an effort to understand the impact of popular religion on their
own populations.

Religion and Land
As Burnett, Luttwak, and Johnston have acknowledged, our disregard of
religion in the realm of international relations has often blinded us to the
facts on the ground. The fear of being somehow “unscientific” has left
many analysts unable to understand the national populations about which
they claim an expertise. Eco-Realism acknowledges that focusing on the
religious beliefs, practices, and histories of the populations it seeks to
make more ecologically sustainable is central to any effort at individual,
national, and regional transformation. Such an approach embraces
Spencer’s placement of great importance on a population’s Creation stories
and ecological histories. What do the prevailing religious traditions of a
people have to say about their perception of Earth’s origins? Where did
humans come from? What is the Divinely acknowledged human responsi-
bility to greater Creation? Who are our neighbors and what are our true
responsibilities toward them? What are the ritual practices that regionally
bind groups of people together? What are considered by a particular
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people to be the most important feasts and festivals? Who are the sages
and saints whose stories continue to draw people’s attention? The seeds of
what binds a community together can often be found within the answers
to these questions. Conversely, these same seeds are as often the basis of
conflict. For this reason Eco-Realism places a premium on the task of all
parties who seek sustainability to familiarize themselves with the lived-out
religious practices and beliefs of the people they seek to work with. In
turn, fighting for the right of transnational populations to communicate
along religious and cultural lines will also be a central task of the
proponents of Eco-Realism.

Eco-Realism acknowledges the unlikelihood that such exchanges will
take place easily. Too many factors stand against the possibility of such
communications. Issues of national control, market forces that favor the
continuation of existing paradigms, and perhaps the most important of all,
the ingrained perceptions of the national populations themselves serve to
prevent such exchanges. Employing creativity in effectively asking mem-
bers of national populations to try to disregard long-held hatreds, be they
religious, racial, gender-based, class-based, or ethnic, will be an extraordi-
nary challenge in and of itself. It has often been to the advantage of
national governments to perpetuate such bases of conflict in the name of
retaining their own individual interpretations of “national security.” The
choices of national governments are thus a key factor in the transforma-
tion envisioned by Eco-Realism.

How can members of national populations telling their foundational
stories (including their Creation stories) across existing borders change
long-held human habits of consumption and pollution? On one level, the
realization of the commonality of many people’s lives across national
borders will be a revelation for some. For others, the surprise will come in
the form of the often complementary nature of their respective Creation
stories, religious practices and beliefs. These phenomena could be the basis
for further dialogue across transnational borders. Most importantly, the
goals of Eco-Realism will require a spiritual transformation in the lives of a
significant portion of national populations and their key leaders. In this case
“spiritual transformation” means a turning to the Earth as a whole, not an
Earth that is simply a provider of resources, or the host to multiple lines of
demarcation. Such a spiritual transformation makes room for the belief that
humans can learn to live in something other than an anthropocentric
world—a world that is ecologically interdependent and deeply integrated
where humans are but one species among many. Regretfully, many members
of the human community have yet to realize that they are not always the
most powerful members of Creation. The popular religious beliefs (especially
the Creation stories) of the world’s many religions are often better arbiters
of such visions than any human.75 This places the telling and sharing of such
beliefs and practices across multiple borders in a place of great importance.

Religious NGOs also play an important role in helping to foment a
higher level of eco-centric education and cooperation among transnational
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populations. The Geneva-based World Council of Churches (WCC) is just
one example of an international religious NGO, which is involved in this
work. The WCC’s efforts surrounding the Kyoto Protocol are one example
among many where a religious organization has played an important role
in raising transnational awareness while confronting the secular arbiters of
power regarding climate change.

Regretfully, many of those who claim to represent religious interests on
an international level have proven to be self-serving advocates of positions
that are often calculated to divide rather than unite people across divisions
of race, geography, class, gender, and ethnicity. The spirit of Eco-Realism
calls for the opposite state of affairs. By describing an undividable and
deeply interdependent biosphere in which all humans are embedded, Eco-
Realism invites religious actors to speak of an interdependent ecosphere as
the Divine model for cooperation among human and nonhuman members.

Unfortunately for many of the Earth’s human inhabitants, discussions of
the GAIA hypothesis will lead to little practical reform. GAIA’s supposi-
tions (which are based on the premise that the Earth is one contiguous and
interdependent biological unit) are often presented in too abstract a man-
ner to capture the imagination. For this reason, focusing on land itself can
be a way to draw a wide cross-section of people into a conversation. Often,
the smallest villages in the world have religious festivals that are tied to the
local land. In turn, there is often a vocabulary, be it through ritual, song,
storytelling, or dance that reflects the ties that individual communities
have to the land they inhabit. It is significant that popular religious ritual
is more often an outdoor activity than something that takes place within
the walls of a synagogue, church, mosque, or temple. In these rituals the
Earth is often remembered, honored, celebrated, or understood through
the eyes of the local inhabitants.

Eco-Realism acknowledges that the ties which people feel to the land
where they live or to the land of their forbearers are often profound. The
land is the provider of stories—stories of family, stories of hardship and
plenty, myths, and stories of the Divine. While the land certainly is the
holder of the ecological history that Spencer speaks of, it is also the gate-
keeper he names of the spiritual histories of the people who inhabit it.
People use God-language to talk about the land. Many people speak of
God’s blessings or lack of blessings when describing a harvest. Others
speak of a fate that God allotted them that accounts for their easy or dif-
ficult experiences in trying to make a living from the land. Most, however,
speak of a God who created the land, although many ascribe such notions
to stories they were told in school rather than as an actual reflection of
reality. Nonetheless, God-language persists in even the most secular
environs, and it is often difficult for an outsider to determine to what
degree people are being sincere or merely habitual in their use of such
words and phrases. Eco-Realism, however, is not in the business of exam-
ining the degree of faith an individual or community of people possesses.
Rather, Eco-Realism seeks to develop a hermeneutic of land as a means for
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discussing the Divine and for hopeful motivation to change consumption
and pollution patterns. This is the work of Eco-Realism, which seeks to
inspire the human community toward a different way of understanding
itself and its relationship to the Earth. Such transformative change is
difficult to imagine in the absence of speaking about the land and the
different Creation stories that explain its existence and purpose.

Commerce
As it has been observed by Wackernagel and Rees, our current economic
practices grossly distort the value of many of the commodities we trade.76

Money, which is theoretically unlimited in supply, masks the reality of the
increasingly limited quantity of natural capital that can be found on our
planet. At the same time, the phenomenon of globalization has only
increased (particularly the North’s) capacity to borrow or steal the sustain-
ability of others. Eco-Realism advocates the notion of subsidiarity, which
holds that goods and services should always be drawn first from the most
local locations possible for the consumption by the local population, and
that goods and services which come from great distances should be sought
out only in exceptional cases. Enacting such profound changes will be
extraordinarily difficult. Currently, we face an increasingly globalized mar-
ket economy that often concludes that it is cheaper to transport fruits and
vegetables from thousands of miles away rather than grow them locally. So,
too, has the disparate cost of human labor drawn businesses to sever ties to
local laborers in favor of low-wage, low-rights workers in other countries.
While the transportation costs of current trade practices are acceptable to
many Northern actors, future levels of petroleum reserves may require at
least a partial return to the dictums of subidiarity and limits on the use of
fossil fuels.

While it is easy to critique current practices of international trade, it is
much more difficult to persuade the market’s dominant forces to radically
alter current practices. While the dictates of Eco-Realism call attention to
many city’s, region’s, and nation’s true earth shares and the long-term con-
sequences they engender, such admonitions will most often fall on deaf
ears. Market actors who once prided themselves for their long-term think-
ing have given way to a new generation who is often only interested in the
latest quarterly earnings report. Long-term thinking is less quickly
rewarded, and so it is far less practiced. Eco-Realism demands a long-term
view, despite the fact that fewer in the marketplace care to grasp its
implications.

Do MNCs have contingency plans in the event that the polar caps melt?
Is it true that there are already those who are trading in futures that
involve clean air and fresh water? It is a strong possibility that however
sobering projections for the future of the ecosystem become, many of the
actors who guide the market intend to take everything in stride, while
altering little if any of their approach to trade. If this is true, then the
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proponents of Eco-Realism must focus their efforts not exclusively on
those in positions of national and international power, but on a more local
level.

Eco-Realism seeks to support local communities that manufacture local
goods with local labor and local materials for local consumption whenever
possible. Such sustainable practices are more often found in the South
than in the North. This goes beyond the fact that most Southerners sim-
ply consume less than their Northern counterparts and move into the
realm of those Southerners who actively fight against the globalization of
their local communities. For this reason, it is likely that Southerners will
teach Northerners how to live within their Fair Earthshares while lessen-
ing their own Ecological Footprints as they seek sufficiency.77 Yet it will be
difficult for many Northerners to accept Southern assistance. For many
Northerners, former Southern colonies are better suited to act as the
point of extraction of key raw materials and a source of cheap labor. To
honor the South as a teacher will prove difficult for many. Nonetheless,
this is exactly the sort of perceptual shift that will be required in order to
realize the goals of Eco-Realism.

Eco-Realism and Sustainable Diplomacy
How can the goals of Eco-Realism best be realized? To what degree can
one expect to work within the existing system? At its base, Eco-Realism
requires the creation, promotion, and maintenance of a new set of domes-
tic and international relationships. As Wackernagel and Rees point out,
our current perception of the nation-state as one of the primary arbiters of
influence must ultimately be rejected in favor of the reality of the biore-
gion. For this reason, the type of diplomacy required by Eco-Realism will
differ from what is currently practiced. The inefficiency of singular state-
to-state relations will have to give way to focusing on bioregional ties. This
is because while singular state-to-state relations cannot be ignored, they
cannot stand as the main bulwark of an eco-centric diplomacy—or what I
will call Sustainable Diplomacy.

Religion, Land, and Power
Sustainable Diplomacy must be initially understood as the praxis of 
Eco-Realism in state-to-state and region-to-region relations. Its goal is to
ultimately de-emphasize state-to-state relations in favor of promoting and
maintaining relations between bioregions. For this reason, Sustainable
Diplomacy is a process of fomenting relations, which go well beyond
exclusive contacts between human elites. Sustainable Diplomacy there-
fore places a high value on understanding the lives of the populations it is
affecting. In order to develop such understanding, Sustainable Diplomacy
begins by mapping the terrain that links religion, land, and power in both
human and nonhuman populations. For this reason, the practice of
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Sustainable Diplomacy requires a more profound understanding of the
lives of those living “on the ground” than many schools of diplomacy
advocate.

The current configurations of diplomacy as they are practiced will not
disappear tomorrow. Thus, to understand how Sustainable Diplomacy will
work on the ground, it must be placed as a transparency over our current
practices. Without engaging in this exercise, it will be difficult, if not
impossible, to envision how we can accomplish a transition from the cur-
rent state of affairs to the practice of Sustainable Diplomacy. We must ask
the following questions: (1) what new questions will arise in the course of
this transition?; (2) how must our current practices and underlying suppo-
sitions change in order to move toward Sustainable Diplomacy?; and 
(3) under Sustainable Diplomacy, what will remain of our current methods
of practicing foreign policy? These are a few of the guiding questions that
the practitioners of Sustainable Diplomacy must ask while engaging
humans, nonhumans, and bioregions on the ground.

The work of Johnston, Luttwak, Berry, and Burnett guide the practi-
tioners of Sustainable Diplomacy to recognize that religion can often play
a central role in the promotion of conflict and conflict resolution. For this
reason, diplomats who choose to practice Sustainable Diplomacy will have
to be more than passingly familiar with the faith traditions as they are
practiced by human populations that inhabit the nation-states and biore-
gions with which they are interacting. Sustainable Diplomacy requires that
one understand how states can use religion to retain domestic and 
sometimes regional dominance. In turn, the advocates of Sustainable
Diplomacy will have to acknowledge how a difference in faith traditions
between two countries or bioregions alter their mutual perceptions of one
another, and can affect their willingness to work together toward a
common goal. This can be true at the elite level, as well as in relations
between respective populations. For this reason, Sustainable Diplomacy’s
acknowledgment of the importance of religion in international relations
not only interprets the present, but can also be predictive of the future.

Just as Spencer’s Ecological Location has advocated, practitioners of
Sustainable Diplomacy must seek to understand the links between the
religious language and images used by the people of a region to convey
place and meaning. For many, ties to the land cannot be described without
also describing ties to the Divine. These are often inseparable. At the same
time, the beliefs central to a people cannot be completely separated from
the elites who emerge from among their population. Knowing this, send-
ing a representative who lacks knowledge of the regional faith traditions
must be seen as the equivalent of sending an individual who is unable to
speak the language of those with whom he or she hopes to communicate.

The land, as Spencer has noted, shapes the perceptions, languages, and
beliefs of those who inhabit it. Therefore, any practitioner of Sustainable
Diplomacy must place a great emphasis on learning how the land feeds or
does not feed a regional or national population, both literally (in terms of
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food) and spiritually. Such a responsibility will require an intimate knowledge
of regional farming techniques, waste disposal methods, and national and
regional efforts that are working toward the ability to produce and main-
tain an adequate amount of sustainable natural capital to support the
human and nonhuman population. At the same time, the practitioner of
Sustainable Diplomacy must strive to learn about the Creation stories and
other popular religious beliefs that are taught among the people and drawn
from their faith traditions. This is because Sustainable Diplomacy holds
that it is within the spiritual richness of these stories and traditions where
one can often find the seeds for advocating a new level of sustainability and
accountability among people.

As in the case of Eco-Realism, Sustainable Diplomacy recognizes that
long-term power rests in the ability of a population to strike an equilib-
rium between its use of natural capital and its disposal of waste. This is not
to say that current methods of projecting power are going to disappear
overnight. The use or threat of armed force, monetary pressure, and other
strategic uses of intimidation will no doubt remain with us far into the
future. The task of Sustainable Diplomacy is thus not to dwell exclusively
on these traditional projections of power, but rather to help cultivate alter-
native extant sources of power and influence in the bioregions that might
accompany and eventually overtake existing practices. In order to move
toward these goals, the practitioners of Sustainable Diplomacy must
become expert networkers, helping to bind formerly opposing populations
together under the banner of long-term sustainability and ecological
survival. Such aims can only be achieved if more people come to realize the
truth of Wackernagel and Rees’ conclusions: monetary value does not
necessarily equal survival value, and no amount of strategic arms can
permanently postpone a sobering reckoning regarding the survivability of
the ecosphere. For this reason, those who advocate Sustainable Diplomacy
must become a far-reaching conduit for those who tell the Creation
stories, for those who celebrate popular feasts and festivals, for those who
advocate for the sacredness of Creation, and for those whose faith has
compelled them to turn to the Earth.78 Power, therefore, also comes in the
form of sharing popular religious beliefs and practices across existing fron-
tiers, and privileging voices that have until now been marginalized. Of
equal importance is that all these tasks must be performed across bound-
aries that are too infrequently breached. Thus the Muslim and the
Christian must share instead of imposing their interpretation of Creation
stories on their Jewish neighbors. Northerners must sincerely listen to the
wisdom of Southerners. And those who have been divided by race, gender,
or ethnicity must be invited to the same table, to share in the same
exchanges Sustainable Diplomacy envisions for any other group. While
experience would show that such exchanges are less than likely to occur in
our current circumstances, it is the work of Sustainable Diplomacy to visu-
alize, persuade, explain, and attempt to enact that which others refuse to
give voice to.
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Building and Maintaining Sustainable Communities
Building and maintaining transnational sustainable communities is one of
the ultimate goals of Sustainable Diplomacy. In order to begin this work,
proponents of Sustainable Diplomacy will have to identify the principal
existing points of conflict between the nation-states or bioregions they are
attempting to bring together. In addition, it will be critical to identify the
existing communities that are already sustainable. Finally, those who
promote the agenda of Sustainable Diplomacy must ask the following
questions: (1) how might new means of building sustainable communities
lessen or eliminate existing points of conflict?; (2) what are the existing
sustainable practices that are currently being employed by the respective
populations?; and (3) who are the individuals or groups best suited to share
information across borders regarding these existing sustainable practices?

The task of maintaining existing sustainable communities while build-
ing new ones is an ongoing work. The mobility of populations, the lessen-
ing of individual earth shares, long-term habits, and the current market
forces of globalization all work against the realization of true sustainabil-
ity. For this reason, Sustainable Diplomacy’s advocates (particularly in the
North) must be willing to open their eyes and see that there are in fact
many communities, most often in the South, who are already living rela-
tively sustainable lives. The model of these communities must be lifted up
as realistic examples of sustainable communities for those who lack the
ability to see that there is another way of living.

Sustainable communities are built from the ground up, first within
individual communities and then between communities.79 The architects
of Sustainable Diplomacy must therefore be willing to engage individuals
and small groups on the local level, while maintaining a dialogue with the
elites. At the same time, Sustainable Diplomacy’s advocates must keep in
mind that social and environmental justice are integral to one another.80 In
this case it is critical to remember that “justice” is not a synonym for sim-
ple numerical equality; it is a collective mutuality in which “we share one
another’s fate” and “promote one another’s well being.”81 The starting
point of sustainable community is therefore found in the act of entering
into the predicaments of those who suffer, for compassion (suffering with)
is the passion of life itself.82 Justice is served when our communities live
out this tangible compassion while they embrace the normative guide-
posts or markers of Sustainable Diplomacy that have been illustrated in
this chapter: solidarity, participation, sufficiency, equity, accountability, mater-
ial simplicity, spiritual richness, responsibility, and subsidiarity.83 Sustainable
Diplomacy is not possible without these elemental foundations.

Larry Rasmussen notes, “sustainability owes as much to its socio-ethical
character as it does to its technical prowess and knowledge base.”84

Sustainable communities will therefore not survive through exclusively
material means. They will only endure when the “social and cultural health
of communities is given the same level of attention now lavished on their
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technological and economic development.”85 This is because “our current
lack of sustainability is in many respects a crisis of culture—a culture that
is unsustainable, in part due to our collective unwillingness to submit
human power to grace and humility.”86

Advocates of Sustainable Diplomacy must strive to make clear that the
human economy is only a subset of Earth’s economy. This is clearly a para-
digm shift of the first order. Yet without this shift, the human community
will continue to shrink its earth share, lose sight of those communities
who are practicing sustainability, and fail to grasp that the crisis it faces is
equally spiritual as it is material. It is for this reason that the practice of
Sustainable Diplomacy will involve a different manner of representing
one’s own government and bioregion. Practitioners of Sustainable
Diplomacy will not only share in the political, economic, and consular
duties current diplomats undertake, but they will also be conveyers and
receivers of culture—including the stories of marginalized peoples and
lands. They will become co-teachers of sustainability. At the same time the
Sustainable Diplomat will become a more profound type of listener—
seeking connections on the ground and across borders, between peoples,
faiths, agricultural practices, and pollution management.
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Chapter 2

The Foundations of the 

Eco-Historical Landscape of

Moroccan–Spanish Relations

In many respects, history is simply collection of subjective
impressions. Our own historical perceptions can be influenced by
our geographic locale, our class, gender, race, age, and education. In

the name of agreement, we often focus on dates, movements, and person-
alities in order to arrive at a version of history that we are comfortable
calling “relatively objective.” Nonetheless, history as a rule is most often a
compendium of facts written by the conqueror, rather than the conquered.
For this reason, history is often Euro-centric, economically driven, and
politically calculated to place those who have “won” conflicts in the best
possible light.

As envisioned by Daniel Spencer, an Ecological History provides a
decisive break from past historical methodologies, though it is hardly free
of subjective interpretations. However, rather than concentrate exclu-
sively on the exploits of one particular species (i.e. the human), an
Ecological History embraces new and precedent-challenging elements,
while embedding human history within its folds. This is because
Ecological History is tied to the land, to the greater biosphere, and to all
those who live within it. Ecological History is thus a story of abuse and
respect for the land by its inhabitants. It is also a tracking of critical forks
in the road that have led to sustainability and unsustainability. At the same
time, an Ecological History is one that honors the Creation stories and
subsequent theologies of those who live within the region being consid-
ered, be they competing or complementing. For this reason an Ecological
History must by its very nature engage faiths and cosmologies, to ulti-
mately present the theological anthropologies of the peoples who inhabit
the land.1 Ecological History tries to map what happened to the land and
its nonhuman inhabitants alongside any and all human exploits. Thus, the
actors of Ecological History are far more numerous than those of its con-
ventional counterparts, and its stage is far wider and more inclusive. Such
is the foundation of the worldview of Ecological Realism and Sustainable
Diplomacy; it charts the ecological reality of the human and nonhuman
lives on the ground, while putting the work of statesmen and stateswomen
in a more realistic Earth-centric perspective.

Let us then begin our examination of the ecological and religious
histories of Spain and Morocco with excerpts from a series of interviews
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that were designed to invite a variety of Spaniards and Moroccans into a
discussion of their own Ecological Locations. The first interviewee, Javier
Martos, is a young Spanish teacher who works in the Andalucian capital of
Seville, his family’s roots are in central and northern Spain. The second
subject, Sadik Rddad, is a professor of English Literature at the University
of Fes, whose birthplace is far south near the Sahara. These interviews, like
others that will follow, are an attempt to place the voices of Moroccans and
Spaniards directly into dialogue with every text and topic this book will
engage. The voices of all the interviewees are therefore central in estab-
lishing the foundations necessary for building and maintaining Sustainable
Diplomacy.

Javier Martos Cando
What do you think the land here was like when only 
the Iberians lived here?
I think that it was more fertile since humans were more directly connected to the
land. In fact, in old Spanish culture, the primitive ones like the Iberians, they had a
special connection to the land, something similar to the farmers nowadays. They
knew that they had to take care of the land in order for the land to respond, then
they respected it more than now because they depended on it. Moreover, land was
some kind of divinity to them. I think that, in some way, people in the country
(now) think the same, they see the land as a living asset. Then, I’d say that the land
was less populated, it was a younger land, and there was a deeper relation between
the two. People knew that the land was something necessary for living and, there-
fore, they took care of the land, and land that is well cared for is fruitful. I think
that this is very important, moreover, in that at the time there were no big cities,
there were primitive settlements, small groups where the connection between land
and population was a double one. Land for them was like their mother, the symbol
of fertility and prosperity. If the land failed, they died.

What happened to the land when people came here from 
other places?
I think that two things happened. On one hand, it was something positive because
. . . .when some other people came . . . as I told you before, Spain was and still is, a
very fertile land . . . .then some others came . . . .it was the beginning of the land
exhaustion. Why? Because when other cultures came here, for example the Romans
and all the ones after them, [they] tried to exploit the land to extremes. They
squeezed the land. So, it was positive in the sense that the land produced what it 
had to produce because it was correctly exploited. But this is also a negative 
thing because, as I told you before, the Iberians respected the land a lot because they
knew that they [depended] on it, but when others came, they began looking at 
the land as a wealth source to be exploited and [these outsiders] lost their respect for
the land.

Javier Martos Cando, 33, teacher, Seville2
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Sadik Rddad
What do you think the land was like when only the 
Imazighn lived here?
I would think it was . . . Imazighn as I am I wouldn’t try to look at it . . .; in my
imagination I look at it as a utopia. But I would imagine that there were people
killing each other, there was a lot of tribalism. And the tribes would kill each other
for water, and for domination. But the major difference, of course there are major
differences, the major difference is that the Iamazighn are people who live very,
very close to the land. People who live in the mountains. I don’t know of any mon-
uments left by the Imazighn, so I would think that the Imazighn lived in tents . . .
they were [nomadic] rather than sedentary tribes who didn’t care too much about
living in cities, but they lived very, very close to the land, very close to the water.

What do your religious or cultural traditions teach you 
about the origin of the land?
Religiously speaking . . . before, nothing was there. In six days, God created this
world because he wanted to create someone in his own image to shape him. And so
he created the land. Now, I’m not looking at it from a scientific point of view, but
from a religious point of view. There was nothing, so God wanted to create some-
thing. I don’t know why, but . . . maybe to ascertain his existence, whatever. God
wanted the land to be, and it was. It’s a creation of God. I believe it—that it was a
creation of God. And that’s it.

Sadik Rddad, 39, professor, Fes3

Spain and Morocco: An Eco-Historical Portrait

Level One: Geology, Geography, Genetics, and Linguistics
To consider Spain and Morocco from a geological and geographic stand-
point is to note numerous similarities. Separated by less than 13 km by the
Strait of Gibraltar, a great deal of the Iberian peninsula was formed at the
same time as its southern African neighbor, Morocco’s northern coast.
The lands (which nearly touch but for the Strait) were formed during the
Mesozoic, Tertiary, and Quaternary periods. In fact, these two continents
originally touched one another, perhaps as recently as 65 million years
B.C.E, prior to continental drift. The lands of southernmost Spain and
northernmost Morocco came into existence between 225 and 2 million
years B.C.E and are relatively young in comparison to interior lands on both
continents.4 The areas that comprise modern Morocco and Spain once
held equally significant deposits of iron, lead, and zinc.5 Spain, however,
also originally enjoyed significant deposits of gold, silver, and copper, while
Morocco boasts the world’s second largest deposits of phosphates, an
attribute that did not seriously impact the economic wealth of the coun-
try until the modern age. Clearly, the original human occupants of the
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Iberian Peninsula enjoyed mineral advantages not known by their closest
North African neighbors.6

Spain
Modern Spain occupies 80 percent of the Iberian Peninsula situated in
southwestern Europe, covering 50,452,006 ha.7 The Iberian peninsula is
bordered by France to the northeast but is blocked from easy passage by
the formidable Pyrenées mountain range, which offers four possible routes
of travel among peaks that exceed 3,048 m. Spain shares the Iberian
Peninsula with Portugal to the west, retains control over the Canary
Islands (in the Atlantic off the coast of southern Morocco), the Balearic
Islands in the Mediterranean, and two significant enclaves on the
Moroccan landmass: the cities of Ceuta and Melilla. Spain is less temper-
ate than most areas of western Europe, having hot summers in most
regions, with temperatures averaging about 35�C. The mountainous areas
in the interior experience cold winters.8 The Spanish landscape hosts a
variety of ecosystems, including the lush rain-soaked mountainous region
of Galicia, the high plains of the interior (the second highest point in west-
ern Europe), a rich, vast, and varied collection of coastal ecosystems, and
the often rocky lands of the southwestern region of Extremadura. Spain
boasts a significant portion of arable land, which currently comprises 
31 percent of the nation’s landmass.

It is certain that Spain’s original human inhabitants lived in one of the
richest ecosystems in all of western Europe, which is evidenced by the fact
that even today postindustrialization Spain hosts some 5,000 species of
plants, Europe’s most diverse variety of flora.9 Spain’s original forests were
also significant in size and variety, including large areas covered by hard-
wood forests of oaks (Cork, Pyrenian, and Holm), pines (Stone and
Aleppo), and numerous Beech, Scotch pines, Tamarisk, Willow, Black
Poplar, Ash, and Alder.10 The presence of Ash and Alder (which have since
disappeared from the peninsula) indicates that the early Iberians lived in a
more humid climate than modern Spaniards.11

Spain’s original fauna were also quite extraordinary and included
Timber Wolves, and the Iberian Lynx. Iberian birds included the Hermit
Ibis, Adalbert’s Eagle, the White Tailed Eagle, the Barbary Falcon, the Gyr
Falcon, the Peregrine Falcon, the Bouibara Bustard, and the Slender-Billed
Curlew. The waters off the coast also teemed with fish and ocean-
going mammals, including Eurasian Otters, the Common Sturgeon,
Mediterranean Monk Seals, Blue Whales, Minke Whales, Northern Right
Whales, Sardines, Fin Whales, Sei Whales and Sperm Whales, Squid,
Octopus, Flounder, Cod, a variety of Mollusks and Crustaceans, as well as
a variety of Eels. Not to be forgotten are the Wild Boar and a precursor to
modern cattle.12

The original human inhabitants of the Iberian Peninsula, known as the
Iberians, are a topic of much academic dispute. While some called them
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“savages,” others consider the Iberians to have produced one of the true
“high cultures” of western Europe, as evidenced by their art and other
artifacts.13 The first evidence of humans on the Iberian peninsula comes
from the late Paleolithic or Old Stone Age, beginning about 20,000 B.C.E.,
when stone tools were first used by humanoid creatures, and ending
around 7,500 B.C.E.14 The oldest evidence of humanoids occurs in the
northeastern section of the Peninsula among those who came to be called
the Basques. In southern Spain, the evidence suggests that the first extant
human settlements arose in the first half of the early eighth century B.C.E
in the southern region of what we now call Andalucia, which was originally
called Tartessos. These people lived in structures made of walls plastered
with lime and floors paved with red clay.15 Concurrent with the final
Bronze Age, among these dwellings there is evidence of wheel-made
pottery and kilns of high temperature, signaling new and important social
changes among the Iberians.16

While our current level of information regarding the religious practices
of the Iberians is sketchy at best, archeological digs have rendered a fasci-
nating combination of facts and speculation. According to J. Donald
Hughes, the early Iberians, much like their Gaulic neighbors to the north,
were originally hunter-gatherers who saw nature as the source of life.17

Hughes hypothesizes that the early Iberians developed rituals that
attempted to assure the success of the hunt. Evidence for these rituals is
found in the cave paintings of Altamira and Puente Viesgo.18 Depicted in
some of these paintings are rituals in which, notes J. Donald Hughes, “both
magic and religion were present and not yet differentiated.”19 According to
Hughes:

All their ritual practices seem to have been conducted with nature symbol-
ism. Sacred dances in which men wore the heads and horns of animals are
depicted on cavern walls in Mediterranean France and Spain, and the
evidence indicates they used animal motifs in the ritual for initiation of
youths into manhood. Modern primitive [sic] hunters are known to pray to
and to propitiate animal and plant spirits and to adopt their representations
as identifying and protective totems. They seem also to have a general feel-
ing that they hunt and gather from need only, and should not kill or destroy
wantonly. They sense that the other creatures of the earth have spirits and
consciousness, and the power to help or hurt. This attitude should not be
lightly dismissed as “anthropomorphism” or “the pathetic fallacy.” It is a
belief which has a genuine function in the delicate relationship between
these people and the ecosystem within which they live. At their level of tech-
nology, they are indeed subject to the power of nature, and if they fail to find
the proper balance within it, they will suffer.20

Juan Lalaguna reports that it is clear from some of the more recent archae-
ological evidence that early Iberian religious practices were nature-based,
focusing on the importance of animals in ritual.21 Nearly life-size stone
statues that have been unearthed in Alicante, Murcia, and Albacete depict
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people and animals, along with small teracotta and bronze votive
offerings.22 According to Lalaguna these artifacts “show a strong eastern
Mediterranean influence and perhaps [evidence the presence] of animal-
based cults.”23

By the middle of the fifth until the third century B.C.E we have evidence
of cereal cultivation among the Iberians, consisting of spelt, hard wheat,
and barley.24 There is also evidence of a variety of domesticated legumes:
“peas, lentils, chickpeas, broad beans and vetch.”25 In addition there is evi-
dence of olives, though it is difficult to discern whether they were wild or
cultivated, along with grape vines.26 Ultimately, the Iberians became
cultivators of livestock, which served as a source of milk and meat and as
beasts of burden, as is evidenced by the preponderance of chicory (a popular
fodder for cattle) at various digs.27

Morocco
Located on the northwest coast of Africa, Morocco has a long western
coastline on the Atlantic Ocean and a northern coastline on the
Mediterranean Sea, and covers 710,850 sq. km.28 Morocco is bordered on
the east by Algeria and on the south by either the western Sahara, or
Mauritania, depending on one’s political outlook.29 Morocco’s northern-
most coast, near Tangiers, ends at the Strait of Gibraltar, which on a clear
day affords a view of the Spanish coastline, less than 13 km away. Morocco’s
geography is composed of highly varied ecosystems, boasting four major
mountain ranges, many of which are covered in forests and snow, a rather
arid interior, a long, rich, and varied coastline, and a significant portion of
the Saharan desert. The northern portion of the country holds a large
amount of arable land, though it comprises only 19 percent of the country
at present. The Moroccan climate is considered to be semitropical, with
intense heat to be found in the summer in the interior plains, while the
coasts are often cooler but sunny year-round.30

The Moroccan ecosystem was remarkably rich when considered in its
original (prior to the arrival of humans) state. Even in the modern era,
geographers divide Morocco into 23 distinct ecological zones.31 It included
significant forests made up of a variety of Pines, Cork Oak, as well as trees
unique to the country such as Thuya and Argan. Even today, Morocco con-
tains all bioclimactic zones found in the Mediterranean region.32 There are
a variety of rivers that flow from the mountains during the winter months,
providing fertile areas for cultivation. Climate variations provide distinctly
different ecosystems, as the northern coast is often warm and dry, while its
winters are cool and wet. At the other end of the country, the beginnings
of the Sahara, the world’s largest desert, are given to extreme temperatures
of hot days and freezing nights. Overall, one can divide Morocco into 
three major ecological regions: “the Rif and the Atlas mountain chains, the
coastal and interior plains . . . and the semi-arid pre-Sahara of the
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South.”33 According to Dale Eikleman,

The first two of these regions show little marked discontinuity with the
southern half of Spain, a resemblance complemented by others in traditional
rural genres de vie and in the spatial organization of traditional towns.34

Such physical similarities between Spain and Morocco do not end here, as
we shall soon see.

Morocco’s original fauna were also rich in variety and included the
Barbary Lion, the Northwest African Cheetah, the Caracal, the Leopard,
the Eurasian Otter, and the Addax. The land also supported the Giant
Buffalo, the Elephant, the Barbary Sheep, the Rhinoceros, and the
Hippopotamus.35 In addition, there was the Ostrich, the Dalmatian
Pelican, the Hermit Ibis, the Imperial Eagle, the Barbary Falcon, the
Peregrine Falcon, the Houbara Bustard, and the Slender-billed Curlew.36

The reptiles were also well represented, and included the Baghdad Small-
grain Lizard, the Green Turtle, the Hawksbill Turtle, and the Loggerhead.37

Like Spain, the fish and mammals that swam off Morocco’s coasts were
rich and plentiful, including the Mediterranean Monk Seal, the Northern
Right Whale as well as Sardines, Squid, Octopi, Flounder, Cod, and a
variety of Mollusks, Crustaceans, and Eels.38

The first evidence of humans in northern Morocco (or what was
originally referred to as the northwestern portion of the Maghreb, an area
that included modern day Algeria, Tunisia, and Libya) appear from 20,000 to
7,500 B.C.E, and are referred to as Iberomarusians.39 This group was genetically
related to modern Caucasoid populations and flourished in the late
Paleolithic culture. The Iberomarusians’ range “extended from Spain, to
Morocco, Algeria and Tunisia.”40 This group generally lived within 100 km
of the Mediterranean, and were hunters of Barbary sheep.41 Rock engravings
found in the Sahara are dated as early as 9,000 B.C.E, the earliest depicting
the exploits of a hunter-gatherer class.42 These engravings were followed by
paintings, dated around 3,500 B.C.E., which showed a new group of humans
with both Caucasoid and Negroid faces, who had clearly domesticated a
type of cattle now not known.43 The cattle depicted are hypothesized to
have arrived on the scene as early as 7,000 B.C.E.44 When the Iberomarusians
disappeared around 7,500 B.C.E., they were replaced by the Capsians, possibly
of local origin, who were hunter-gatherers and fishermen, and consumed
large quantities of mollusks.45 The Caspians became domesticators of sheep
and other animals, acquired pottery, and painted on ostrich shells.46

One of the many commonalties that the ancient Spaniards and Moroccans
share is a preponderance of historians who wish to attribute most of their
accomplishments to outsiders. Nonetheless, as North African historians
note, those who indigenously dwelled in what we now call Morocco did not
skip either the Copper or the Bronze Ages, though the actual materials may
have been supplied by the Iberians.47 Like their northern neighbors, the
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indigenous (Imazighn) peoples of what would become Morocco cultivated
wheat and raised cattle prior to the arrival of the Phoenicians.48

The religious practices of the Imazighn are open to some degree of
debate. However, evidence collected from Imazighn tombs paints a fasci-
nating portrait of a people with a strong belief in an afterlife, a possible
pantheon of gods, and the belief of Divine intercession through the
medium of dreams.49 According to Brett and Fentress, the dead of the
Imazighn were believed to be directly “connected to the fertility of the soil
and probably exercised some control over the future.”50 Some, such as the
Augilae tribe, believed that the spirits of their ancestors were gods, and
“[swore] by these and consult[ed] them as oracles, and, having made their
requests, treat[ed] the dreams of those who [slept] in their tombs as
responses.”51 Such a conclusion has been drawn from the fact that archae-
ologists have encountered numerous Imazighn tombs with antechambers
for the living, so individuals could spend the night and hopefully have
dreams influenced by the deceased.52 Such funerary worship was often
mixed with iconographic references to fertility, not entirely unlike the
tradition that has lasted into modern times wherein Moroccan women
visit the tombs of salihs (those held to be saints) in the hope of receiving
baraka and becoming pregnant. Clearly, while ancient Imazighn practices
had their own integrity, one could make the argument that they have been
subsumed into what we now call Moroccan Islam; a form of worship that
arguably includes elements which predate the life of the Prophet.

One can thus conclude that the Maghreb, and specifically its far western
corner that we now call Morocco, was a place of convergence for different
cultural and ethnic groups in prehistorical times. Humans who migrated
from Sub-Saharan West and East Africa and from Europe ended up living
in close proximity in Morocco. As L. Luca Cavalli-Sforza has noted, by the
year 1,000 B.C.E the rock paintings began to depict a new animal, the horse,
which was resistant to dry heat and was most likely brought from the
Middle East or Greece to drive chariots.53 The arrival of the horse was fol-
lowed by the desertification of the Sahara. By the first millennium B.C.E the
horse could no longer cope in the progressively drier climate of the Sahara,
and was thus replaced by the camel, which arrived in Egypt from Asia in
1,600 B.C.E and eventually made its way west via human migration.54

The crops cultivated by the Imazighn55 included breadwheat and barley,
and there is palaeobotanical evidence that the Imazighn cultivated marsh
species of plants, which the current dryer climate can no longer support.56

Alongside these crops there remained a domesticated version of sheep, an
animal the Imazighn are dependent upon to this day.57 However, by the first
millennium B.C.E, archaeologists have come to know the most about the
Imazighn not by their crops but by the elaborate tombs they left behind.58

Morocco and Spain as a Lingual and Cultural Crossroads
While modern observers of Morocco and Spain will be the first to empha-
size the economic, geostrategic, and cultural bridge these two countries
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engender across the North–South split, fewer linguistic scholars of ancient
cultures are willing to make such hard-and-fast connections between these
two nations. Reasons for this phenomenon are varied, and might include
the following: (1) an overvaluing of political or continental differences
between the two nations; (2) a great investment in separating European and
African origins in the name of simplifying history; (3) a lack of substantive
speculation as to who first crossed the Strait of Gibraltar; and (4) an inher-
ent racism on the part of those who would keep European origins “pure” to
satisfy their own cultural and political assumptions, fears, or agendas.

As we have already noted, geneticists readily admit that early Caucasoid
humans lived on both sides of the Strait of Gibraltar.59 Further, we have
seen through the work of art historians that cave paintings found in
Morocco depicted both Caucasian and Negroid faces among their
figures.60 In addition to this evidence for the human porousness between
these two regions, linguists present yet another piece of important
evidence.61 Long a hotly contested topic, some linguists have argued that
there is an Imazighn root to some of the Iberian languages, particularly
Basque.62 The linguist Jorge Alonso posits that Basque and other prehis-
toric and “mostly forgotten languages” were brought to Europe from
North Africa.63 There are admittedly problems with these theories, espe-
cially because Basque is considered to be a northern Spanish language, and
thus the Imazighn would have had to skip over the Tartessians in the south
of Spain to reach what is now known as the Basque region (a region that
may well have been much larger in earlier eras). Nonetheless, linguists
other than Alonso have posited the same theory, particularly Hugo
Schuchardt, James M. Anderson, and Hans Mukarovsky.64 It is interesting
to note that just as the northern Imazighn were thought to be mountain
dwellers, so too are the Basques. Antonio Tovar is also a linguist who is an
advocate of the North African–Basque connection, though his methodol-
ogy, like many of those advocating such a position, has come in for heavy
criticism by his contemporaries. Such criticisms are based on the grounds
of too small a word sampling and possible connections based on borrow-
ings from Latin-Romance rather than Imazighn languages, among other
points of contention.65 Like any discipline, however, linguistics is always
undergoing revisionary scholarship. As the circle of those allowed to
participate in the discussions regarding the Basque–Imazighn lingual
connection widens beyond Europeans and Americans, different theories
will no doubt come to the fore.

Thus through art, genetics, and linguistics, we can see that what 
might first appear to be an affirmation of the North–South split is in fact
a clear questioning of its numerous assumptions. If the Iberomarusians
lived on both sides of the Strait in ancient times, they can thus be arguably
seen as one people. It is therefore only retrospectively that we have
become comfortable with imposing the parameters of what we refer to as
the modern North–South split upon vast tracts of history, and thus we 
are now called to critically question many of the assumptions and parame-
ters of how we have come to divide Africa from the European landmass. In
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this vein, it should be noted that many historians of the time of the Greeks
and Phoenicians through the era of Augustine point out that the
Mediterranean was long viewed as a whole, connecting rather than divid-
ing people from one another.

Level Two: Conquerors and Crops, Rulers and Religions—From the
Phoenicians to the Romans
As the historian Abdallah Laroui has noted, knowledge of the long period
of Moroccan history that begins in the second millennium B.C.E and ends
in the seventeenth century is limited in that it is only “known to us
through Greco-Latin literature.”66 Much of early Spanish history is also a
product of the recordings of its conquerors. Among the first of these to
colonize both Iberia and the Maghreb were the Phoenicians, whose ori-
gins are thought to be in the eastern Mediterranean (possibly in what we
now call modern Syria). An early form of venture capitalists, the
Phoenicians’ drive to explore and conquer is thought to have been rooted
in their desire to acquire more raw materials and to sell their products
beyond the borders of their homeland. As the first to circumnavigate the
African continent, the Phoenicians were as mobile as they were resource-
ful. They founded many colonies on all sides of the Mediterranean around
or before the eighth century B.C.E., including numerous settlements in
both Morocco and Spain. The remains of their greatest urban achieve-
ment, Carthage, are found in modern-day Tunisia.67 One of the principal
natural resources sought by the Phoenicians was the shell of the Murex,
the source of a purple dye used in royal and aristocratic robes.

It is difficult to speak definitively on the subject of Phoenician religion
because of the lack of primary source liturgical and mythological texts.
However, one can infer important information from Phylo of Byblos’ 
first- or second-century C.E. document, Phoenician History.68 We know, for
example, that the Phoenicians were likely polytheists, and “venerated a
plurality of super-human beings, . . . who represent as a whole the totality
of [humanity’s] and society’s interests and needs.”69 The Phoenicians
believed that they received “benefits, favors and protections from these
gods.”70 For the Phoenicians, it was often the female deities that held 
the preeminent position in the pantheon of gods.71 These goddesses were
most likely connected to fertility, prosperity, love, and war (much like the
Greco-Roman goddesses that would follow).72 Scholars, however, have not
been able to agree if the importance of the female deities translated into 
a higher status for human females.73 We do know, however, that the
Phoenicians attached particular spiritual significance to specific geographic
locales. Many Phoenicians worship practices were tied to the cycles of the
land and the heavens. As Glen Markoe has recounted:

The cultic calendars of the various Phoenician cities were governed by a
prescribed series of feasts and celebrations that revolved around the
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agricultural cycle. Sacrifices were offered in celebration of the New Year and
the advent of plowing and harvesting; as various texts suggest, solar and
lunar worship played a prominent role in the Phoenician calendar, which
was calculated on observation of the new moon. Integral to the cycle was the
spring awakening or resurrection of various vegetation deities, such as
Melqart of Tyre and Eshmun of Sidon. In the Tyrian Melqart festival . . . the
god was burned in effigy on a ritual pyre, and later resurrected through a
ritual marriage with his spouse, Asarte. The ritual celebrated not only the
cyclical rebirth of nature, but the restoration of the cosmic order over which
Melqart and the Tyrian king ruled.74

As the Phoenicians traveled, they encountered new deities specific to
particular communities. Thus, each community had its own unique
religious identity.75

The influence of the Jews of the diaspora, however, persisted long
before and long after many different visitors and conquerors had passed
through the Maghreb. From the longest continually inhabited settlement
in Ifrane (fourth century B.C.E.) to the significant exodus to Israel of the
twentieth century, the Jews have played a critical role in the cultural,
religious, and economic life of the Imazighn and the Maghreb’s many sub-
sequent conquerors.76 Much of what we now know of the Jewish influence
on the Imazighn comes to us through twelfth-century C.E. writings, and
later from the writings of Ibn Khaldun, who recounted “the story of the
Jewish ‘priestess’ Kahina, who led the resistance to the Arab conquests of
the 7th century CE.”77 Some traditions passed down through these writings
refer to Imazighn Jewish tribes, though the exact time of their conversion
is contested. Nonetheless, it is clear that multiple Jewish communities
were established during the time of the Romans in response to the
destruction of the second temple (70 C.E.).78 Later, as Rabbinical Judaism
established itself and spread, it ultimately came to be in competition for
converts among the Imazighn with Romanized Christians.79 Thus the
Imazighn came to bear the religious imprint of the first two Abrahamic
traditions prior to the arrival of Islam in the seventh-century C.E.80

The Greeks, who arrived in the western Mediterranean during the
Phoenician period, were known to have planted olives wherever they trav-
eled, as well as grain on many occasions. Other typical Greek crops that
were likely brought to Iberia and the Maghreb included figs, barley, grapes,
wheat, and hay.81 Like the Phoenicians, the Greeks established a number
of colonies at both the eastern and western ends of the Mediterranean,
including Iberia and the western Maghreb.

Regarding the religious beliefs and practices of the early Greeks, 
J. Donald Hughes has made some compelling observations:

The attitudes of the early Greeks toward nature were shaped by their
religion. They saw the natural environment as the sphere of the activity of
the gods. Greek religion was in large part the worship of nature, and the old
Greek gods were essentially nature deities. The gods ruled nature, they
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appeared in it, they acted through it; therefore, human activities which
affect the environment often were seen as involving the interest and
reaction of the gods.82

Like the Phoenicians, the Greeks were also polytheists, who laid the
groundwork for what was to become the foundation of Roman religious
belief. For the Greeks, the human was beholden to the gods, but was not
without the ability to act in order to affect one’s fate. According to 
J. Donald Hughes, “Greek religion had a strong sense of its natural local-
ity.”83 In this respect, Zeus can be seen as a sky God (some call him a
weather God, reflecting his concrete affect upon the earth) while Poseidon
controlled the waters of the seas. The Greek’s shrines and temples were
built in a manner that was highly attuned to their natural settings. “Altars
and places of worship were originally in groves of trees.”84 Despite such
beliefs, however, the Greeks violated their own spiritual laws regarding the
treatment of the natural world on many occasions, and in so doing they
expected to incur the wrath of the gods through acts of natural disaster.85

This can be seen in the fact that the Greeks, having devastated their
own native forests, and many of the creatures who depended upon them,
were forced to seek wood from outside of their territorial waters.86 The
Greeks were also prolific hunters, deeply cutting back the numbers of
native animals in their own territory before setting out to do the same
outside of Greece. These Greek animals included the beaver, copious
numbers of birds, lions, wolves, wild cattle, sheep, and goats.87

While the Phoenicians and, to a lesser degree, the Greeks had sought
precious metals in Iberia and the Maghreb, the Romans’ arrival in Iberia
(207 B.C.E.) hailed the introduction of a people who came with the inten-
tion to denude the land of trees and supplant the former forests with
wheat. In addition, the Romans dug deeply into the mineral reserves they
encountered, with long-term devastating effects.88 The Romans, as they
had in Syria, also engaged in a most crippling form of deforestation in what
is now Morocco.89 Maghrebi marshlands, including coastal forests in
particular, were eliminated many kilometers inland under the Romans, in
which they sought to cultivate wheat instead. The Romans used elaborate
drainage techniques in these former marshlands, in some cases pushing
the coastline significantly further out to sea.90 Roman deforestation led to
the tremendous soil erosion, which washed deposits of rocks, sand, and
mud into the Mediterranean.91 This problem was exacerbated by the
Roman propensity to overgraze their domestic livestock, a practice they
began in their own homeland.92 While the Greeks had been avid hunters,
the Romans outstripped Greek consumption of wildlife in almost every
category. The Romans used animals for their fur, ivory, their plumage, and
their usefulness in the coliseum, the single most destructive Roman pas-
time of all.93 In the case of the Romans, hunting was not limited to the
upper classes, but was in fact a tradition enjoyed by the peasantry as well.94

Under the Romans, the elephant, rhinoceros, and zebra became extinct in
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North Africa, a fact that the Romans boasted of, claiming that they were
“removing dangers to [humans] and to [their] agriculture.”95 At the same
time, however, it was the Romans who introduced some of the first
Northern attempts at conservancy, declaring particular forests sacred and
therefore preserved, planting trees in lumbered areas, and creating artifi-
cial parks that became a protected domain.96 As resources dwindled the
Romans created tree plantations (documented in Egypt), which were
regulated, prohibiting entry to animals such as goats or sheep, and
governed “by laws stipulating the age and size of trees that were available
for logging or thinning.”97

While the Romans inherited the same pantheon of gods from 
the Greeks, their beliefs regarding nature were far more utilitarian. The
Romans held that the Earth existed to meet human needs, and they
approached their task of empire building with an overarching belief in
order and their own superior position within that order. In this respect,
the Romans saw nature’s task as that of conforming to human needs,
which cemented a new approach to development in the ancient world.98 In
this respect, Rome set the standard that is still followed by many in the
twenty-first century and therefore represented a profound theological
paradigm shift, to the celebration of a theological anthropology which
places the human as the descendent of God on earth.

Roman religion was not without its ties to and respect for nature, how-
ever. The Romans held a reverence for wild places, yet their ties to nature
were more agricultural than “natural.”99 This tendency is reflected in 
the fact that the Roman calendar was based upon the agricultural year.100

Like the Greeks, the Romans had their own weather gods. Jupiter was the
bringer of rain, for example. Yet as the Roman Empire expanded, so too
did its pantheon of gods, to include the household gods of the conqueror
and the conquered. The Roman religion was thus highly syncretistic, and
succeeded for a time in supplanting the former religions of those
colonized. When the Roman Empire became Christian under the consol-
idated rule of Constantine (324 B.C.E.), the Roman Empire pursued the
Christianization of its subjects with the same fervor it had proselytized its
former religious traditions.

According to J. Donald Hughes, one can view the ultimate decline of
Roman rule as a result of its ecological unsustainability.101

Of course, the fall of Rome was a large and complex phenomenon that
cannot be attributed to a single cause. Ecological failures interacted with
social, political, and economic forces to assure that the vast entity called the
Roman Empire would disappear or be changed beyond recognition . . .
“When Rome falls, the world falls, too,” ran an old saying quoted by Gibbon
and Byron, and it may be time to consider the converse, for when Rome
made nature a slave and tried to work that slave beyond endurance, the nat-
ural world “fell,” or at least lost the ability to support the mistress of the
world, and Rome fell too.102
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Yet as we shall soon see, while Rome pioneered many of the destructive
ecological consumption techniques we know and practice today, the
destruction they wrought did not simply reappear in the nineteenth or
twentieth centuries. Rather, they were consistently nurtured by a succes-
sive group of foreign and domestic occupants of Iberia and the Maghreb.

From the Vandals to the Byzantines
After more than five centuries of Roman rule, Iberia and the coastal terri-
tories of the Maghreb came under the control of competing branches 
of the Vandals in the fall of 409; finding the Seubi in the northwest or
Galicia, the Silings in the south in Baetica, and the Alans on the northern
coast of the Maghreb.103 Not to be excluded, a branch of the Visigoths, the
Athaulf-Goths, invaded Catalonia in 415.104 These invasions ushered in a
time of great tumult and bloodshed, which stood in stark contrast to the
latter relatively peaceful rule of the Romans. The Athaulf-Goths,
employed by the Romans to extricate the Vandals from Spain, came close
to success, before the majority were withdrawn from Iberia by Rome in
418.105 While in Spain, the Visigoths’ main center of power was located in
Castile and Segovia, where one particular group cultivated corn, and many,
numbering in the thousands, remained present until 711.106 The Visigoths
were horsemen and ranch tenders, who viewed themselves not as socially
independent, but rather as a supplanted extension of Roman culture and
custom.107

Historians are not certain whether the Vandals converted to Arian
Christianity before or after having arrived in Spain.108 It is agreed, how-
ever, that the Vandals’ conversion to Christianity was a clear attempt to
find a path toward sharing in the benefits of the Roman civilization.109

However, despite their desire to capitalize on Roman advantages, the
Vandals chose to theologically oppose Rome itself. The so-called Arian
Heresy (according to Rome) to which the Vandals subscribed, held that
“Logos [was] a creature called into being by God ‘out of non-existence.’ ”110

The Arians also believed that there could be no mediator between God
and creatures, and thus the Son of the Trinity was in fact a creature.111 Such
Trinitarian debates had begun nearly a century prior to the Vandal’s arrival
in Iberia, and they prevented Contantine’s version of Christianity from
prevailing throughout the Roman Empire. The Vandals attempted to
solidify their hold over Iberia and the Maghreb through marriage alliances
with prominent Romans. At the same time, the Vandals sought to capital-
ize on the pre-Christian Roman tradition of Emperor worship and to draw
such veneration toward their own provincial leaders in the Maghreb.112 It
has been hypothesized that such a form of Emperor worship was in fact
made secular by the Vandals due to their acceptance of Christianity.113

Thus the Vandals attempted to perpetuate Roman institutions, while
negating the original religious undergirding of tributes and traditions
established before the conversion of Constantine.
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The Vandals proceeded to consolidate their positions in Iberia and
ultimately, in 429, crossed the Strait into northern Maghreb. Eventually, a
Visigothic and Vandal alliance was spurred by what became their common
enemy, Rome. Agriculturally speaking, it was during this period that the
Vandals sought to consolidate control over many lands that had been
providing Rome with grain.114 By 439, the Vandals controlled all of what
had been Roman Africa, including Mauretania, Numidia, Cyrenaica, and
Aegyptus.115 During this period, it is speculated that the Vandals
attempted to perpetuate Roman agricultural practices, while beginning to
blur the distinction between those who had been called Goths and
Vandals. Together, their territory embraced much of Iberia and present-
day northern Morocco with an unbroken human chain.

The Imazighn’s interactions with the Phoenicians, Greeks, Romans,
and the Vandals greatly impacted their worldviews, their agricultural
modes of production, and their manner of politically organizing them-
selves. Having been colonized by the Carthaginians, the Imazighn
emerged from their experiences emulating those who had controlled
them. From the Phoenicians it is hypothesized that the Imazighn adopted
the use of the title of king, and subsequently consolidated larger territories
of control under this new form of leadership.116 The Greeks’ contribution,
among others, was to bring their language to the northern urban centers of
the Maghreb. The Imazighn, meanwhile, attempted to organize their ter-
ritories, modeling their own more inland kingdoms after the Romans who
had departed. The Romans also brought Christianity and the language of
Latin to the Maghreb, especially in Ifriqia, greatly impacting Imazighn
cultural and religious practices. By the twelfth century, however, the
Muslim conquest erased most of the vestiges of Christian practice among
the Imazighn of the Maghreb. At the same time, the order that Roman
customs brought to Imazighn political practices was undermined by the
arrival of the Vandals, after which it is thought that the Imazighn leaders
found their territorial populations much more difficult to control in a
centralized manner.117

The Visigoths, like the Vandals before them, embraced an Arian form of
Christianity. As the Visigoths invaded Iberia, they took for themselves the
land previously held by Romans, while spreading a form of Christianity
that was anathema to the land’s former occupants. The Visigoths had
become Christians in the fourth-century C.E. led by their king, Fritigern,
who converted in 376.118 Prior to their conversion we find among the
Visigoths (and likely the Vandals) a focus on tribalism, a pantheon of
deities, and rituals of sacrifice and worship.119 Some scholars, such as
Andreas Schwartz, have posited that prior to accepting Christianity, the
Visigoths held sacrifices and feasts in conjunction with the cycles of the
moon.120 The Visigoths were also among those Germanic tribes that cele-
brated the winter solstice, further embedding their religious practices in
the turning of events of the nonhuman world. Ancestors, gods of war, and
specific rivers are also believed to have been worshipped by the
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Visigoths.121 Such phenomena beg the question: to what degree did the
Visigoths’ original forms of nature worship impact the manner in which
they accepted and practiced Christianity?

By the middle of the sixth century, the Visigoths had expanded a nomi-
nal control to southern Spain, only to find themselves confronting a
Byzantine invasion of the same territory. The Byzantines, whose forces
remained until 629,122 were known for taking an extraordinary amount of
the local crops for themselves.123 In response, the Visigoths returned to
central Spain, and remained until the Muslim invasion of 711.

Like the Arians before them, the Byzantines were in direct theological
conflict with the Western, Latin-speaking Roman Church. With the
Byzantines came the practice of the veneration of icons, and the steadfast
belief in the “full and distinct human nature of Christ . . . ”124 In another
break with the West, the Byzantines also held to the doctrine that stated
that Christ was of two wills; a premise supported by Jesus’s praying to God
in the garden of Gethsemane, “Not my will but thine be done.”125 The
Byzantine’s use of sacred images rankled the Western Romanized branch
of the church, which finally decreed under Leo III in 730 that such images
were not to be tolerated (despite the fact that images would later play a
central role in Romanized Christian worship).126

The Muslims and the Spaniards
There is much speculation as to the exact circumstances that ushered a
Muslim army across the Straits of Gibraltar in 711. Some believe that it was
at the invitation of a displaced Visigothic contender to a southern throne.
Others would explain the military action in terms of a simple continuation
west of the spread of Islam, which had begun less than a century before at
the death of the Prophet in 632. Islam, having arrived from the east in what
is now Morocco by way of the troops led by “Uqba ibn Nafi,” the governor
of Kairouan, displaced the last vestiges of the Byzantine forces at the
northern port of Sebta in 680.127 What is clear is this: the Imazighn Tariq
Ibn Ziyad, governor of Tangier and under the tutelage of the Damascus-
based Umayyad Dynasty Arab Musa Ibn Nusayr, led 7,000 Imazighn
troops, newly converted to Sunni Islam, across the Strait and defeated the
Christian army led by Roderick.128 They were soon joined by 18,000 Arab
troops led by Musa.129 Within ten years, those who came to be known as
“Moros” (in English: “Moors”) to their European hosts had gained control
over nearly the entire Iberian Peninsula, save for the northern mountains
of Asturias.

The first brand of Islam to enter the western Maghreb profited greatly
from the prior presence of Christianity, which had already sown among the
people an acceptance of monotheism by the Romans and the Byzantines.
The middle Maghreb (modern Algeria) offered a Christianity that in many
cases had developed independent of the church, and which had evolved
into what Abdallah Laroui calls “an abstract monotheism capable of
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accommodating itself to any dogma whatsoever.”130 It was in this part of
Maghreb, which had been independent for two centuries, that the “invad-
ing Arabs first attempted to [spread] their new religion.”131 Still, the act of
conquering North Africa was hardly easy; in fact in required over 50 years
of fighting both the Byzantines and the Imazighn. Under the leadership of
Umayyad-backed Musa, the brand of Sunni Islam brought by the Arabs
came from their original base of operations in Damascus, via Kairouan in
modern-day-Tunisia. The type of Sunni Islam that arrived on what would
be Moroccan soil was not theologically aggressive, and was further tem-
pered by the belief that the forced conversion of the “People of the Book,”
Jews and Christians, was forbidden. The Umayyads also brought with
them the theological battles that had originated in the Levant; particularly
the countering claims of the Kharijiri, who cleaved to a stricter interpreta-
tion and focus upon the Qur’an, a resentment of the wealth of the cities,
and an ardent form of piety that pitted them against mainstream Sunnis.132

Thus the focal point of the so-called Islamization of western Maghreb was
on the Imazighn.133 Therefore we can understand why it was the Imazighn
who joined the original push by the Umayyads into Spain. In time, how-
ever, people began to travel both east and west, a phenomenon finding
Maghrebis studying Islam in the Levant and involving themselves in the
same theological debates from which the original Arab invaders had
emerged. In time, North Africa was to be embroiled over the promises
held out by the orthodox Mu’tazilism and juridically based Hanafism of
Baghdad, over against the ultimately prevailing Maliki school of law and its
central North African text, the Mudawanna. The Mudawanna was one of
the most well-respected collections of Hadith in all the Muslim world,
containing the traditions of the Prophet, legal decisions of early Muslim
jurists, and reports of the Prophet’s companions.134 Thus, the Maliki
school of law is a juridical form of Islam, whose founders’ writings remain
central to modern Muslim legal scholarship. The Maliki school of law
stressed piety and asceticism, in what was an orthodox interpretation of
Sunni Islam. The Maliki school of law was to hold sway in Morocco during
its formative years as an Islamic region.

While newly converted Imazighn and newly arrived Arabs clashed over
competing interpretations of Islam on the southern side of the Strait,
those indigenous North Africans, joined by varying Levantine forces, con-
solidated their control of the majority of the Iberian Peninsula. This was a
period that ushered in a profound degree of religious pluralism. While
some Imazighn rejected Islam outright, others adopted the Kariji inter-
pretation of Islam, a “rigorously Qur’anically based movement, fiercely
egalitarian and dedicated to divine justice.”135 It was those who sided with
the Kariji approach to Islam who fought (both doctrinally and militarily)
against the ultimately prevailing Umayyad and Sunni-identified forces.
Still other Imazighn sided with the “Barghwata” movement of Islam, an
“indigenized” form of Islam that included its own Qur’an in Tamazight as
a counter to the Arabic Qur’an of those who came to be called the
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Umayyad-alligned Sunni.136 This provides a partial explanation as to why,
simultaneous to the Muslim conquest of the bulk of Iberia eventually
known as “Al-Andalous,” Arab forces pressing into the interior of Morocco
were met with stiff resistance by multiple rural Imazighn populations.137

For this reason, many Arab forces focused on urban centers in their efforts
to pacify the population.138 Abdallah Laroui writes that after 711, what we
now call Morocco “became theoretically a province of the Arab empire,
providing soldiers and slaves, and paying tribute to fill the coffers of the
Caliph of Damascus.”139 One can only assume that such tributes included
agricultural products as well as, cattle, sheep, and coinage.

As time progressed, wave after wave of Arab and Imazighn dynasties
came to rule portions of Morocco and Iberia, as well (at times) completely
controlling both. Yet within these same dynasties coexisted Visigothic
Christians, Roman Catholics, Sunni, Shi’i, Sufi, and hybrid Muslims, and a
rich and thriving Jewish culture. This was an extraordinary time of cultural
syncretism, especially in Iberia (yet certainly in the Maghreb as well). As
the historian Juan Zozaya has written:

The entry of the Muslims into the Iberian Peninsula meant the establish-
ment of a cultural syncretism made up of Byzantine, late Roman, and diverse
Hispanic elements, as well as of Arab, Berber [Imazighn] Syro-Palestinian,
and Islamic Mesopotamian elements, to which would be added from the
beginning of the tenth century onward, especially Chinese and Persian.140

The Damascus-based Arab/Sunni Umayyads (661–750 C.E.) were ultimately
relegated to Iberia to be replaced in the greater Maghreb by the Arab/
Shi’i-Sunni ‘Abbasids (750–788). The ‘Abbasids, who came to power in the
east with Baghdad as their capital, were originally inspired by the Shi’i 
in rebelling against the Umayyads, and only later became institutionalized
as Sunni. Eventually, the ‘Abbasids were conquered by the Arab–
Imazighn/Shi’i Idrissis (788–974), who originally fled the Abbasid-
controlled east to take refuge in Morocco, and were the first to unite
Morocco under one head.141 It was the Idriss I who originated the idea of
integrating Imazighn blood into the royal house via the women he mar-
ried. The Shi’i/Arab Fatmids (910–1073) usurped the Idrissis and controlled
Morocco in the tenth and eleventh centuries. While in many cases what
occurred in Morocco was reflected in Iberia, in many cases it was not. The
Umayyads, for example, held sway in al-Andalous long after their power
had waned in the Maghreb. This mixture of competing dynasties led to
sometimes bewildering results; between 716 and 746 C.E., for example, the
city of Cordoba was led by a total of 19 different governors.142 The dynas-
ties that followed the Fatmids are as follows: the Imazighn/Sunni
Almoravids (1060–1167); the Imazighn/Sunni Almohads (1133–1269); the
Imazighn/Sunni Marinids (1244–1465); the Imazighn/Sunni Wattassids
(1472–1554), followed by the Arab/Sunni Sa’adi (1554–1659); and finally the
current Arab–Imazighn/Sunni ruling family: the Alawis (1668–present)
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who have led Morocco for over four centuries.143 With each subsequent
dynasty came different levels of tolerance for the religious and cultural
diversity among the peoples of al-Andalous, as well as in the western
Maghreb. Many were forced to flee south or north of the Strait for their
own safety, to convert, or to feign conversion, depending upon the current
rulers, their own personal circumstances, and their ethnic and religious
affiliations.144

In the midst of the Islamic movements and their representatives who
washed over the Maghreb and al-Andalous, it is impossible to ignore the
critical contribution made by Sufi branches of Islam. While some scholars
would place Sufism as a later development following the Sunni and Shi’i
movements, others hold that Sufism is in fact the essence of Islam upon
which all later Islamic movements were built.145 As Frederick Denny notes,
“the major roots of Sufism are indigenous to Islam. These are the Qur’an
and the Prophet Muhammad.”146 In Sufism, it is sometimes difficult to
draw a clear distinction between the Qur’an, the Sufi’s principal source of
inspiration, and the Prophet.147 This is because for many Sufis, the role of
Muhammad is that of the “universal human, the model for authentic
existence in union with God.”148 Thus, Hadith is central to many Sufi
practices, yet the Sufi’s collection of Hadith includes accounts that are not
found in so-called traditionalist Sunni and Shi’i versions. While the 
so-called mainstream expressions of Islam are drawn to searching for the
“literal” meaning of the Qur’an, known as tafsir, the Sufis are generally
drawn toward the allegorical and symbolic interpretation of the Qur’an,
known as ta’wil.149 Denny notes, “the Sufis emphasize God’s love more
than his justice, without, of course, denying the latter in any sense.”150 In
this love, one finds a quality of mutuality between believers and God that
is not readily found in other expressions of Islam.

Unfortunately (and many would say “unfairly”), for many “mainstream”
Muslims, Sufism is viewed negatively for its emphasis on the mystical, its
sometime focus on deep asceticism, and some branches’ embrace of what
is viewed as ecstatic worship practices. Yet it is impossible to generalize
about all those who seek the Sufi way, or tariqa. There are many branches
of Sufi religious expression, and many “brotherhoods” who (together or
apart) seek the Sufi way of life. Sufism, like all the other Muslim move-
ments that arrived in the Maghreb and al-Andalous, has its roots in leaders
and followers from the Levant. While an anti-Sufi Maliki school of law of
Sunni Islam originally held sway in the Morocco, it ultimately converged
with the Sufis to construct what would become the dominant expression
of Islam in the western Maghreb.151 With its base in Marrakech, this
expression of Sunni–Sufism emerged during the Almohad Dynasty, pro-
viding what Abdallah Laroui calls the first “truly popular ideology” among
the Moroccan people.152 It was during this period that Marrakech achieved
an importance in the Muslim world that rivaled Baghdad, Cordoba, and
Cairo. It is thus impossible to explicate Moroccan Islam in the absence of
Sufism, as it embraced and was embraced by many among the rural and
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urban populations of Morocco, with the attendant amount of syncretism
one might expect of any successful insertion of an originally “foreign”
religious practice.

The impact upon agricultural practices under the Muslims was
unprecedented and extraordinary. The Muslims living in Spain were
renowned for their innovations. Many agricultural practices originated in
the Levant, but it was in al-Andalous, with its rich land and more plentiful
rain that many techniques came into their own. At the same time, one
must note that as the Muslim empire grew, so too did its agricultural
knowledge. Many vegetables now known as “Mediterranean” were in fact
brought by the Muslims from as far away as Asia, heralding an unprece-
dented amplification of agricultural possibilities. According to Norman
Roth, the Muslims not only managed “to grow every conceivable type of
fruit and vegetable known today, but certain crops (such as rice and cotton)
were produced where they had no reason to be expected to grow.”153 In
addition, the Muslims are said to have perfected horticultural techniques
that allowed them to inject syrups and perfumes into trees to produce a
sweeter type of fruit.154 Even more extraordinary, notes Roth, the Muslims
“were capable of producing blue roses and growing roses (and apples) out
of season, [and even] of developing letters and pictures on growing fruit,
and other wonders.”155

More importantly than changing the color of a rose, however, was the
Muslims’ introduction of three-crop rotation.156 No doubt, such a feat was
aided by the fact that the Muslims had improved immensely on the exist-
ing aqueduct systems first built by the Romans, which enabled farmers to
receive a more consistent and plentiful source of water in areas previously
unarable. The Muslims, having previously been forced to work with
substantially less water in their own lands to agriculturally support their
populations, employed technologies that offered the least amount of
waste and the most productive output with regard to water use. Such agri-
cultural advances were not kept a secret by the Muslims, as there is ample
evidence that Muslim agricultural advances influenced Christian
Visigothic practices as well.157 Thus, under the Muslim rule, the area of
arable lands both in Iberia and the Maghreb increased substantially for
both Muslim and Christian landholders. Under the Muslims as well, the
production of olive oil for trade was expanded, as was (in al-Andalous) 
the production of grapes. At the same time, as communities became more
sedentary on both sides of the Straits, long-term concerns regarding the
viability of grazing lands for cattle and sheep must have come to fore.

This same period saw the extraordinary development of a time of peace
and relative harmony among the faith traditions of Islam, Judaism, and
Christianity on the bulk of the Iberian peninsula, which came to be known
as the Convivencia. Never before on European territory had all three of
the Abrahamic traditions coexisted in such a manner. While it is true that
some Muslim dynasties lent more than others to a constructive coopera-
tion among the faith traditions, the Convivencia that did exist stood in
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stark contrast to the society formed in northern Iberia by the Europeans
ultimately linked to the Inquisition.

This period of time was also marked by the introduction of what
Bernard Riley calls “plow culture” and “transhumance stock raising at the
expense of the older hoe culture” to those people who would one day be
called the “Northern Spanish.”158 Techniques brought north by Christians
who had lived under Muslim rule greatly expanded the scope and quality of
northern Iberian agriculture under the Europeans.159 Out of these techno-
logical advances “emerged a dense, peasant agricultural world [in the
Northern region] . . . probably for the first time in its history.”160 These
improvements allowed the European northerners to economically recover
from Muslim incursions, and laid the monetary and social groundwork for
what would ultimately become the Spanish push south.161 For as agricul-
tural improvements altered the lifestyles of at least some of the more
prosperous Europeans in the north, they also created “more complex
governmental and social institutions which were soon to enable [Iberia’s
northern Europeans] to project [their] own strength against a Muslim 
al-Andalous in growing disorder.”162

By the 1230s the Christian reconquest (or “Reconqista,” as it came to be
known among the group we later refer to as “the Spaniards”) had
descended from the north of Iberia, which modern Spanish historians
claim originated in Asturias in 722, and later came to embrace the king-
doms of Aragon, Castille, and Leon. This coalition of often interwarring
kingdoms ultimately united in their efforts to recapture Iberia from the
Muslims, forming a “crusade” against those they viewed as the peninsula’s
“heretical occupiers.” Yet despite Spain’s historical claim to having first
united the Iberian Peninsula, there is a different reading of the same story
by North Africans. This is because ironically, one could argue that Spain as
a nation did not really come into existence until the majority of it was
united by the Muslims, the Iberian Peninsula previously serving as simply
a battleground of smaller kingdoms and tribes.

While some Christians known as the Muslim-influenced Mozarabs had
found a way to successfully coexist with their Muslim rulers, the Christian
forces that descended from the north were not interested in theological or
geographic compromises of any kind. In the midst of these changes, the
church affiliations of many Europeans changed as well. While the
Mozarabs and their unique liturgies had been tolerated before, the region
under Alfonso turned its attention to Romanizing all churches under its
control.163 This act laid the crucial groundwork for what was to become
the eventual uniting of those who sought to capture the Iberian Peninsula,
under the banner of a very aggressive and nonapologetic form of Roman
Catholicism undergirded by the Inquisition.

By 1246 Christian armies had entered cities as far south as Cordoba, and
in 1258 Seville fell. Some have argued that the Christian victories were
aided by the fact that Muslim hegemony was mostly limited to urban areas,
leaving the Mozarabs control of great swaths of the countryside.164 At the
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end of the thirteenth century, the bulk of Islamic-controlled Iberia had
been pared down to the Caliphate of Granada, which managed to survive
two centuries more through skillful diplomacy and tributes. Meanwhile,
the rest of Iberia was divided into five territories: Navarra, Aragon,
Castilla, Leon, and Portugal, entities that were often at odds with each
other. However, the unrest caused by the rivalries among these regions was
matched if not surpassed by the first arrival of the Plague in Iberia
(1348–1351), a time that coincided with the first Christian-sponsored 
anti-Jewish pogroms on the part of the advancing northern Europeans.

In 1492 the Muslim reign in Iberia came to a close when Ferdinand of
Aragon and Isabella of Castile, having earlier united under the banner of
the Roman Catholic Church and the Inquisition, entered Granada and
forced the Caliph to publically submit to their authority, effectively bring-
ing over seven centuries of Muslim rule on the peninsula to an end. Both
the Muslim and Jewish communities were given a stark choice under
Ferdinand and Isabella: convert to Christianity or face death or expulsion
from the Iberian Peninsula.165 Thus, a tripartite accomplishment on the
part of the northern Europeans was brought fully to the Iberian Peninsula:
the reconquest and eventual consolidation of all of what would come to be
known as Spanish land occupied by Spanish people; the expulsion of the
Muslims; and the expulsion of the Jews. Arguably, one could add to this list
of accomplishments the construction of the modern Spanish identity
itself, which arguably did not exist prior to the Muslim unification of the
bulk of Iberia and their subsequent demise. All these events occurred
under the auspices of the Inquisition, which offered the original rallying
cry that had inspired many Christians to join the Reconquista on religious
grounds. The spirit of this period is brilliantly captured in the logbook of
Cristobal Colon, better known among English speakers as Christopher
Columbus, whose recorded writings that document his first voyage across
the Atlantic actually begin in Granada:

On January 2 in the year 1492, when your Highnesses had concluded their
war with the Moors who reigned in Europe, I saw your Highnesses’ banners
victoriously raised on the towers of the Alhambra, the citadel of the city, and
the Moorish King come out of the city gates and kiss the hands of your
Highnesses, and the prince, my Lord. And later in the same month . . . .your
Highnesses decided to send me, Christopher Columbus, to see those parts
of India and the princes and the peoples of those lands, and consider the
best means for their conversion . . . . Therefore having expelled all the Jews
from your domains in the same month of January, you Highnesses com-
manded me to go with an adequate fleet to these parts of India . . . I
departed from the city of Granada on Saturday May 12 and went to the port
of Palos, where I prepared three ships.166

At this point, it is critical to note that while anti-Muslim sentiment was
effectively used to unite otherwise warring European factions, the end of
the Reconquista is arguably the point at which the demonization of the
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Islam becomes the institutional philosophy of the newly formed Spanish
Christian state.167

The Making of the Modern States of Spain and Morocco
Spain
With the eventual death of Isabella (1504) and Ferdinand (1516), the
Spanish state entered a new and radically expansionist phase. Colon
(Columbus) reached the Indies by 1492 and began Spain’s western colonial
expansionism in the interest of the acquisition of gold and in the name of
the Church. While the Spanish pushed into the Americas, they simultane-
ously engaged in nearly a century of expansive incursions along the
Moroccan coast. Carlos I, who had taken the throne from Ferdinand, was
elected the Holy Roman Emperor (1519), and became known as Charles V,
and now exercised sovereignty over the largest landholdings Spain ever
controlled, including Burgundy, Flanders, the Netherlands, the West and
East Indies, Naples, and Sicily. Meanwhile, Spain’s Hernán Cortés had
arrived in Mexico in search of gold and land (1519), to be followed by
Pizarro and Almagro in Peru (1532–1533).168

While Spanish coffers grew full with the establishment of Buenos Aires
in 1535 and the discoveries of silver in Columbia and Mexico (1545–1564),
Spanish consolidation of its nearby geography was expanded. These hold-
ings already included Melilla (a Spanish colony on the northern Moroccan
coast) acquired in 1497 as well as Ceuta (also on the Moroccan northern
coast and known as “Sebta” to its original inhabitants) in 1668.169 Both
these North African holdings were obtained from the Portuguese, either
through outright seizure (Melilla) or treaty (Ceuta).170 Both holdings were
a great blow to the prestige of Morocco in the eyes of its rulers and
population, especially in the wake of the events of 1492.

The seventeenth century saw Spain expand its conquests in South
America, while it struggled to maintain its territories on European soil.
These difficulties were exacerbated by the Plague’s arrival on Spanish soil
yet again, coupled with severe drought and famine (1581–1676). While
Spain’s greatly touted navy was humiliated by the English (1588), Spain’s
domestic regions reentered a period of military conflicts among them-
selves in a series of separatist wars (1631–1638). Meanwhile, Spain was
forced to renounce its control of Flanders, bringing an end to both the
Thirty Years War and Spanish hegemony in western Europe.

In 1668 the Treaty of Lisbon signaled the end of Spanish control of
Portugal. By 1714, the Hapsburg line was replaced by the French Bourbons
under Filipe V, which ushered in the royal family that continues, in 
name, to rule Spain to this day. The days of the Bourbons were not without
strife. Soon Spain was drawn into the French Revolutionary War 
against Napoleon, which marked the beginning of a series of Spanish suf-
ferings and humiliations including bread riots (1776), the French military
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occupation of Spain (1808), the replacement of its king with Napoleon’s
brother Jose I (1808), and the loss of the majority of its colonies. In 1813,
the French withdrew, and the Bourbons regained the crown under
Fernando VII, who reasserted Royal Absolutism. The Bourbons were to
fall yet again at the death of Fernando (1833), beginning a period that led to
the origins of the First Spanish Republic. This movement was quashed,
however, as the army eventually rallied to the side of the crown, restoring
the Bourbons once again under Alphonso XIII (1875–1876). Unfortunately
for Alphonso, however, Spain had already acquired a taste for a republic,
which resulted in a growing militancy in many areas of the country against
the king. Meanwhile, Spain finally lost the last of its overseas territories in
a confrontation with the U.S. Navy off Santiago de Cuba in 1898.171 By this
time, the power of the crown had waned, yet it was not extinguished
before Spain secured a protectorate over western Morocco in 1912.

By 1931, Alphonso had ceded his power to the Second Republic, which
attempted to institute extensive agrarian reform, in a country whose land
had long been controlled by a small and powerful group of landowners.172

These reforms were unsuccessful for a number of reasons, including their
focus on the North to the exclusion of the South and the underestimation
of the ability of the landowners to stop lower-class families from being
placed on their land.173 The results of the failures of the Second Republic
led to widespread social unrest. While one response was the election of the
Right in 1933, their reactionary policies drew voters back to the Left in 
the 1936 elections. Yet the Second Republic was to end all too soon, as a
young Spanish officer stationed in Morocco named Francisco Franco
(b.1892–d.1975) would use his base of power to raise an army and eventually
crush the Republicans in a civil war (1936–1939). This lead to the
beginnings of what would become an unbroken fascist control of Spain
until 1975.

General Franco, or “Il Caudillo” (Supreme Leader) as he came to be
known, allied himself with the Roman Catholic Church and portrayed his
mission as one not dissimilar to the Crusades or the Reconquista: a tireless
effort to rid Spain of “the infidel, the anti-Christ, the godless Republic of
‘Jews, Masons and Communists,’ the unholy alliance of the enemies of
‘authentic, eternal Spain.’ ”174 Franco’s ascendancy was applauded by the
Vatican, which eventually signed two concordats (1941 and 1953) with
Franco, guaranteeing him the right to name all Spanish bishops, an act that
has served to discredit the Church in the eyes of many Spanish people to
this day. In turn, Franco reinstated many of the Church’s privileges that
had been stripped from it during the Republic, including that all levels of
education in Spain be in keeping with Catholic teachings, the abolition of
divorce, and the prohibition against any association with communism.175

At the same time, Franco harnessed many of the symbols of Spanish
Catholicism to fortify the legitimacy of his rule. Under the auspices of
what came to be called “National Catholicism,” Franco sought to fuse the
aims of the state with the religious expression of the Church.176
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For 36 years, Spain was shaped by the choices Franco made. Its neutrality,
and in some cases outright collaboration with the Nazis, had far-reaching
effects for Spain, isolating it for decades from the rest of Europe. Under
Franco, however, there were areas of undeniable progress made, primarily in
the building of an extensive middle class, something that did not exist prior
to the Civil War. Many would attribute the longevity of Franco’s regime to his
profound ability to align himself simultaneously with both the Church and
with principal Spanish business interests under the auspices of what some
scholars call “corporatism.”177 Write Howard Wiarda and Margaret Mott:

National identity in Franco’s Spain reached back to medieval Catholicism.
Those who were good Spaniards were those who fought for God, Spain and
St. James. Liberals and Socialists, those vanquished during the (Civil) war,
became the new breed of heretics.178

Thus, with an ideology that repressed dissent while tangibly rewarding
cooperation, Franco was able to build a Spain that appeared to many to
honor the country’s past, while not making too many compromises with
those labeled as “outsiders” (read democrats, socialists, communists,
Muslims, Jews, and women who strove for their own liberation). In this
regard, Franco heralded a return to the mentality of the Reconquista,
celebrating an ethnic and cultural cleansing of the Iberian peninsula from
all parties thought to be “non-Spanish.”

Meanwhile, agriculture under Franco initially underwent a period of
stagnation, as the new regime sought to undermine the agrarian reform
instituted by the Republicans. Instead, well into the 1960s, Franco placed
an emphasis on the small farmer, in keeping with his aim of preserving
what he perceived as Spanish traditionalism.179 This practice also led to the
preservation of what were a limited number of crops normally cultivated
by the small landholders.180 The regime attempted to use those peasants
who had been left landless in the wake of the abandoned reform move-
ment as colonizers, but the numbers of those who benefited were minimal.
At the same time, Franco mandated that prices be guaranteed for estab-
lished crops such as grapes, olives, and wheat, a practice that stagnated
experimentation in new areas of farming.181 By the mid-1960s, however,
the regime mandated a turn toward industrialization, which drew many
people from the countryside to the cities. This phenomenon coincided
with the disappearance of many small farms, which were replaced by much
larger operations. These developments aside, Spain long remained among
those European countries that produced a lower output of agricultural
products than many of its neighbors. In recent years, however, this trend
has been altered by the implementation of high-intensity greenhouse
farming in the south, which now provides northern Europe with many
“out of season” fruits and vegetables.

Franco’s death in 1975 was the death knell for a system that had already
been rejected by the majority of Spaniards, most of whom were eager to
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become active members of a greater and more modern Europe once again.
Franco’s ostensible control of the Bourbon monarch Juan Carlos I proved
to be less than ironclad, as at Franco’s death the king ushered in a transi-
tion government to prepare the country for eventual open and free elec-
tions, under the banner of what would become a democratic constitutional
monarchy. In 1978, Spain ratified a new constitution and embarked on real-
izing a new system of government that would give an unprecedented
amount of power to its domestic autonomous regions. By 1982, the PSOE
or Spanish Socialists were elected under the leadership of Felipe Gonzáles.
That same year, Spain joined NATO, and in 1986 it went on to join the
EEC (now the EU). While the PSOE retained power in the 1993 elections,
multiple allegations of corruption hobbled its effectiveness within its own
borders. By 1996, the Conservatives (the Partido Popular or PP) won the
general election by means of a coalition government under the leadership
of José Maria Aznar. Aznar and the PP stood for reelection in March 2000
and won again.

Morocco
It was during the period between the ninth and thirteenth centuries that
the entire Maghreb was unified politically.182 While this period of geo-
graphic unity was not to last (the Maghreb ultimately being divided among
what were to become the modern states of Tunisia, Algeria, and Morocco),
it was instrumental in setting the groundwork for what was to become of
Morocco in a post-1492 world. It was during this period that, contrary to
many colonial accounts, the inhabitants of the western Maghreb were
more than able to feed themselves without European help. Tenth-century
accounts speak of an abundance of horticultural and mineral wealth.
Writes Abdallah Laroui:

The Andalucian al-Bakri (d. 1091/487) gives an account of the economic [and
agricultural] situation. He describes at length the country around Fez and
Oujda in northern Morocco, a thriving region served by several seaports:
Ceuta, Tangiers, Badis, Mellila and Nakkur: Orchards were abundant—
pears, pomegranates, and also vineyards; from Tetuán to Fez there were rich
meadows, and in the vicinity of Basra cotton was grown; the region was also
famous for its horse breeding. He also describes the southern region, taking
in both slopes of the Anti-Atlas, its main cities being Masa, Igli, and the city
(?) of Dra’; this was the region of the villages and the orchards; to the north
of the Anti-Atlas the oil-bearing Argan tree predominated and sugar cane
was grown. To the west of the High Atlas, in the vicinity of Aghmat and
Nifis, there was an abundance of fruit trees, especially apple trees, while in
the east the Sijilmasa region was rich in minerals as well as date palms.183

Yet it was following the expulsions of the Muslims from al-Andalous by the
Spaniards in 1492 that set the stage for a variety of Maghrebi setbacks.
While those who returned brought with them skills that were useful in
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augmenting Morocco’s agriculture and industry, and founded key towns
such as Tetuán, their return was an embarrassment. In 1496, this embar-
rassment was augmented when the Moroccan city Melilla was occupied by
Spain. By 1515, Morocco was to undergo another occupation, this time by
the Portuguese, who took for themselves a large swath of Morocco’s
Atlantic coast.184

During the ensuing years the so-called Maraboutic Crisis is said to have
emerged in Morocco, pitting the power of the sultans, (aligned with what
was then considered to be mainstream Sunni Islam) against the “walis” or
“salihs,” individuals who were viewed as local saints and who emerged from
a syncretistic form of Sufism combined with indigenous religious tradi-
tions that embraced pre-Islamic ritual practice popular among Morocco’s
largely rural Imazighn (and sometimes Arab) population.185 It should be
noted, however, that this is an increasingly contested view of the events.186

Walis or salihs, often referred to in Western literature as “marabouts” were
integral players in a fascinating amalgamation of religion and politics that
was emerging in Morocco.187 Attributed as the source of revelation and
miracles, the salihs wielded tremendous power among the agrarian class. A
place of organizing power for the Sufis as well as the salihs were through
institutions called “zawiyas,” which acted as centers for religious education
and gathering, and at times places that were a focal point of defensive war-
fare.188 The countryside (and many urban centers) of Morocco ultimately
became dotted with zawiyas, which acted as a decentralizing force against
both Spanish incursion and the efforts of some Sultans to consolidate their
power. People were drawn to the salihs due in part to the belief that they
were God’s intermediaries, who could convey “baraka,” the grace or bless-
ings of God, by their touch. Others were drawn by the fact that the salihs
spoke in Tamazight, or Tachelhite (among other indigenous languages)
rather than Arabic.189 In a country already decentralized by competing
tribal affiliations, the salihs and the zawiyas only served to frustrate urban
efforts at uniting the rural peasantry under its own brand of urban-based
Sunni Islamicization and political control. Meanwhile, while the salihs
claimed a special status in relation to Allah, the Arab and later Imazighn
Sultans claimed their own special status: as direct descendents of the
Prophet Muhammad. Ultimately, so many different families of different
tribes, ethnicities, and religious traditions claimed such a sharif (collec-
tively called “shurafa”) status, both by sultans (who were also at times
known to refer to themselves as Khalifas or caliphs, depending on the
dynasty) and salihs, the claim was made almost meaningless in the eyes of
many Moroccans.

By the end of the sixteenth century, Morocco had seen a fascinating
turn of political events. While the Turks and the Spaniards had competed
for land and influence in the central and western Maghreb, the system of
zawiyas supported a group of leaders who sought to construct a new unity
across the Morocco in the wake of foreign incursions. Still, Morocco was
composed of a variety of distinct regions, none of which held complete
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control of the country. These regions, two of which were governed by the
northern coastal cities of Tetuán and Salé, shared in the Mediterranean
economic system.190 Ultimately, the sixteenth century brought with it the
consolidation of many formerly independent regions under the Sa’di
Dynasty, including Haha, Sus, Gazula, Haskura, and the Dar’a.

By the Seventeenth century, Morocco provided a significant amount of
wheat to Europe via Portugal, along with sugar, wool, cloth, copper, horses,
and salt.191 Moroccans also traded “horses, wax, indigo, gum arabic and
gold dust” with the Portuguese.192 At the same time, Morocco was a trad-
ing hub for European goods headed to Sub-Saharan Africa, as well as an
important trader of domestically produced cloth.193 Politically, Morocco
was composed of regions in possession of their own identities, principali-
ties, and particular areas ruled by zawiyas, and shaykhdoms, such as the
one found in Marrakech.194 This autonomy was about to be changed,
however, by a family from the southern town of Tafilalt, the Alawi, who
were to alter the landscape of the entire country. After an initial attempt
by Mohammed B. Ali from 1635 to 1659, the Alawi finally achieved their
goal to fully unite Morocco under the armies of Ali’s brother al-Rachid,
between 1666 and 1671. The Alawi had no salih base of influence, but
rather claimed sharifian powers and viewed themselves as the new sultans
(and eventually caliphs) of Morocco.195

The Alawi Dynasty did not ascend without difficulties. Between 1727
and 1757 the Sultan ‘Abd Allah was deposed five times.196 ‘Abd Allah’s son,
Mohammed III, learned from his father’s misfortunes and reconstructed
the role of the sultan more along religious lines, offering himself as a
religious leader. Mohammed III reconfigured the tax base of Morocco,
moving from regionally applied nonuniform systems to one with national
aspirations. Mohammed III recruited for his armies strategically among
the tribes, exempting some regions from taxation to quell their dissent.
Mohammed promoted trade with Europe, built ports with foreign help,
and could be seen as the legitimate architect, for good and ill, of the
modern Morocco.197

The nineteenth century saw Morocco’s economic fortunes decline as it
became too heavily dependent upon the variations of foreign trade. Many,
including Laroui, point to this situation as laying the groundwork for the
eventual foreign occupation of Morocco.198 By 1844, Algeria had been
occupied by the French, and a Franco-Moroccan war resulted in the Treaty
of Tangier, an agreement organized through English intervention.199

Perceiving Moroccan weakness, Spain invaded Morocco in 1859, only to be
pushed out by English pressure two years later. Fortunes changed, how-
ever, when in 1861 Morocco deepened its dependence on foreign trade by
expanding its sale of wheat to include Spain along with its existing con-
tracts with England. Extraterritorial privileges for foreigners were greatly
expanded by the Franco-Moroccan Treaty of 1863, extending trade,
exempting many foreign powers from Moroccan domestic laws, and laying
the groundwork for Morocco’s eventual partition by the European
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powers.200 These decisions by the sultans were highly resented by the
population, who did not economically benefit from the choices being
made. The results included outright military revolts in Tetuán.201

Morocco’s increasing dependence on foreign trade to fill its coffers was
met by smaller and smaller returns. The overall effect was to weaken
Morocco’s ability to feed itself, undermine its economy, diminish its army,
and lower the confidence of the population in its government. Morocco
was now highly vulnerable, and its status was an open secret. By 1912,
Morocco was placed under international control by the Treaty of Madrid,
which established an official Spanish Protectorate in northern Morocco
with its capital in Tetuán.202 With the Treaty of Fez, Tangiers became an
international zone, governed by the British, the Spanish, and the
French.203 It was at this point that the already significant international
presence began to grow in Morocco. Also in 1912, the French began their
own military drive to control the interior of Morocco, in some cases using
Moroccans as recruits.204 In the same year, new maps were being drawn
that laid the groundwork for Spain’s claim to what would come to be called
the Western Sahara.205 By 1914 the French controlled lands as far south as
Taza, and the end of the bulk of Moroccan resistance was in sight.206 In
1919, the French established a central government in Rabat to oversee
Morocco. By 1931, there were over 172,000 foreigners (mostly Spanish and
French) living in Morocco.207 Writes Abdallah Laroui, “Throughout [what
was to become] the colonial period, [Morocco] was almost always under
martial law . . . The only public gathering place left was the mosque.”208

While the French were conquering Morocco militarily, they were
manipulating Moroccan law to claim ownership over vast tracts of land,
which they in turn sold to industrial European interests.209 The aim of the
French was to develop large-scale farming tailored for European export.210

At the same time a system of land registration was introduced that 
allowed French colonials to gain control over land formerly owned by
Moroccans.211 It was also during this period that European banks, under
the auspices of taking over the sultan’s European-induced debt, took full
control of the Moroccan economic system. Yet despite all these tremen-
dous blows to Moroccan pride, there was resilience among the population.
The progression of popular confrontation with colonialism that emerged
in the 1920s in Morocco included military resistance, religious reform, and
political activism.212 This military resistance culminated in the Riffian
wars, carried out against Spanish troops from 1921–1926.213

While Morocco officially supported France in World War I, the average
Moroccan was preoccupied with the challenges of daily living. A migration
began toward the cities, where more work was to be found. Meanwhile
many, but not all, religious leaders saw their job as having more to do with
religious reform than battling colonialism.214 While anticolonial activity
was generally limited to urban areas, much of the countryside of Morocco
remained to be pacified by the Europeans. By the end of World War II, the
Protectorate was consolidated. It was at this time that the French even
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began to speak of the possibility of converting the Imazighn to
Christianity.215

The 1920s and 1930s saw the development of what C. R. Pennell refers
to as “capitalist agriculture,” where dams were built and water was diverted
from tribal lands to the colonialists.216 Such indignities only augmented a
growing sense of Moroccan nationalism, which was fed by the graduates of
the Salafi “Free Schools,” whose graduates returned to Morocco from
Europe with advanced degrees (a number in agronomics) and a taste for
confrontation.217

By 1934, the nationalists had gathered around the Alaw’i Sidi
Mohammed, later to be placed on the throne as King Mohammed V. When
he visited Fez in May 1934, he was greeted by large crowds shouting “Long
Live the King!” and “Long Live Freedom!” despite the fact that the con-
cept of a king was new to modern Morocco, which had been accustomed
to be led by sultans.218 Sidi Mohammed was a rallying point against colo-
nialism, and would play a key role in securing Moroccan independence.
The late 1930s and early 1940s saw the beginning of agrarian reform in
Morocco. Previously Moroccan farms withered for lack of water while the
colonials produced more grapes than they could use, but by 1938 the
French began to sponsor irrigation projects for Moroccan farmers as well
as low-interest loans.219

According to Pennell, “by September 1939, the colonial state in
Morocco had laid the foundation of the national state which would
succeed it.”220 By the end of World War II and the subsequent eleven years
of colonialist violence, the Moroccans had “molded a nationalist move-
ment in which a conservative monarchy was allied to radical supporters of
democracy and revolutionary nationalism.”221 In the Spanish zone,
tremendous hunger had brought great misery to the general populus, mak-
ing it easy for the Spanish to recruit soldiers among those who wished to
escape their bleak circumstances.222 Still, the Moroccans remained stead-
fast on many fronts, something reflected in Sidi Mohammed’s refusal to
hand over Morocco’s Jews to Vichy France.223

At the end of World War II, Franco’s Spain was shunned by the former
allied nations. Franco responded by seeking friends in the Arab world to
compensate for his country’s losses. At the same time, however, he treated
Moroccans under Spanish rule in Morocco with unparalleled brutality.
Meanwhile De Gaulle was trying to curry favor with the Moroccans by
inviting Sidi Mohammed to attend France’s victory parades, which natu-
rally included a great number of Moroccan conscripts. By 1951, Sidi
Mohammed was pressing openly for Moroccan independence, a plea that
did not impress the French or the Spanish. Sidi Mohammed was thus
becoming a liability to the French, who ultimately decided to deport him
to Madagascar in August 1953. The results were entirely the opposite of
French expectations. Rather than recognize the French-chosen successor,
Moulay Mohammed Ben Arafa, Sidi Mohammed rose to a saintly level in
the eyes of the average Moroccan, some women claiming to have seen his
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face in the moon.224 Meanwhile, some of the most notable people who had
fought against European colonialism in Morocco put together a plan to
return Sidi Mohammed to Morocco. At the same time widespread acts of
sabotage were being performed in many Moroccan cities, including the
stabbing of the new European-chosen sultan on his way to Friday prayers
in Rabat. By 1955, Moroccan, Egyptian, and Algerian militants were train-
ing the beginnings of a Moroccan liberation army in northern Morocco’s
northern city of Nador. The protracted violence and threat of still more
violence wore down the French. On October 29, 1955 the French returned
Sidi Mohammed to Nice, and on November 16, he returned triumphantly
to Morocco. The French had thus unwittingly fortified the position of the
sultan, and gave new life and longevity to the Moroccan monarchy. By
March 2, 1956, Morocco achieved independence from France and in April
of that same year, the Spanish gave in as well.225

With the coming of independence, Sidi Mohammed, now called King
Mohammed V, had to face an entirely new set of domestic challenges.226

Those who had united to fight the French and Spanish were not necessar-
ily inclined to remain allied to an independent Morocco. Further, as
Pennell has noted, “there was no agreement on the specific shape that
Moroccan society should take after independence.”227 Having originally
promised a constitutional, democratic monarchy, King Mohammed V
moved ahead to consolidate his power in the face of multiple opposition
parties. The power vacuum thus left by the departure of the Europeans
was filled by Mohammed V alone, without a legislature, and without a
Moroccan bureaucracy.228 Mohammed V declared Sûrete Nationale, an act
that would eventually lead to the formation of an extensive domestic
police force charged with maintaining the power of the throne.
Mohammed’s eldest son, Hassan, was appointed the head of the army. The
political party Istiqlal, one of many prior to independence, became an arm
of the throne, and thus gained considerable influence. By 1958 Istiqlal
dominated the entire Moroccan government.229

1958 also saw an impressive military rebellion in the Rif against the new
government, which was eventually crushed by Hassan’s forces. It was also
during this period that the king attempted to impose land reform.
However, Mohammed V’s version of land reform in many ways retained
the inequality of the European systems, which placed small farmers and
their parcels under the umbrellas of larger units controlled by the govern-
ment, who owned the tractors and the means of distribution. Morocco’s
continued reliance on Europe was also reflected in its economic commit-
ments to its former occupiers, something that greatly hindered Moroccan
development.

The following years saw the throne consolidate its power in both rural
and urban settings, while it successfully manipulated independent political
parties to increase the King’s power.230 In 1961, Mohammed V died, and
was immediately succeeded by his son, who became King Hassan II. The
first Moroccan Constitution, declared in 1962, left the majority of power
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in the hands of the throne. During his rule, Hassan II faced multiple
opponents, and more than a few attempts on his life. His response to such
opposition was swift and sure, killing many and leaving more to languish
indefinitely in Saharan prisons. It is fascinating to note that among those
Hassan imprisoned were people aligned with the socialist and communist
parties. Imprisoning these individuals gave Morocco’s new king something
in common with Spain’s leader to the north, as Franco did not flinch from
arresting, and in some cases “disappearing” those thought to be socialists
or communists. At the same time Hassan II was brilliant in his ability to
link his position simultaneously to the state as well as taking on the title
“Commander of the Faithful,” placing the throne at the head of an osten-
sibly unifying form of syncretistic Sunni Islam. Hassan II thus became not
only a statesman, but also a religious leader of “traditional” Islam, while
simultaneously acting as a mediator of the same baraka once only offered
by the salihs.231

Despite his many powers, Hassan II presided over a country whose
economy still remained tied to European interests. One such example can
be found in the government’s determination to focus on highly irrigated
for export crops at the expense of domestic agriculture.232 Such tactics as
these were employed by Hassan on many fronts, and negated his popular-
ity with the Moroccan populace. However, in 1975, he came upon the
brilliant idea of the Green March, where he implored 350,000 Moroccans
to march upon the Western Sahara and force the Spanish to abdicate their
long-held territorial position. With the death of Franco on November 25 
of that year, Spanish control in this southern region came to an end.
Moroccans were jubilant; in the eyes of many Moroccans Hassan II had
restored much of the prestige he had lost over the years. While the issue of
the Western Sahara is still in contention to this day (it is claimed by indige-
nous forces represented by the Polisario, as well as Algeria), it is controlled
by the Moroccan military.

In the ensuing years Hassan ostensibly diminished the scope of his
powers by opening a Parliament, although he retained complete veto
rights for the majority of his rule. He also positioned himself as a states-
man, offering Morocco as a mediator between the Palestinians and the
Israelis, looking to the West for support in exchange. Hassan II, like the
leaders of many developing countries, had his own struggles with the IMF,
but he was not deterred from continuing in his quest for Morocco to
become a player in the Northern political system. In this spirit, he applied
Morocco for membership in the EC in 1987.233

Hassan’s tight grip on power in Morocco led him to be seen by Spain
and others as a “reliable” Muslim ally, who was ostensibly able both to pre-
vent the growth of fundamentalist Islam on Moroccan soil, and to remain
in friendly dialogue with the North.234 By the time of his death in 1999,
Hassan II could count among his accomplishments a relative opening up
of Moroccan society, with some modest progress made toward more plu-
ralism and free speech. While Hassan’s attempt to form a trans-Maghreb
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union was ultimately a failure, it may still bear fruit in the future political
development of the region. Finally, Hassan II was able to give his throne to
his first son, who became King Mohammed VI in July 1999. The young
king is both European-educated (with a Ph.D. in International Law), and
most likely half Imazighn.235 It will be up to him to either chart a new
course for Morocco under a more pluralistic system, or risk the end of the
Alawite Dynasty.

Three Areas of Conflict, Three Opportunities 
for Cooperation

The challenges that face modern Spanish–Moroccan relations are clearly
rooted in their intertwined Ecological Histories. Conflicts over land, nat-
ural resources, and immigration are currently among these two nations’
greatest points of contention. Yet from the point of view of Ecological
Realism and Sustainable Diplomacy, these conflicts also offer themselves
as opportunities to strengthen ties across the Strait of Gibraltar, while
bridging the chasms of the North–South split, Muslim–Christian conflict,
and the gross disparities between the wealth of the EU and Maghrebi
poverty. Thus it is these three areas, land, natural resources, and immigration,
which will occupy the work of our next three chapters.
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Chapter 3

The Conflict Over Land: 

The First Human, Land Use

and the Two Cities

This is the work of Sustainable Diplomacy: to identify the
potential origin and elementary vocabulary of a common
language between two peoples who have been for too long

separated by distrust, human language, differing religious interpretations,
and an anthropocentric history. Sustainable Diplomacy must then turn to
the task of using this new language in actual negotiations and other forms
of community building.

The proponents of Sustainable Diplomacy are obliged to mine two
sources of language for their work. The first common text that both sides
must read together is the text of the land itself and all its inhabitants be
they human or nonhuman. This is a text that must be read again and again,
as modern developments such as the Ecological Footprint analysis present
themselves, and as both sides learn to understand themselves, their
neighbors, and their ecosystem on a deeper level. The practitioners of
Sustainable Diplomacy must then turn to the sacred texts of one another’s
traditions beginning with the Creation accounts, and read them in the new
light that reading the land has provided. The combination of these two
readings will suggest common principles. From these principles the frame-
work and guidelines for a practical approach to conducting Sustainable
Diplomacy will emerge. There are numerous similarities that each popula-
tion can see and in many cases potentially agree upon. Thus the combina-
tion of the common ecological texts and the sacred written texts must be
seen for what they are: invitations to build vital connections, places of
illumination, subjects for continuing reinterpretation, and new sources of
approaches to cooperation.

Reading the Land: Interviews with Antonio Dueñas Olmo 
and Rabha Ahmed

The individuals presented in the following interviews possess knowledge
of the subject under discussion—the land and its traditions. Each individ-
ual presents glimpses of times that have long passed and yet somehow
impact the present. Antonio Dueñas Olmo, a Spaniard who was born in
northern Andalucia, is a 43-year-old secondary school teacher of art his-
tory in Seville. In sharp contrast, Rabha Ahmed was born in the Sahara
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before the French occupation of Morocco in 1912. At the age of 90, she
now lives in Khenifra and retains memories of different and distant times
in the story of her country.

Antonio Dueñas Olmo
When you hear the word “land,” or particularly “the land of Spain,”
what images come to mind for you?
Every time I think about land, I think about plowed fields, the fields with the
furrows that have been plowed to be sown, and tones of red, generally with little
vegetation. My land, I would imagine, is similar to the fields of Andalucia. You
know that there is an Andalucia that is very green and fertile, and an irrigated
Andalucia, but I always have that first image in my mind. Lots of soil, little vege-
tation, a man or a woman with hard wrinkles in their faces from the sun and work,
directly associated to the hard land and difficult work.

What do your religions and/or cultural traditions teach you 
about the origin of Creation?
Tradition has taught all of us, and I say all of us because we have all been born in
to Catholic families, what the Bible says—that we are all born from Adam and
Eve. It is clear that we have overcome this legend or mythology of the Bible. But
this is what tradition says, that, in some way, we directly come from God.

Where did you learn about these traditions?
Mainly at home, at church, and at school. You can imagine how it was in a Franco
school. When I went to high school, I had to pass a religion exam and one of the
questions was who were our first parents. Of course, you had to answer Adam and
Eve, in a very Catholic, Apostolic, and Roman manner, which was supported by the
powers of Franco. You weren’t allowed to say that man comes from the monkey by
means of evolution; that was forbidden. Even nowadays, in some Catholic schools,
like those of the Opus Dei, the teaching of evolution is forbidden. Darwinism is
totally rejected because they consider religion above everything else.

Did you or will you teach these stories to your pupils?
No, not at all. I talk about this because I like to talk about it, and my religious
formation has been useful to establish comparisons, in relation to mythology. Each
and every civilization has its mythology. I talk about the Christian mythology and
when we talk about the saints, well, rather about the characters in the Bible. I see
them as mythological elements, although some of them have really existed.

Is there any specific mythology in the place you come from?
Well, it may be, but these particular mythologies have been overridden by
Catholicism to the point that today they cannot be followed. But, for instance, I’ll
give you a specific example. In my village there is a religious vocation for Our Lady
of the Moon, or the Virgin of the Moon. Logically, the moon is a heavenly body that
is closely related to fertility. Nowadays, in this worship of this virgin, you can
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actually see certain traces of old festivities related to stars, that is, to the forces of
nature. And this is not just something in my village. There are virgins all over the
region such as Our Lady of the Star, Our Lady of the Paths, Our Lady of the Holy
Stone, and they are all elements that make reference to nature. They are the forces
of nature that have been covered by the Catholic religion, and that great Mother
Earth has been transformed to become the Virgin.

Are there songs or poems?
Yes, there are some songs, legends, and even Iberian dances, in a nearby village called
San Benito, where they dance with swords surrounding a saint, San Benito. Some
anthropologists say that these dances are old Iberian fights.

Then, the Christian traditions adopt older traditions?
Yes, of course, but they transformed them. But it is clear that people don’t easily give
up traditions. So Catholicism transformed them, but inside they are the same. 
I think that nowadays celebrations are similar to the old pagan ones where food,
drink, and dance were really important, as they still are.

Do you think that people establish these differences between 
their traditions or the (pagan) traditions? Do they differentiate
between them?
I think that some people may. Religion has always had a lot of power over the
peoples’ minds, but I consider that sometimes this distinction is made, mainly those
people related directly to the land, especially the farmer. Their time is not based
upon a calendar of festivities, but upon the fundamental laws of nature, because
they have to water, because the sun is shining . . . My grandfather was a person
that when time changed (daylight savings time), he just ignored it. He always used
the sun as his clock. He always woke up at dawn before the sun came up; it didn’t
matter the time of day it was, then I think that people connected to the land, to
farming, to agriculture are controlled by the forces of nature, by the sun, because
they have to water, by the rain, those elements.

Antonio Dueñas Olmo, 43, teacher, Seville1

Rabha Ahmed
You lived in the countryside and you came to the city. Do you 
prefer life in the countryside or in the city?
Every time has its different places, different times . . . In the countryside, there used
to be sheep and agriculture and everything . . . Here too has its rules. We were
better off in the countryside. Comfort and well being here is different from in the
countryside.

What do you prefer?
In the countryside, there were both hardships and happiness. Here there is both lazi-
ness and work . . . If you have nothing [in the countryside] you bring sheep or some-
thing to the souk [and sell them]. Here if you have nothing you won’t be able to eat.
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Isn’t this true? But this is when life was good. But now, there is no rain . . . .Once,
we went out with my brother-in-law. As I’m short, we were walking in a field of
wheat and [I] was hardly seen. So [my brother-in-law] was wondering if I was
standing or sitting! There were all these rains and . . . there is nothing now.

There are no rains
This is because of the sons of Adam, and jealousy. Now people mark their lands
with stones [a primitive form of enclosure] so that the animals won’t graze. In the
past, you sent your sheep and cattle to graze wherever they liked. Man became like
[this] so God made it hard for him . . . I’m sorry for being so talkative. Is what I
said true or not? This is all because of man. Women used to give birth to two chil-
dren or one . . . Me for example, I gave birth to many children but I never went to
see a doctor or went to a hospital. I did it with the help of God. Now women go
always to see a doctor; they don’t seek the help of God. The situation has changed.

When you hear the word “land” or the phrase “the land of Morocco,”
what image comes to your mind?
If the land is mine I can sell it if I wish; otherwise I’ll keep it and profit [from] its
products. If it’s not mine I don’t care a straw. I can’t interfere with what is not 
mine . . . I can’t interfere with that and with Morocco as a whole. That the Moroccans
win or lose is none of my business. I care only for what is mine. What is far from me 
I keep far from it. When something is close to you you stick to it . . . Isn’t this true?

What does your religion, Islam, teach you about the origin of the land?
When was it created?
God created everything. God created the land, stones, trees, and everything.
Nowadays, people would uproot a tree and plant it somewhere else. In the past, trees
[and other things] were left as they were originally created by God. Isn’t this true?

Rabha Ahmed, 90, widow of a farmer, Khenifra2

Reading the Sacred Texts: The Creation of 
the First Human

The common stories, textual accounts, and popular myths of Creation
arguably act as common ties that help to connect and form the identity of
a religious culture, regardless of individual beliefs or disbeliefs. For
Muslims and Christians, contemporary human ties to the land have long
been presented as a reflection of the ties in which the first human’s cre-
ation forcefully bound animate life to seemingly inanimate soil, clay, or
dust. Thus the emergence of the human may be understood as having
taken place within the folds of Creation itself, regardless of the particular
theological anthropologies that ensue.

For the purposes of comparison, one must heavily weigh what has
become the popular account of these Creation stories, rather than favoring
the work of scholars. While it is scholarship that can invite us to go beyond
the difference in view between two or more peoples, it is the stories of the
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people themselves with which one must always begin.3 As we have seen, for
Antonio Dueñas Olmo, the Biblical accounts of Creation have become
mythic, as they have for many among the younger generations of
Spaniards. Franco’s perverse blending of Church teachings and modern
fascism forever changed the theological landscape of modern Spain. Many
of those who lived through the Franco years and those who have followed
have lost a great deal of respect for the Church and its teachings—
a Church that openly supported and gave its blessings to a man who allied
himself with Hitler.

From the Moroccan perspective as well, the notion of blending religious
teachings with state power is not a novel concept. The Alawi Dynasty, like
those before it, has used the power of Islam to fortify its claim to the
throne while it simultaneously pacified the national populus. While many
if not most Moroccans would be loath to call themselves “nonbelievers,”
many are skeptical of the faith of those who lead them. While Hassan II
took on the title “The Commander of the Faithful” and tied the newly
instituted title of King to that of religious leader or Khalifa, many initially
remembered him more for his reputation as a young playboy rather than a
religious contemplative. As M. E. Combs-Schilling has noted, however, it
was through the timeless rituals of Moroccan Islam that the modern sov-
ereigns of Morocco were not only established, but in fact continued to
retain power and prosper.4 Hassan II thus emerged from his previously
perceived persona to that of a great religious and political leader, a tradi-
tion firmly established and passed on to his son, Mohammed VI.

However religion is used at the state level, its real potency remains
dependent upon those at the most local levels: to those who still pray, to
those who make pilgrimages, and even to those who would not call them-
selves believers of any religious tradition. Thus the Creation story becomes
a common language with different levels of meaning. The story of Adam,
or the first human, is a touchstone, even if it is often only perceived as a
common myth. For while Rabha Ahmed might view the story of Adam as
the literal truth regarding her origins (as would many Moroccans), 
Antonio Olmo still concedes that at the root of many of our myths lie indi-
viduals “some of [whom] have really existed.” Thus the story of Adam, even
as a metaphor, offers to those who seek Sustainable Diplomacy a common
language with which to begin a conversation. It is a conversation that
acknowledges both the historical and contemporary power of belief and a
grounded respect for the unique cultures and peoples it intends to engage.

The First Human and Creation in the Muslim and 
Christian Scriptural Canons

From the Bible
And God said, “Let the waters under the sky be gathered together into one
place, and let the dry land appear.” And it was so. God called the dry land
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Earth, and the waters that were gathered together [God] called Seas. And
God saw that it was good. Then God said, “Let the earth put forth vegeta-
tion: plants yielding seed, and fruit trees of every kind on earth that bear
fruit with the seed in it.” And it was so. The earth brought forth vegetation:
plants yielding seed of every kind, and trees of every kind bearing fruit with
the seed in it. And God saw that it was good. And there was evening and
there was morning, the third day.

—Genesis 1:9–135

Then God said, “Let us make humankind in our image, according to our
likeness; and let them have dominion over the fish of the sea, and over the
birds of the air, and over the cattle, and over all the earth, and over every
creeping thing that creeps upon the earth.” So God created humankind in
[God’s] image, in the image of God [God] created them; male and female
[God] created them. God blessed them, and God said to them, “Be fruitful
and multiply, and fill the earth and subdue it; and have dominion over the
birds of the air and over every living thing that moves upon the earth.”

—Genesis 1:26–28

Then . . . God formed [the human] from the dust of the ground, and
breathed into [the human’s] nostrils the breath of life; and the [human]
became a living being.

—Genesis 2:7

So out of the ground . . . God formed every animal of the field and every bird
of the air, and brought them to the [human] to see what [the human] would call
them; and whatever the [human] called every living creature, that was its name.

—Genesis 2:19–20

From the Qur’an
Surely your Lord is God who created the heavens and the earth in six spans
of time, then assumed all power. [God] covers up the day with night which
comes chasing it fast; and the sun and moon and the stars are subject to
[God’s] command. It is [God’s] to create and enjoin. Blessed be God, the
Lord of all the worlds. Pray to your Lord in humility and unseen. God does
not love the iniquitous. And do not corrupt the land after it has been
reformed; and pray to [God] in awe and expectation. The blessing of God is
at hand for those who do good. Indeed it is [God] who sends the winds as
harbingers of auspicious news announcing [God’s] beneficence, bringing
heavy clouds which We drive towards a region lying dead, and send down
rain, and raise all kinds of fruits. So shall We raise the dead that you may
think and reflect. The soil that is good produces (rich) crops by the will of its
Lord, and that which is bad yields only what is poor. So do We explain Our
signs in different ways to people who give thanks.

—Al-A’raf 7:54–586

Remember, when your Lord said to the angels: “I have to place a trustee on
the earth,” they said: “Will you place one there who would create disorder
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and shed blood, while we intone Your litanies and sanctify Your name?” And
God said: “I know what you do not know.” Then [God] gave Adam knowl-
edge of the nature and reality of all things and every thing, and set them
before the angels and said: Tell Me the names of these if you are truthful.’
And they said: “Glory to you (O Lord), knowledge we have none except what
You have given us, for You are all-knowing and all-wise” Then [God] said to
Adam: “Convey to them their names.” And when he had told them, God
said: “Did I not tell you that I know what you disclose and what you hide?
Remember, when We asked the angels to bow in homage to Adam, they all
bowed but Iblis, who disdained and turned insolent, and so became a
disbeliever.”

—Al-Baqarah 2:30–34

For God the likeness of Jesus is that of Adam whom God fashioned out of
dust and said “Be” and he was.

—Al’Imran 3:59

And when I have fashioned him and breathed into him of My spirit, bow
before him in homage.

—Al-Hijr 15:29

At first glance, the Christian and Muslim stories of origin regarding the
first human appear to jibe with one another: in both accounts a creature
literally made from the Earth is given the breath of life by the one true liv-
ing God, and bestowed with the rights and responsibilities of one who is
created in the image of its Author. While many aspects of the Muslim
account of human creation are congruent with the Hebrew Bible account,
in some respects the Qur’an moves beyond Biblical claims and endows the
first human with a quality of knowledge, a role, and abilities that are not
evident in the Hebrew text.

Despite the clear differences, the common ethical claims that are shared
by each account of the creation of the first human are striking and multi-
fold. It is within these common ethical claims that one can find a basis for
conversation between the Christian and Muslim traditions, and it is from
these claims that the practitioners of Sustainable Diplomacy can begin to
fashion a common Earth-centered language with which to forge agree-
ments and cooperation across the boundaries of differing religious cultures.

Common Ethical Principles : The Role of the 
Human and Creation in the Qur’anic and Biblical 

Creation Accounts
1. The human, the Earth, and all its creatures are in a common, interrelated

ontological relationship
In both the Biblical and Qur’anic accounts, the human is physically
embedded within the folds of creation by a God who fashioned the human
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from the very substance of the Earth itself. What was inanimate became
human and animate through the artistry of a creator God. Eventually, the
body of the animate human will return to the Earth upon its earthly
death.7 Thus, despite having a particular and distinct role, the first human
emerges from a material common to all living things, and is fashioned by
the same creator God who fashions all of the human’s fellow Earth crea-
tures. The human is therefore intimately tied and dependent upon the
greater Earth community in both the Christian and Islamic Scriptures.

2. The human is in an intimate, evolving and dialogical relationship with the
Creator God. This relationship is shaped by human action and the human’s
ability to understand the meaning of responsibility to greater Creation

In both the Biblical and Qur’anic accounts, God speaks directly to the first
human. God’s words describe the human’s origin, the human’s needs, and
the tasks that the human must take on. These tasks include giving the
other creatures their names and obeying God’s requirement to refrain
from eating of a particular tree. In both traditions, the human is asked, in
one manner or another, to act as a representative of God on Earth. In the
Qur’an, this responsibility is reflected in Adam’s being made God’s
“trustee on earth” (Al-Baqarah 2:30). In the Bible, similar human responsi-
bility is reflected in the human being made “in God’s image,” while being
called to have “dominion” over the Earth and to “subdue it” (Genesis
1:26–28). In both cases, the human acts as a locus of divine hope and poten-
tial earthly peril, especially when the humans break covenant with God
and eat from the tree that God had forbidden. All these activities take
place through a human who has had a direct relationship with the Creator
God who has spoken with the human. Such direct interaction with and
knowledge of God is a privilege that is not apparently accorded any other
member of Creation. It is through this initial human–Divine relation-
ship that rules are made, patterns are established, and the qualities of 
the Divine are reflected in a new way upon Creation. At the same time, the
earthly finiteness of the human is also described: it is a creature whose
body becomes a temporary vessel for a spirit that will eventually survive
the body’s participation in the cycle of earthly life and death.

3. The human is in an intimate and evolving dialogical relationship with 
human and nonhuman Creation

In both the Biblical and Qur’anic accounts, Adam is given the privilege of
bestowing the names of the other Earth creatures upon them. The Qur’an
teaches that these names were given to Adam by God, while the Biblical
account implies that it was Adam who created the names (Al-Baqarah 2:31;
Genesis 2:19). The first human is also matched with a companion in a man-
ner that differs in the two texts. While the Bible gives two accounts of the
creation of the first woman, Eve enters the Qur’an without an explanation
of her origin. In both cases, it is clear that the first humans were designed
to live in a harmonious manner with the rest of God’s Creation. When
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Adam and Eve are forced to leave the garden from which they first
emerged, both the Qur’an and the Bible charge them to work together
despite any and all difficulties, while learning to live by their wits in a far
larger and until now unknown Creation. While their earthly paradise is
lost to them, Adam and Eve are by no means separated from God’s greater
Creation. In fact, one might argue that it is through the act of the ejection
from the garden in both the Qur’an and the Bible that the first humans
become even more deeply embedded in the folds of earthly Creation, toil-
ing to feed themselves while they strive to fulfill their role in populating
the Earth and acting as God’s representatives upon the planet. It is within
this Creation that they will encounter each other in a new manner and
learn through trial and error the qualities and configurations of God’s
Creation.

4. The human is in possession of tremendous power vis-à-vis Creation, bestowed
by God’s very design

While the Qur’an teaches that the human is to be considered God’s
“trustee” or Khalifa (highest representative) upon the Earth, the human of
the Biblical account is charged with “subduing” the Earth and having
“dominion” over it (Al-Baqarah 2:30; Genesis 1:26–28). In both cases, the
human, having been made either in God’s image (Genesis) or in the Islamic
tradition as God’s own earthly reflection, is given extraordinary powers
compared to those of the other earthly creatures.8 Clearly, the human has
the power of choice, and with choice comes the power to submit to God’s
will or to defy God, along with the power to live in harmony within the
folds of Creation or act as an agent of its destruction. Thus it is within the
power of the human to choose a path that could affect all other earthly
creatures, and ultimately the biosphere as a whole. In this way, the human
lives within Creation but is set apart from Creation’s other members. In
both the Qur’anic and Biblical accounts the human is in this respect a lim-
inal figure, the locus of Divine hope, and the potential agent of earthly
destruction—the pivot upon which turns a great deal of the earthly fate of
God’s Creation. The human’s ultimate choices thus emerge from within
the tension of human egoism and the Divine design that invites submis-
sion, cooperation, and respect for God and for Creation. These choices
will therefore be made, in both the Muslim and Christian accounts, in a
context in which the human is given the choice to reflect God’s presence
upon the Earth or forget and forsake all of God’s blessings bestowed and
revealed through God and God’s Creation.

5. There is a language within and expressed by Divine Creation
In both the Christian and Muslim accounts, the biosphere in which Adam
lives is itself a direct expression of God’s will, purpose, and design. In this
respect, one can view Creation itself as a form of Divine lingual expression.
In both the Biblical and Qur’anic accounts, God is seen as speaking
Creation into being (Al-I’mran 3:59; Genesis 1:3). In this way, one can see
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that Creation is itself among the most unimpeachable texts God has given
to humanity. God’s voice calls Adam into being in the Qur’an, just as God’s
utterances separate the light from the darkness in the Bible. Thus
Creation itself becomes a living record and an earthly testament to the
speech, designs, and desires of the Divine. Further, while it is accom-
plished in different ways, both the Qur’anic and Biblical accounts of
Creation attest to a God who implores the human to learn and understand
Divine intent through interacting with the text that is Creation. Thus,
while the human is portrayed as enjoying particular favor from God and
particular responsibilities vis-à-vis Creation, the human is also given strict
instructions to mediate God’s will upon a living and dynamic Creation that
is precious in and of itself to God. Thus the value of God’s speech is
embodied in the importance of the responsibility placed upon the human
to preserve what God has created. For Muslims and Christians, Creation
is full of Divine signs or, if you will, full of Divine language. This language
is expressed in seasons, in the growth of plants and trees, in rocks, in the
sky, in an animal’s behavior, in taste, touch and smell, and in other humans.
Reading the text that is Creation is therefore among the most important
tasks of the human from both an Islamic and Christian perspective. The
text of Creation is always speaking to the human, and the human in turn is
always, for good or ill, in conversation with Creation.

Points of Disagreement: The Role of the Human and 
Creation in the Qur’anic and Biblical Creation Accounts

While it is critical to keep in mind the commonalities offered by the Bible
and the Qur’an regarding Creation and its first human inhabitants, it is
equally important to keep these commonalities in tension with the
disagreements between the two texts. These disagreements manifest
themselves in three principal areas:

Naming
There is a clear discrepancy between the Qur’anic Adam and the Biblical
Adam with regard to the act of naming the animals (Genesis 2:19; 
Al-Baqarah 2:33). In the case of the Biblical account, we find Adam invited
by God to name the other Earth creatures from his own imagination. In
stark contrast, the Qur’anic Adam, who has been given “knowledge of the
nature and reality of all things” has clearly been given by God the names of
his fellow creatures, which is information kept from even the angels. Some
interpreters of the Qur’an have gone on to add that in fact, the names God
gave to Adam were (or also included) the names of God.9 While both the
Biblical and Qur’anic Adams convey a certain degree of power in having
the right to name their fellow creatures, the Qur’anic Adam, we are told,
has been given far more knowledge (and implied power) than this. The
knowledge of all reality is a level of knowledge the Biblical Adam will never
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achieve in his lifetime, and he thus stands clearly below the level of angels
in his ability to affect Creation. In contrast, the Qur’anic Adam is clearly a
marvel, who merits the bows of the angels themselves. The Qur’anic
Adam, writes Ibn al-’Arabi, fails to heed the advice of God regarding the
tree because he has the capacity to forget the knowledge he has been
given.10

Sin
Doctrinally, the Adam of the Qur’an and the Adam of the Christian inter-
pretation of the Bible occupy completely different roles vis-à-vis the
humans who follow them. Foundational Christian doctrine teaches that
the “sin of Adam” enacted by the eating of the fruit of the Tree of
Knowledge of Good and Evil comprises a level of sin, which is passed along
to all of humanity, only to be expunged by the life and death of Jesus of
Nazareth. In stark contrast, the sin of eating the fruit in the Qur’an is
Adam and Eve’s alone, and occurs due to their “forgetting” what God had
told them. In both cases, the couple is ejected from the Garden and told
that their lives will now become appreciably harder (Genesis 3:22–24; 
Al-Baqarah 2:36). In many respects, Adam is, in both accounts, an “every-
man” subject to the same flawed decisions all humans inevitably make with
regard to their relationship to the Divine and to Creation. Both humans
exhibit the ability to learn from experience and to discern right from
wrong.

Role of the Human in Creation
Clearly, the Qur’anic Adam occupies a grander role at the onset of his
Creation. The Qur’anic first human is made a “trustee” or “vice-regent,”
acting as a representative of God on Earth. By tradition, the Adam of Islam
is also considered to be a prophet, one who will lead others to a belief in
monotheism. The Biblical Adam is certainly not without his importance as
well, as he is described as having been made in the “image of God” and
instructed to “have dominion” over the other creatures of the Earth and
“subdue” Creation (Genesis 1:26–28). Nonetheless, for all his ostensible
importance, the Adam of the Bible is unable to take responsibility for his
actions in the Garden when confronted by God, and he pathetically
blames Eve for his transgression. In contrast, the Qur’anic first couple eat
off the fruit together as equals and are subsequently ejected from the
Garden to the same degree and quality of punishment.

The Ecological Footprints of Morocco and Spain: The Land
The human’s responsibility to Creation is clearly pivotal in both the
Biblical and Qur’anic accounts. Regretably, our most reliable means of
measuring the human impact upon Creation leads to the conclusion that

The Conflict Over Land 87

Wellman_03.qxd  2/7/04  7:10 AM  Page 87



the human population, by both Muslim and Christian standards, has 
not fulfilled its earthly responsibilities. This conclusion is clearly reflected
in the Ecological Footprints of Morocco and Spain. In order to demon-
strate this fact, we first measure the footprint in terms of the amount of
land that the Spanish and Moroccans utilize in order to meet their
consumption needs. This analysis will stand as a touchstone for compari-
son, contrast, and potential cooperation between Morocco and Spain for
this and the next three chapters. Using Wackernagel and Rees’ most basic
Ecological Footprint analysis with regard to the land, we must first deter-
mine the four categories of land and land use—Energy Land (or land
appropriated by fossil energy use, or the land area required to sequester the
CO2 produced by the respective country); Consumed Land (land that is
built upon or otherwise degraded); Currently Used Land (including
gardens, crop land, pasture land, and managed forests); and Land of
Limited Availability (including untouched forests and nonproductive areas
such as deserts or ice caps).

Spain
In the Ecological Footprint analysis of Spain, a portrait emerges of a
country that is among the top end of northern nations in terms of con-
sumption and waste generation. With a land area of 49,994,000 ha, Spain
has far exceeded its domestic capacity to produce and absorb the impact
of its level of consumption. In terms of Energy Land, Spain currently emits
232,484, 500 metric tons of CO2 into the atmosphere, an amount that
would require 129,158,0567 ha of land made up of carbon sinks to absorb.
The area of carbon sinks required to absorb this amount of CO2, typically
forested land, exceeds by over two-and-a-half times the size of the entire
country. The land within the Spanish borders that is prepared to absorb
CO2 is actually only a modest 8,388,000 ha.11 In order to compile the
Ecological Footprint of Spain’s Energy Land, it is necessary to break down
Spain’s emissions and ability to absorb them as a hectares per capita (ha/cap)
statistic. Thus, the hectares per capita of CO2 emissions among Spaniards,
or Spain’s Ecological Footprint is 3.2 ha/cap. In stark contrast the
Ecological Footprint (or hectares per capita of land) available to absorb
CO2 output is a highly inadequate .21 ha/cap.12

The land in Spain that comes under the rubric of Consumed Land
includes all land that is considered to be degraded, principally that land
which is built upon—including both human settlements and roads. When
broken down into a per capita figure, Spain divides its degraded land
among its population at 497 square meters per person, making its ultimate
Ecological Footprint for Consumed Land to be .0497 ha/cap.13

The third category of land use, Currently Used Land, includes cropland,
managed forests, pastures, and gardens. Spain’s arable cropland totals
some 19,164,000 ha. Considering factors of importation and exportation
of agricultural goods, including cereals, roots and tubers, pulses, vegetables
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and fruits, tobacco, sugar, managed forests and pastures, the average
Spaniard’s Ecological Footprint for Currently Used Land breaks down to
.286 ha/cap for cropland, .34 ha/cap for forests, and .64 for pastures for a
total footprint of 1.266 ha/person.14

The final category of land under the Ecological Footprint rubric is that
of Land of Limited Availability, which includes untouched forests (which
are seen as productive natural ecosystems for their CO2 absorption
capability) and nonproductive areas, such as deserts and ice caps. For the
purposes of this study, taking into consideration the available data, I 
have defined “desert” as those lands that come under the headings of “arid”
and “semiarid,” while acknowledging the limitations of such a definition.15

Totaling some 19,789,900 ha, Spain’s desert area footprint totals .499 ha/cap.
Spain’s untouched forests have been greatly diminished over the last 
few years, and now total a paltry 13,556,652 ha, making a footprint of only
.34 ha/cap. Finally, Spain’s polar and alpine territory, the last component in
the Land of Limited Availability, totals 998,880 ha, or .03 ha/cap when
divided among the entire Spanish population. Added together, the total
Land of Limited Availability for Spain totals 1.189 ha/Spaniard.16

Taking into consideration all four of the above categories, the student
of Ecological Footprints is left with a very clear picture of Spain’s con-
sumption rates versus her ability to provide for her human population’s
needs within Spain’s own borders. While Spain’s actual area is 49,944,000 ha,
the land required to provide all the goods and services Spain consumes is a
decisively larger 178,320,000 ha. Thus, the difference between Spain’s
actual area and the area it requires for its level of human consumption is
128,376,000 ha, over two-and-a-half times the size of Spain. With these
statistics, it is now possible to calculate the Ecological Footprint of the aver-
age Spaniard, which is 4.5. This statistic stands in stark contrast to what has
been calculated as a Fair Earthshare if the world’s resources were equally
divided among its human population, a calculation that leaves each human
worldwide with 2.1 ha/cap. Therefore, Spain exceeds the world “fair share”
by 2.4 ha/Spaniard.17

Morocco
The Ecological Footprint analysis of Morocco reveals a country that is
more typical of a Two-Thirds World country in terms of consumption and
waste generation. With a land area of 44,630,000 ha, Morocco has only
slightly exceeded its domestic capacity to produce and absorb the impact
of its level of consumption. In terms of Energy Land, Morocco currently
emits 27,879,400 metric tons of CO2 into the atmosphere, an amount that
would require 15,488,556 ha of land made up of carbon sinks to absorb. The
area of carbon sinks required to absorb this amount of CO2, typically made
of forested land, exceeds by over three times the amount of actual land
within Morocco’s borders that is capable of performing this task. The land
within the Moroccan borders that is prepared to absorb CO2 is actually

The Conflict Over Land 89

Wellman_03.qxd  2/7/04  7:10 AM  Page 89



only 4,079,000 ha.18 In order to compile the Ecological Footprint of
Morocco ‘s Energy Land, it is necessary to break down Morocco’s emis-
sions and ability to absorb them as a hectares per capita statistic. Thus, the
hectares per capita of CO2 emissions among Moroccans, or Morocco’s
Ecological Footprint for Energy Land is .41 ha/person. In stark contrast
the Ecological Footprint (or hectares per capita of land) available to absorb
the Moroccan CO2 output is an inadequate .21 ha/cap.19

The land of Morocco that comes under the heading of Consumed Land
includes all land that is considered to be degraded, principally that land
which is built upon—including both human settlements and roads. When
broken down into a per capita figure, Morocco divides its degraded land
among its population at 79 sq. m/person, making its ultimate Ecological
Footprint for Energy Land .0079 ha/cap.20

The third category of Moroccan land use, Currently Used Land, includes
cropland, managed forests, pastures, and gardens. Morocco’s arable crop-
land totals a meager 9,595,000 ha. Considering factors of importation and
exportation of agricultural goods, including cereals, roots and tubers,
pulses, vegetables and fruits, tobacco, sugar, managed forests and pastures,
the average Moroccan’s Ecological Footprint for Currently Used Land
breaks down to .6372 ha for cropland, .03 ha for forests, and .09 for
pastures, for a total Ecological Footprint of .7572 ha/person.21

The final category of land under the Ecological Footprint system of
measurements is the Land of Limited Availability, which includes
untouched forests (which are seen as productive natural ecosystems for
their CO2 absorption capability), and nonproductive areas such as deserts
and icecaps. Using the same criteria for measuring desert area as was
applied to Spain, Morocco’s deserts total some 30,406,100 ha, making a
footprint of .81 ha/cap.22 Morocco’s untouched forests comprise a very
small 2,509,000 ha, or .067 ha/Moroccan citizen. Lastly, Morocco’s polar
and alpine territory stands at 446,300 ha, or .01 ha/cap. Added together,
the Land of Limited Availability for Morocco is .907 ha/Moroccan
citizen.23

Adding together all four of our land categories, a portrait of Morocco
emerges, which in stark contrast to its northern neighbor Spain, comes
very close to (potentially) living within the borders of its own country’s
territory. While Morocco’s actual area is 44,630,000, the land required 
to provide all of its goods and services is 44,852,040 ha, a difference of
222,040 ha. Morocco’s statistics can be misleading, as a great deal of
Morocco’s land is not ecologically productive and thus unable to meet the
consumer needs of its population, while at the same time Morocco
remains dependent upon large cereal imports. Nonetheless, Morocco’s ulti-
mate Ecological Footprint is a mere 1.2 ha/Moroccan, .9 ha less than its Fair
Earthshare of 2.1.24 Morocco’s low footprint can be attributed to both neg-
ative and positive factors. The poverty of many Moroccan citizens relative
to the average Spaniard accounts for a good portion of this discrepancy. At
the same time, however, the relatively modest salary of the average
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Moroccan and its subsequent buying power has made it impossible for
Morocco to achieve the levels of consumption practiced by many more
globalized nations. At the same time, Moroccans have had to learn to make
do with less, and in many cases they still employ labor-intensive technolo-
gies (particularly in the field of agriculture) which have long since been
abandoned by Northern countries. Thus, while Spain sees itself in compe-
tition with the world, Morocco is forced to focus more effort and creativ-
ity on feeding itself before it can turn its attention to world markets. Its
Ecological Footprint clearly shows that Morocco is a nation that produces
less waste while in some ways more fully capitalizing on its own domestic
assests.

A final tally of the Ecological Footprint data is useful in underscoring
comparisons between Spain and Morocco:

SPAIN—Actual Land Utilized by Land Type and Expressed in Hectares

Energy Consumed Currently Used Limited Availability

129,158,056 1,969,491.72 50,266,373.37 19,789,900

Hectares of land Spain requires for its level of consumption: 178,320,000
Actual size of Spain in hectares: 49,944,000
Hectares of land in which Spain’s consumption 

exceeds its size: 128,376,000
Ecological Footprint of the Average Spaniard: 4.5 ha

MOROCCO—Actual Land Utilized by Land Type and Expressed in
Hectares

Energy Consumed Currently Used Limited Availability

15,488,556 295,275.93 39,167,590.051 33,361,550

Hectares of land Morocco requires for its level of 
consumption: 44,852,040

Actual size of Morocco in hectares: 44,630,000
Hectares of land in which Morocco’s consumption 

exceeds its size: 222,040
Ecological Footprint of the Average Moroccan: 1.2 ha

The amount of land allotted to every human on earth if we were to all share the
Earth’s resources equally: 2.1 ha/person

The Conflict Over Land: Ceuta/Sebta and Melilla

What do you think about Ceuta and Melilla?
I don’t know. Right now there are a lot of Spanish people there . . . . I don’t like
borders but they are in their land. I don’t know; its not easy. We also have the
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Canary Islands, which are like the Falklands . . . . I don’t know. It is a delicate
situation. I don’t like seeing borders in the world; I really don’t want to talk about
this kind of thing.

Delphina Martin Dominguez, 40, secretary, Seville25

What do you think Spain and Morocco should do to improve 
their relations?
I think relations cannot improve if the Sebta and Melilla problem is not solved.
They must give us our land back. We have to fight for it. One fights for two things:
his land and his children. If there are not some political relations and negotiations
between statesmen in these two countries, the people will retrieve their land by
force. If it’s up to the people, we will have it back.

Mohammed Nachit, 31, waiter, Fes26

The subject of the so-called Two Cities is a source of great pain and
embarrassment for the Moroccan people and a source of confusion and
sometimes dread for many Spaniards. As it was noted in chapter 3, the city-
states of Ceuta and Melilla, which are seated on the Moroccan landmass,
became possessions of Spain in 1668 and 1497 respectively.27 Today, the Two
Cities stand as a reminder of a colonial past the Moroccans greatly desire
to move beyond, while simultaneously pointing out Spain’s willingness to
risk contradiction (while it pursues repossession of Gibraltar from the
United Kingdom) in the name of maintaining a strategic presence on both
sides of the Strait of Gibraltar.

Spanish unwillingness to engage in good faith negotiations for the
return of the Two Cities is seen by many on both sides of the Strait as sim-
ply a postponement of the inevitable. While there are clear geostrategic
and commercial advantages for the Spanish in maintaining Ceuta and
Melilla as military bases and trading posts on the Moroccan mainland,
their continued foreign possession has cast a pall over Spanish–Moroccan
relations. Ecological Realism, as projected by Sustainable Diplomacy,
could potentially be an important tool for rectifying this matter, in a man-
ner that promotes both sides’ varying efforts to build a long-term working
relationship. Let us therefore turn to the ethical norms proposed by the
respective Creation narratives of both sides to construct a framework for
a new level of cooperation between Morocco and Spain regarding the issue
of the Two Cities.

Common Ethical Principles : The Role of the Human 
and Creation, Spain and Morocco

1. The human, the Earth, and all of its creatures are in a common, interrelated
ontological relationship

Spain’s unwillingness to return Ceuta (or Sebta, as it is known to
Moroccans) or Melilla is a clear sign of its ability to compartmentalize its
worldview while detaching itself from its responsibilities to its neighbors.
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The fact that Spain has never diplomatically acknowledged the contradiction
in seeking the return of Gibraltar from the British while maintaining its
own colonies only a few kilometers away is a sign of profound denial.
Furthermore, from the vantage point of the Ecological Footprint, the
keeping of Ceuta and Melilla can be seen as a clear form of ecological colo-
nialism. This fact is only heightened when one considers that Morocco’s
footprint is only exceeding its borders by 222,040 ha. While Morocco is
clearly reliant upon a larger amount of outside lands to feed its people and
generate commercial goods and services, Spain’s retention of Ceuta and
Melilla serves to heighten Morocco’s own ecological unsustainability.

At the same time, Spain’s retention of Ceuta and Melilla only serves to
underscore Spanish ecological unsustainability. As we have seen, a line of
unsustainability runs through the last five centuries of Spanish history.
This is because appropriating and retaining lands that are not part of its
natural landmass indicates Spain’s historical reliance upon appropriating
other peoples’ sustainability in order to maintain its own consumption lev-
els. Yet one must concede that letting go of such patterns is difficult. As
the Ecological Footprint has shown, modern Spain’s population has
become reliant upon a land area over three times the size of its own land-
mass in order to maintain its collective lifestyle. This being the case, how
could giving back the Two Cities be presented to the Spanish people as an
advantageous act?

2. The human is in an intimate, evolving, and dialogical relationship with the
Creator God. This relationship is shaped by human action and the human’s
ability to understand the meaning of responsibility to greater Creation

The giving back of Ceuta and Melilla could potentially be a watershed
experience for Spain. Such a unilateral act could be seen as an authentic
end to the long-lasting era of traditional Spanish colonialism. At the same
time, giving back the Two Cities could signal to the Moroccans a real begin-
ning of the end of a long-held Spanish paternalistic attitude toward North
Africa. In this respect, ceding these territories could signal the beginning
of a new century for Spain, as a country without (contested) colonial pos-
sessions. In addition, giving back the Two Cities could lay the groundwork
for a new level of respect between Moroccans and Spaniards, a relationship
that is currently defined more by economic and military imbalance rather
than that of a more equal partnership. In religious terms, Spain’s return of
Ceuta and Melilla could be seen as a free act of grace by a country that is
still inextricably identified with Christianity, toward a nation whose iden-
tity is strongly tied to Islam. For this reason, returning the Two Cities would
have a profound effect upon the view each country’s population holds of
the other. These views have been defined by the events that began in 1492,
when the Muslim population of Spain was forced to leave or convert to
Christianity. In this light, giving back the cities is a modern and concrete
way for Spain to show a new respect for Islam and its practitioners in a
manner that is meaningful and intelligible to all of Morocco’s citizens.
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Giving back Ceuta and Melilla could therefore be seen as a Spanish
breakthrough in understanding how it is perceived by Morocco, while
attesting to its own self-understanding of its responsibility for past trans-
gressions against Moroccan Muslims. While many Spaniards would not
identify themselves as Christians, the act of returning the Two Cities would
arguably be seen by Moroccans on some level as an honoring of Muslim
people by Christians. This act could therefore be a watershed experience,
opening the door for new understandings and a new type of alliance
between Morocco and Spain.

3. The human is in an intimate and evolving dialogical relationship with 
human and nonhuman Creation

For many individuals on both sides of the Straits, the Moroccan–Spanish
dialogue has for too long been defined by events that took place centuries
ago and whose modern meanings are often hidden to those who deny their
contemporary potency. The result of nearly eight centuries of Islamic
occupation in Spain is more often recognized by modern Spaniards in the
architecture of buildings, and overlooked in the architecture of human
beings. As we have seen through an eco-historical analysis, Moroccans and
Spaniards share common ancestors, and many of those living today in
southern Spain share many of the physical characteristics of northern
Moroccans. This is a phenomenon that was repeatedly acknowledged by
both Spanish and Moroccan interviewees.

Maria José Benitez Rojas
Many people say that there is really no border between Morocco and
Spain. Most say that there is another religion, but culturally speaking,
physically, you are all the same. And for me, I’m here, and I see a dark
haired, dark skinned Spaniard and the face is the same as the faces in
Morocco that I know. I am surprised to see that there are not more
Spaniards who say “I’m a Moroccan. Yes, I speak Spanish, I live in
Europe, but I have a Moroccan mentality. I am happy with this.”
Yes but these are concepts that are new. It is very difficult for an Andalucian to feel
European. The image of Europe, we are getting it only in the past 5 or 6 years. Until
then, southern Andalucia has always been almost Africa. In the north, the
Andalucians have always been considered very Moorish, very chauvinist, every-
thing that we attribute to the Moors, that has been attributed to us Andalucians.
Now that is changing and the Andalucians couldn’t perceive it that way because the
only image was the negative image, so how could you identify with that? Obviously,
I don’t know how an Andalucian can feel European, because he is not the same as a
German! Yet an Andalucian has much more in common with a Moroccan. The idea
of feeling European . . . well, feeling Spanish . . . we’ve had that on our shoulders
for several years, several centuries, but being Europeans, we haven’t had that even
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for a decade yet. Wanting to be a European now, for us, means being in a welfare
state, economic development, and from the economic and welfare perspective, there
are a whole set of feelings. Whether we like it or not, we have much more in com-
mon with what we have further south, only a few kilometers away. The [tempta-
tion] is the need to be European for what it represents.

Maria José Benitez Rojas, 41, psychologist, Seville28

Do you think that the Spanish are different from the Moroccans?
Yes, religious beliefs, and even the hierarchy of their society.

What about their physiology?
I don’t think that they are different. Probably some of their features are—especially
the people in the north of Spain.

And as for the (Spanish) people in the south?
There are similarities, like us in the north of Morocco—there are many (of us) who
look like Spaniards. But these differences could be found even inside one country
from one region to another.

Tijani Aharchi, 38, nurseryman, Fes29

A people and their land cannot be separated, according to Daniel
Spencer in his explication of Ecological Location. The people and the land
share a dynamic relationship that defines its meaning and character. When
the lands of what appear to be two people share the same ecosystem, this
compels us to reassess the means by which we have separated the people.
Spain must therefore be compelled to reassess its continued possession of
Ceuta and Melilla. Ecologically speaking, the ecosystems of the south of
Spain and the north of Morocco are part of a continuum. For this reason,
it can be argued that the land areas that comprise the closest points of
physical contact between Morocco and Spain are expressions of ecologi-
cal, social, and physiological limenality. Out of this limenality new lan-
guages and new religious understandings can most easily be formed and
practiced.

Yet faith and a common reading of the land is not an adequate basis upon
which to build long-lasting diplomatic ties. This is why the work of
Sustainable Diplomacy in our case study also focuses on the need for both
sides to acknowledge what history and modern science have proven to be
true: that Spain and Morocco have a common genetic ancestry, and live in
a common ecosystem. Advocates of Sustainable Diplomacy must therefore
invite both sides to read from their common historical, ecological, and reli-
gious texts, and must promote a type of reconciliation that acknowledges
that the Spanish–Moroccan conflict is based in part on age-old religiously
founded misinterpretations and fears. One lesson to be learned is this:
while history can shape our modern circumstances and our understanding
of ourselves and our neighbors, it is not the only way to interpret and under-
stand contemporary events and opportunities for change. The relation-
ships between bioregions, nation-states, humans and nonhuman Creation
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are dynamic and evolving, and therefore are always in need of individuals
and groups who are willing to engage them in their most contemporary
manifestations. The tools provided by an Ecological Footprint analysis can
be exceedingly helpful in making these conversations possible. In turn, by
Spain relinquishing Ceuta and Melilla, this new type of conversation
between Moroccans and Spaniards might more clearly and quickly emerge.

4. The human is in possession of tremendous power vis-à-vis Creation, 
bestowed by God’s very design

In the course of this text, many different types of power have been named.
Among these powers are the power to become sustainable, the power to
control one’s level of consumption, the power to reach a point of ecologi-
cal equilibrium, and the ability to move toward a bioregionalistic world-
view and a new understanding of sovereignty. Yet there are other powers of
equal importance, including the power to admit wrong and the power to
forgive. These are all powers that Spain and Morocco must be invited to
wield together.

Ceuta and Melilla have stood for centuries as a reminder to the
Moroccans of their military and economic inferiority to the Europeans. In
the wake of the Inquisition’s banishment of Muslims and Jews from the
Spanish mainland, Ceuta and Melilla stand as a concrete reminder of
Spain’s continuing ability to control the lives of ordinary Moroccans. In
this respect, the Two Cities’ continued possession by Spain comprise an
open wound from which many Moroccans are unable to find relief. Thus
the power implied by Spain’s ability to retain these possessions is an
outward tangible sign of Spain’s unwillingness to repudiate its past as a
colonial power, and its continuing unwillingness to be open to a pro-
foundly new relationship with Morocco and its population.

The time has now come for Spain and Morocco to instigate a lasting
reconciliation by returning the Two Cities. In order for this to come to
fruition, each side must be willing to unilaterally offer an admission of
transgression (in the case of Spain), and the willingness to forgive (in the
case of Morocco). Both these acts are clearly within the power of both
nations, and both sides have something tangible and valuable to gain. A
new level of cooperation across the Strait is exactly what will be required
in order to resolve the other two conflicts this book will address: that of
the “fish wars” and the continuing conflict over illegal immigration. The
resolution of any or all of these conflicts depends upon the judicious use of
human power at the state level and at the individual levels.

5. There is a language within and expressed by Divine Creation
The text that is Creation is in grave danger, because very few people have
shown any interest in reading it. As the Ecological Footprint has shown,
both Spain and Morocco have been unable to live within the means
provided by the land within their own borders, and they are therefore
physically dependent upon the consumption of products that originate
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outside of their respective countries. Yet this is really just the beginning of
a much larger problem. The generation of CO2 by both countries requires
carbon sinks that neither side is ecologically able to provide. Working as
separate entities, Spain and Morocco have shown that they have limited
canvases to work upon for change. However, working together as a unified
bioregion, these two countries have a greater opportunity to diminish
their collective Ecological Footprint.

The fact that Morocco’s footprint is appreciably smaller than Spain’s is
in many ways due to Morocco’s relative poverty in comparison with its
northern neighbor. Yet the term “poverty” itself should be treated with
some degree of suspicion. This is because in some cases, poverty is simply
equated with a lack of what are thought to be “proper” developed-nation
levels of consumption. While it is true that Morocco has a much higher
level of unemployment than Spain, has a lower average wage, and is depen-
dent on foreign nations’ donations of grain in order to feed itself, Morocco
is arguably the repository of critical ecological knowledge, which has been
almost completely discarded by Spain. Such knowledge is embodied in the
ability of the majority of Moroccans to live simply, to get more from less,
and to survive without many amenities that those in the most developed
nations take for granted. Many more Moroccans than Spaniards possess
knowledge of how to raise their own crops, through firsthand experience
or the experience of their parents.30 Spaniards, who only 20 years ago lived
at a development level much closer to Morocco’s, have been made mem-
bers of “the developed nation’s club” through Spain’s recent membership
in the EU. Spain’s consumption levels have subsequently become much
higher, as their per capita Earthshare has grown exponentially.31

The language of Creation is a language that is most easily spoken and
understood by those who live close to the land. The rural flight to urban-
ized areas is a phenomenon known to both Spain and Morocco. Yet in
comparison to Spain, many of Morocco’s urban inhabitants have moved
themselves and their families to cities much more recently, while leaving a
higher percentage of the population behind in rural areas.32 Thus, in com-
parison to its northern neighbor, it could be argued that Moroccans are in
greater possession of a type of knowledge and experience that can only be
gained by living closely with the land. Such people know where their food
comes from and are quick to explain how it is produced. On the other
hand, more and more Spaniards, due to their urban locations, are unable to
name where their food comes from, or how it was produced. Such a
population is by default, agriculturally, largely a consumer society.

It would appear, therefore, that it will be left to the Moroccans to help
teach Spaniards how to live more simply, with fewer amenities, and with
the ability to stretch fewer materials further. This is a gift that a Morocco
which has been freed from the embarrassment and humiliation of Spain’s
possession of the Two Cities might give to Spain. Each side clearly has
something precious to offer the other. The situation is filled with oppor-
tunity for the practitioners of Sustainable Diplomacy.
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Points of Disagreement: Naming, Sin, and the 
Role of the Human in Spain and Morocco

While the points of commonality offered by the above framework provide
one avenue of negotiation for the practitioner of Sustainable Diplomacy,
one cannot lose sight of the points of contention between Morocco and
Spain regarding Ceuta and Melilla. These points of contention must be
kept in tension with the framework thus far presented, as they provide a
critical key to understanding what must be overcome if Morocco and
Spain are to eventually cooperate regarding the Two Cities. Let us therefore
return to the points of disagreement regarding the Creation stories of
Islam and Christianity to guide our examination.

Naming (Human Power and the Will of God)
As Spain moves toward closer integration with Europe through its
membership in the EU, Spain and the Spanish peoples’ attention is being
drawn northward. At the same time, Spain is being invited to reinvent
itself as a fully European nation. For many years, northern Europeans told
the joke that the boundaries of Europe “ended at the Pyraneés,” implying,
pejoratively, that Spain and Portugal were somehow more African than
European. While northern European chauvinism with regard to Spain and
Portugal has not ended with the Iberian Peninsula’s EU membership,
western European integration has afforded Spain and its citizens the
power to name and rename themselves and those around them. Spain
therefore has named its northern neighbors as the primary source for its
political cues, and is arguably the most enthusiastic member of the EU, its
membership coming after years of isolation during the Franco period.
Spain names itself now more than ever as a European country with
European ties, at times de-emphasizing what some have called Spain’s lim-
inal role between Europe and Africa. The degree to which Spain’s African
heritage is lost in this transition remains to be objectively measured. One
thing, however, is clear—the EU has made Spain its gatekeeper, and
charged it with keeping illegal African immigrants out of the EU. This is
but one price that Spain has been forced to pay in order to call itself fully
“European.” Spain must name on one level one of its closest neighbors,
Morocco, as an adversary, as it names its newly minted northern neighbors
“allies.” It is in this milieu that Spain must grapple with the questionable
nature of its continued possession of Ceuta and Melilla, and not be com-
pletely seduced by its new recognition as a full member of one of the
world’s most powerful economic blocs.

While Spain enjoys the fruits and challenges of EU membership,
Morocco languishes economically. With soaring unemployment for a bur-
geoning younger generation, many younger Moroccans despair at ever
finding meaningful and sustainable employment. The most desperate risk
their lives in small boats in an effort to cross the Strait and benefit from
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what Moroccans see as their clearly more economically advantaged
Northern neighbors. Many Moroccans, when questioned, will name the
will of God as being at the root of their desperate circumstances.33 Others
name Europe itself as “Fortress Europe;” a group of nations bent on retain-
ing their blessings for their own benefit, including the city-states of Ceuta
and Melilla. Some will enjoin this statement by pointing out the blessings
that God has rained down upon their European neighbors, in the form of
more rain, more employment, more mobility, more wealth, and more
opportunities. As Morocco comes to grips with these disparities, it does so
as a Muslim nation that believes that it was originally called to lead other
nations, as in many cases it has within Africa. Yet for many Moroccans
Europe retains the title of “other.” As Spain seeks to further integrate itself
into Europe, it is viewed by Moroccans as making the lives of many of their
Southern neighbors more difficult. In turn, Moroccans have been given
many names by Spaniards, and few of them are complimentary.

Sin (Historical and Contemporary)
The transgressions that have taken place between Spain and Morocco over
the years can be described in a number of terms. While the word “sin” is
not a favored word among diplomats, it is arguably descriptive of actions
taken by both sides. How sin is identified, named, and responded to
depends on who is doing the naming, and who is responding to the trans-
gressive actions taken.

In the eyes of Spaniards, the sin of colonialism largely lies in the past, in
actions ascribed more often to ancestors than to living people. Any gains
that Spain accrued from its colonial past are understood by many to have
been long absorbed by history. Such history is now being placed even
further from the collective Spanish memory by Spain’s new role and
acceptance in the context of its membership in the EU. Freed from the
embarrassment of Francoism, Spain moves further and further away from
seeing itself as a contemporary aggressor. In this respect, dwelling on past
events are often relegated to being seen as a historical exercise. Any doubts
many Spaniards have regarding this phenomenon are diminished by 
the gargantuan shadow of modern American economic and military
colonialism.

For Moroccans, however, the sin of colonialism is real and contempo-
rary in the holding of Ceuta and Melilla; and is thus projected upon the
modern generation of Spaniards. While a number of Moroccans will
concede that it was the Maghreb that first colonized Spain, the negative
consequences of these actions are seen as being eclipsed by modern
Spanish policy toward Morocco and the Two Cities. As in Qur’anic inter-
pretation, more recent developments have abrogated older events in the
eyes of the Moroccan populous. For most Moroccans, just as for the major-
ity of Spaniards, responsibility for the sin of colonialism lies with ancestors
and not with the living.
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Role of the Human (in Spain and Morocco)
As has been noted, Spain’s new role among western European nations has
brought with it the beginnings of a Spanish self-reappraisal. Now that
Spain finds itself taking what it considers to be its long-denied proper role
among European nations, it is more intent upon Northern, not Southern
reintegration. No longer cut off from the rest of the continent by the
legacy of Franco, or even earlier manifestations of northern European
chauvinism, many Spaniards sense a tremendous new power through EU
membership, a common currency and full participation in NATO. In these
new alliances, Spaniards have a variety of new avenues for denying their
historical and genetic ties to North Africa. In this respect, Spain is in a
sense being offered the chance to become once again “White.” If this is
the path Spain and its citizens ultimately choose, the prospects for a
meaningful rapprochement with Morocco will significantly diminish.

While their neighbors to the north prosper, the Moroccans are left with
being on the losing side of globalization, with higher unemployment, and
an emerging pariah status in Europe.34 For these reasons and many others,
the full Muslim role of “vice-regent” for the first human is one that has
escaped the grasp of the average modern Moroccan. Instead, Morocco has
been forced to turn inward, in an effort to confront long-standing internal
problems, including a crumbling infrastructure, an inability to feed itself,
unequal education systems, and enormous disparities of wealth. In the
midst of these struggles, satellite television and the Internet make
Moroccans highly aware of how people live in more prosperous nations.
These new contacts will almost certainly be accompanied by new desires
and disappointments for the Moroccan people.

The role of the human is rapidly changing and enlarging for Moroccans
and for Spaniards. The manner in which both sides negotiate these chang-
ing roles will have profound and long-lasting consequences for human and
nonhuman Creation. As we turn now to the topic of natural resources, let
us not forget the multiple roles inhabited on both sides of the Strait, as we
continue to seek common ground despite any differences in perception,
wealth, or belief.
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Chapter 4

The Conflict Over 

Natural Resources: The Tree

of Life and the Tree of 

Being, the Consumption of

Natural Resources, and 

the Fish Wars

The practice of Sustainable Diplomacy will be determined by the
ability of its proponents to engage people on the ground across
a broad section of the population. Disputes and pacts between

national governments often do not reflect the concerns of the populations
they represent. For this reason, one of the principal goals of Sustainable
Diplomacy is to move from the established vehicle of individual diplomacy
to the practice of systemic diplomacy, which embraces dialogues, peoples,
organizations, and concerns that are often ignored or marginalized at the
national level. Sustainable Diplomacy therefore envisions a greater role for
NGOs, for those who speak with a religious voice, and for many other
groups and individuals who work to forge connections across barriers that
are only now being named.

The task ahead will place great value on the ability of people to listen
carefully before they speak and to listen to voices that have been relegated
to the margins. We must return to a basic knowledge of how people live:
where they find their food, how they manage to provide themselves with
shelter, and what beliefs guide the pursuit of their goals.

Understanding Patterns of Consumption: 
Daniel Palau i Valero and Muhammad Amouche

The interviewees presented here seem at first glance to be poles apart. The
first is a 27-year-old Catalan seminarian from Barcelona named Daniel Palau i
Valero. The second, Mohammed Amouche, is a 78-year-old Imazighn retired
factory worker and farmer from a tiny village near the edge of the Sahara.
Despite their differences, however, both are guided by a deep faith in God
and an understanding of their own intrinsic connection to the land on which
they live. In seeking an end to the ongoing dispute between Morocco and
Spain regarding fishing grounds, the knowledge presented by the following
individuals will be critical in understanding the points of commonality and
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difference between Spanish and Moroccan patterns of consumption. At the
same time, we must listen to these and other voices for wisdom that could
one day be employed in constructing treaties whereby the Moroccans and
Spaniards could share their natural resources with each other.

Daniel Palau i Valero

Do you grow the food that you eat?
No.

So where does your food come from?
I suppose from the multinationals and very little from the land. From the supermarket.

When you are in the supermarket, do you have an idea where some
things come from?
I don’t buy many vegetables, because I normally buy them in [my] village [since] I
have that possibility, so . . . If I walk along the vegetable section, I don’t ask myself
where they come from. I know they either come from France, or from here, because
they are vegetables that I see being grown in my village. Tomatoes, lettuce, anyway . . .

Do you know how to grow food or raise animals?
Animals no. But if I were in the countryside, I wouldn’t have any problems
grow[ing many things], because my grandfather was (you are lucky with this ques-
tion!) a farmer. So I went to the land with him and saw how he worked the land—
potatoes, carrots, lettuce, tomatoes . . .

So can we say that your grandfather was the last person in your family
who did this kind of work on a regular basis?
Yes.

In your opinion, what is the most important animal, plant, or tree in
your region?
The most typical animal, here in Catalonia (because I’m talking about the land, I
talk about Catalonia) . . . well, many and at the same time none, because maybe I
could talk about a cow, about a wild boar, which is a wild pig, maybe I’ll stick to
that one. Yes. The plant, maybe a rose, because they have many different meanings
here in Catalonia. The 23 of April is the day of San Jordi and the children give their
beloved a rose, or their supposed beloved. And the girl gives the boy a book. So the
rose has the longest tradition here in Catalonia. A tree, . . . well . . . a pine tree,
because it is the tree of the mountains and there is one tree in Catalonia, that is one
with three branches, that is something special.

What is your responsibility in helping your next generation?
Look. Most of all, [to] give my testimony and not lose the history of our land, our
country, and let the next generations know, so that they want to love their history
more, the history of Catalonia, the history of their family, their personal history,
and to let them get to know themselves better.

102 Sustainable Diplomacy

Wellman_04.qxd  2/7/04  7:11 AM  Page 102



Is the health of the land connected to the future of the next
generation?
Surely. In several ways. Because when natural resources are gone, it will surely
affect future generations and when transgenic [genetically altered] food has become
more popular than natural food, it will surely affect metabolism and the way that
people function. I think it would be an important loss to forget about the products
from the land, natural products that God gives us in his Creation. It’s a pity that
multinationals give priority to economic progress and economic income, instead of
history and the natural products of a country.

So what are you going to teach the young people in your job about
Creation?
What comes to my mind now, is, that Creation is a gift of God that we have very
near, that is a gift to love, that we should respect, that the Earth is a place for every-
body, that, although we don’t relate well, the Earth is not the possession of a
company or a multinational, nor of a farmer, but it’s the history of humankind. And
it is that through Creation we can also see, thanks to faith, its testimony. It wants
to say something, not only through people, nor through strange spiritual experiences.
Starting from life and such natural things like a tree, a plant, a flower, a garden . . .

What does your theology teach you about your connection to the 
land and other living creatures?
That is a subject that I have to do this year. I think that, what Christian or
Catholic theology wants to teach, is this: Creation is a sign of God, humankind is a
reflection of God’s love, and everything leads us to God somehow, although we go
backward, burning forests to get economic benefits, mak[ing] war to get a hand’s
span of land. I think what it teaches is this and that Creation is this, a gift.

Do you have special responsibilities regarding Creation because of
your theology?
Surely, of course. It’s responsibility with everything and with myself. I am also part
of this Creation and also life, which my parents have given to me, but to them their
parents and so in the origin of life and Creation, although many people don’t want
to see it, but there is God. And even if it were just a little spark of love, well, that
little spark is God. As far as responsibilities, well, love yourself, respect the life of the
other, respect nature, respect relationships and know how to take advantage of it
and live it in a happy way.

Is there a specific way in which you understand God’s work in
Creation?
There is a sign in nature that speaks to me about God, which is the fog. Because the
fog is like God: it envelopes you and catches you and moistens your skin and it’s like
God who envelopes you and is all around in your life and relationships and who
gives you confidence and faith to continue walking a few meters ahead. For me. The
moon at night, for example, or the stars. It’s very typical when I go on an excursion
with the scouts, you look at the sky and the stars and the moon. When I see the
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moon, it’s . . . the moon from the night when Jesus died. And it’s the same moon that
Jesus saw and that I see.

One more question about Christianity in Spain. I am a foreigner and I
don’t completely understand what happened in Spain. I think there are
many people in Spain in their thirties and forties who don’t like the
church, because they equate it with Franco and fascism. Very often
here in Spain, when I say I am a Christian, many people think I am very
conservative, but in fact I am progressive. What do you think is the
future of the church in Spain and is it possible to teach people here that
there are many possible political positions, while being a Christian?
It happens, that is true. Look here, in the Franco era, . . . I have told you before
about the political matters between Catalonia and Spain. As you can imagine, I
haven’t got anything to do with Spain, very little, although my grandparents from
my mother’s side were from Andalucia. No problem. But here, during the Franco
era, there was a strong oppression toward Catalonia, especially toward the lan-
guage and culture, in such a way that many people had to emigrate, most of all intel-
lectuals and people from the church. What happened? Little by little pro-state
bishops arrived. It’s a historical footprint that we have to live with and know that
that period is finished.

But this era now has other characteristics and within Christianity there are
many positions. We Christians are more authentic every day; we have to vote [for]
a political party, because we have an obligation. You cannot [succumb to] your inhi-
bitions and forget about society, you have to vote. But as a Christian you transmit
a shimmer and will to collaborate, each one from different positions. One can be
from the left, another more right wing, but if they are authentically Christian, they
will complement each other. This is the theory, in reality everybody fights with
everybody. Sometimes you are discouraged and sometimes you say it isn’t right. They
are young people who, without forgetting history, want to give the testimony of
common sense, of living together in peace, who want to grow inside. There are peo-
ple that want to get to know the heart of others and get closer to God and build a
fair society and one without discrimination of sex nor religion, because we don’t
want that either. But this is a slow process and evil is always seen before these little
signs of good relationship [can arrive].

Political parties can do very little, in economics almost nothing, especially small
countries, because the USA is very powerful and the oil-producing countries [are]
as well, and Spain and Europe are quite limited. And a left- or right-wing govern-
ment doesn’t make any difference, because they are very limited. They don’t have
such potential as to say: “we stop trade with this or that country.” Finally every-
thing ends up with getting to know a personal testimony of someone that you know
and through which you create a network of positive relationships and relationships
in which you don’t forget history. You don’t have to justify your position every time.
Let Jesus and the angels reign. This is the theory, you know that reality is different,
because there are young people [who] want to commit themselves to a young church,
that has nothing to do with Franco, because they don’t like [him].
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Now we are not like we were before. In the end you will say that it doesn’t make
any difference to you . . . If you want to get to know me, you will also get to know
a part of the church. If not, it’s you who is closing yourself up in your world, in your
ideas. In the end you will also have to do a bit of mental hygiene and say that the
church also apologizes. And which multinational or world bank has apologized for
charging interest to a poor country? The church has done that and you don’t realize
it. Jesus is in the center of the church and Jesus is that spark of love. And sometimes
we have to say: “hello there, relax.” [We need] faith, calm and tranquility, and [we
need to] say: “look, if you want, we can talk, but I am not going to solve any of your
problems, because I can’t and because I don’t want to. Solve it yourself. If you want,
we can talk and share your worries and desires. I also have mine. I am also on that
road.” People will have to learn how to live in peace and find God in their lives and
transmit that to their work, their family. They are all signs of God. You might
[struggle with] depression or die from AIDS, or be unemployed, or at the verge of
divorce, or your son is mentally handicapped. [Within all these circumstances] there
are calls from God. In depressions he says he’s on your side. In happiness as well,
when you have found a girlfriend, when you have passed an exam, doing your the-
sis that costs a lot, knowing what suffering means, away from your friends and fam-
ily. God wants to tell you something, doesn’t he?

Sometimes, when things happen to me, I ask myself why, why? Because they love
you and that’s it. All this is a learning process. Faith is not a magic pill. All these
experiences will have to settle in your heart and you should trust in them. You need
to be able to talk to a group, a group . . . with the gospel, which in the end is a cri-
terion that [prepares Christians] for everything. Jesus also tells different things to
each of us through the gospel, or that children can talk to their parents or people in
the villages with their priest. This is the theory. Life is, that, if you love people or
not, if you have a transparent heart …

Daniel Palau i Valero, 27, seminarian, Barcelona1

Muhammad Amouche

Why do you choose to live here?
My father left me here. My father had cattle. I worked here and there in Tasourt to sup-
port myself. And I worked also with my Uncle. We bought dates. At that time there
were only camels and mules. [Eventually] people cultivated and sowed with their cat-
tle. They lived and settled in peace. Times became difficult but people were not hungry.

What does life mean for you here, living in the country?
This land, and all these ethnic groups around Tafraout, here their people live. There
are poor people, middle class people, and well-off people. They cultivate, sow, and
farm. Those who move away from this land come back to it, because no other place
beside your land will accept you.

What do you like in your life?
I want to spend my life in religion, prayers, ablutions, and support my children if
they want me until I get them, males and females, married and till I go to my place,
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which is the grave. I don’t wish to do commerce or something else. I don’t fast. I’m
with my children until I pass away.

Outside your home where do you spend your time?
The mosques and souks. I do shopping in Tafraout in the Thursday market [weekly
souk], Tiznit, the Friday market, and go to places of dates and “Fomlahcen.”

What’s the best thing in this place?
People in this place are religious. They do their prayers. They go to the mosque. They
take care of their animals. Their cattle are their life. They are religious. They are
people who care for their land, others do commerce, and others go to Europe. God
help them all.

Do you raise the food that you eat?
We raise grain, wheat, barley, and farina. There are farmers here who collect grain
when it is abundant. But in these last four years of drought there was no water and
no hay. They get milk from their animals and do herding. This is life in this place.
People who have money get their needs met, and those who don’t have to sell their
cattle. And there are poor people too.

Where does the food you eat come from?
It comes from souks. I buy flour, farina, wheat, whole wheat flour, vegetables, and
fruits because I am no longer able to cultivate land.

Do you know how to raise vegetables and animals?
Yes, I do.

Who taught you that?
I learned it myself. I found my parents, my uncles in this place, this job they had.
People learn things by themselves. We cultivated using our animals, but now we use
a tractor to cultivate our land.

In case you did not know how to do these things, who can do 
them for you?
All people can do that. They know how to sow grain, cultivate soil, and mow. They
know how to collect grain and so on.

Outside your family, who are the important people in your life?
All people are good. There are no people here who shout at you. They are religious.
They respect themselves. People who go astray are given advice. The place is like the
place of Afqqa. Afqqa is a place of religion and schools. People care for their belong-
ings and commerce and they work, they sow, they reap. But people can no longer do
this . . . because there is no rain.

What sort of relationship exists between yourself and the people?
I found that my parents were like this, and we are like this, and we hope that our
children will be like this. We don’t show our children dishonest ways: stealing,
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gambling, wine. All the religion is like this. The only way here is religion. This is
how people live, and children for those who have them. “Where you put your head
you find it.” You now, you support your parents. Children, if they are made good by
God they can support and work for you. If they don’t then there is but God. This
place is like this and the people of this region are good. They’re religious. They can-
not do bad to you. They do not poison you or poison your children. You can be reli-
gious, do your prayers. There are thinkers. This is a country of learning. The Zaouia
down there is where Mokhtar Soussi was buried, may he rest in peace. This is his
country. He is from the Zaouia of Darkkawa. People came from everywhere in
Morocco to the Zaouia by bus. The Chief of the Zaouia, Al-Hajj Abdessalam is in
Agadir. He is in “Tamchiekht” (a place for the sheik and his family). His brothers
are here. They are called Darkkawa. There is the place of religion. Their focus is
only religion and their prayer beads.

What relates people to each other in this place?
For example we sit together. We talk about surviving. We laugh. We talk about agri-
culture. We ask God to give us rain. We ask God to help our King and protect him.
We pray for Moulay El Hassan, may he rest in peace. And we ask God to bring the
Sahara back to Morocco. We ask God to help the Palestinians get their country back.
We talk about countries of religion and Al-Hajj. We put faith in our King, may God
help him and his ministers.

Which animals are the most important here?
There are goats and sheep. This region supports a lot of them. His Majesty the King,
may God help him, and may Moulay Al Hassan rest in peace. This country always
says “yes.”

What is the crucial animal or tree here?
You’re looking at it now (gesturing to the table that is being prepared for dinner).
Oil or Almonds.

Olive oil?
Yes, Olive oil.

What is your feeling in relation to the land you live on?
Calm. We sleep, drink, and eat peacefully. There is nothing that can get us nervous in
this place. The King endows us with awe that does not exist in any other country,
God help him and endow him with Baraka, and may God help Moulay Rachid.

What is the origin of the relationship that connects you to the land?
Do you own any land?
We have land left to us by our grandparents and parents. We cultivate it. It is hard
to leave this land, even in times of drought. People here survive and the King, may
God help him, takes care of people and provides them with water. He is building
roads for them and supplying them with phones, electricity and people are satisfied.
Our country here is peaceful. And the whole country from Tangiers to La Gouira
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[the most southern point in the Western Sahara] lives in peace. May God help his
Majesty the King and endow him with Baraka.

Is your work related to the land?
I am a farmer, and my children are farmers. If my children want to follow my
advice this place is for agriculture. If my children have a job like you they have to
follow their children, and have their children support them. The land of Morocco
and that is all. Our country from Tangiers to La Gouira is in peace. Nobody knocks
on your door in the night. We have peace in our country. There is a Prefecture that
supplies guards, municipal guards. There is a governor who takes care of these
regions. May God help our King who provides water for these regions. God gives
us flour and His abundance. We have hay, barley, and the souks are full. His
Majesty the King gives everything to these regions, may God help him.

How is your life affected if the rains don’t come?
If there is no rain I am one of the people. If there is no water we ask God to solve the
problem. Water is everything: “We made from water everything that is alive”
[Quoting the Qur’an]. If there is no water you cannot do your ablutions. If water does
not come first during the meal you cannot eat. People die on the spot for lack of water,
but you cannot die on the spot for lack of food. If there is no water you have to ask God
to provide you with water. If there is water you cultivate, you mow, and there is bar-
ley, farina and other things. May God help the King provide us with everything.

Does your religion or culture oblige you to protect land or creatures?
Yes, for I can’t do any harm to anyone’s land, or bear false witness, or wrong my
brother, or my neighbors, or the public or citizens. I am a straight citizen.

What are the obligations that force you to behave so?
They are: to adjust yourself to the discerned path of religion. All these things are
between my God and my grave. For when you die, everything is left behind apart
from your deeds. You have no longer any lawyer to defend you, you have but what
you did. If you falsified, or did injustice, may God help people [who] are like this.

Muhammad Amouche, 78, retired factory worker/farmer, 
Ait Abdellah Tahjala, Ait Oufka Tafrout2

The work of Sustainable Diplomacy demands that we try and imagine
Daniel Palau i Valero and Muhammad Amouche in direct face-to-face con-
versation with one another. Clearly, their respective faiths and their abilities
to see God in the land and its inhabitants are two points that bind them
together. They both view the land and its abundance as a Divine gift. Both,
as well, fear for the future. While Daniel fears the introduction of geneti-
cally altered food and its possible consequences for the human body,
Muhammad decries the lack of rain and how it is starkly altering the way of
life of the people of his region. Both are dependent on the commerce of nat-
ural resources, and yet each has a different level of knowledge of the means
of producing such resources. While neither Daniel or Muhammad have met
in person, their stories—told together side by side—demonstrate that the
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land is a good text for Spaniards and Moroccans to begin their dialogue.
Through this common hermeneutic, they can begin to concretely describe
human experience in the human and nonhuman world.

Sustainable Diplomacy must put members of respective populations
who are often separated by distance, class, race, age, language, religion,
gender, and opportunities into conversation. The Sustainable Diplomat is
therefore someone who can both listen to and record people’s stories and,
at the same time, be willing to invite both sides to recognize their points
of common intersection. This is an exercise done not simply to exchange
information, but also to build avenues of communication that could be
later used to undergird physical cooperation between two populations.

Yet, as it has already been presented, while the land is the first text that
practitioners of Sustainable Diplomacy should read, the common lessons
learned from the land must inform a second reading—one that comes out
of an exchange of sacred stories from each side’s religious texts or tradi-
tions. These sacred texts and stories should be read through the
hermeneutic of the land as it exists today, never separating the human and
nonhuman occupants from the land itself. Such a manner of reading sacred
stories and traditions should render new interpretations and understand-
ings that speak directly to the circumstances at hand. At the same time,
these interpretations should be accessible to all who wish to hear them and
add to them. In this way, the stories remain alive and dynamic, like the land
and the people and the God they describe.

Reading the Sacred Texts and Traditions: The Tree of Life 
and the Tree of Being

The Biblical Tree of Life and the Tree of Being as it is known to Muslims
provide a second shared text, which Christians and Muslims can use to
build common vocabularies and common bridges between their two tradi-
tions. Read as a story through the hermeneutic of the land, the sacred trees
of Islam and Christianity afford rich opportunities to explore how each tra-
dition talks about Creation, its natural resources, and human responsibili-
ties. Through examining the stories of these Trees, we can begin to examine
Christian and Muslim attitudes toward consumption, the gifts that are nat-
ural resources, and the continual human struggle to choose the correct path
in sharing and maintaining the limited capacity of earthly Creation.

The Tree of Life and the Tree of Being share many things in common.
Among these similarities is the limited amount of space each garners in its
respective sacred text. It is for this reason that a consideration of the trees
must include extra-Biblical and extra-Qur’anic commentary in order to
flesh out their meanings and roles for Muslims and Christians. There is no
lack of such commentary from the Christian perspective. For the purposes
of this examination, the focus will be on the work of the Biblical scholar
Pablo Richard. As a twentieth-century liberationist scholar, Richard offers
an expansive and challenging reading of the role of the Tree of Life, and an
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invitation to push its role further than many of his colleagues. From a
Muslim perspective, among the only known commentaries on the Tree of
Being was one attributed to the celebrated twelfth-century Andalucian
Sufi theologian Ibn al-’Arabi, in his work entitled “Shajarat al-Kawn.”
Because the Tree is mentioned only once in the Qur’an, texts from Ibn 
al-’Arabi’s work will be used as a supplement that is representative of an
important branch of Muslim tradition.

Many different qualities have been ascribed to our two Trees. Both
Muslim and Christian traditions consider the Tree to be the axis mundi of
their respective descriptions of earthly Creation. While Genesis ascribes
the capacity to make humans immortal to the Tree of Life, the Qur’anic
sura An-Nur describes the Tree and its Creator as a source of great wisdom
and light. Interestingly, the motif of light shows up as well in Revelation,
where the presentation of the Tree of Life is accompanied by a commen-
tary that tells us that there will be no more night, and thus no need of the
sun or lamps. God, it is said, will provide all the light that is needed.

From the Qur’an and from Muslim Tradition
God is the light of the heavens and the earth. The semblance of [God’s] light
is that of a niche in which is a lamp, the flame within a glass, the glass a glit-
tering star as it were, lit with the oil of a blessed tree, the olive, neither of the
East nor of the West, whose oil appears to light up even though the fire
touches it not,—light upon light. God guides to [God’s] light whom [God]
will. So does God advance precepts of wisdom for [humans], for God has
knowledge of every thing.

—An-Nur 24:35

The shoots of this tree differ, and its fruits are of different kinds, that there
may appear to the sinner the mystery of [God’s] forgiveness, of [God’s]
mercy towards those who do good, [God’s] kindness to the one who is obe-
dient, [God’s] favor to the believer and [God’s] vengeance on the unbeliever.
In [God’s] existence [God] is far separated in holy separation from contact
with that which [God] brought into existence, from being near it whether
joined to it or separated from it, for [God] was when there was no universe,
and [God] is now as [God] was then, neither joined to nor separated from
the universe, because being joined to and separated from are attributes of
things that have come into existence, not attributes of the pre-existent One.

—Shajarat al-Kawn, Ibn al-’Arabi3

When the trunk of this tree was firmly fixed and its branches also stood firm,
it pushed outwards its edges toward thy Lord till its one side overtook the
other and its end reached to its beginning, for since the beginning is “Be!”
(kun) its end is “will be” (yakun). Thus however many you may count its
branches to be, and no matter of how many kinds of seeds, yet, its root is one,
namely the seed of the word kun. This is that were you to gaze with intent
gaze of your sight, you would see the shoots of the [celestial] tree TUBA
clinging to the shoots of the [infernal] tree az-ZAQQUM, the coolness of the
[celestial] breeze al-QARAB mingling with the heat of [the violent, hot,
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infernal winds] of as-SAMUM, and the shadow of the heaven[ly shade] 
al-WASL joined by the shadow of [the infernal] YAHUM. Each attains his
allotted share of fortune, so that one drinks from a cup that has been sealed,
another from a cup that has been blackened, while another between them is
forbidden to drink at all. So when the progeny of what has been brought into
existence appear from the presence of non-existence, there blow upon them
the breezes of Power, there flow towards them the gentle winds of Wisdom,
and rain upon them the clouds of Will, with all the wonders of creativeness,
so each shoot thereof sprouts forth with what has been ordained for it from
of old, and in its constituent parts are combined both health and sickness.

—Shajarat al-Kawn, Ibn al-’Arabi4

From the Bible

Then the Lord God said, “See, the [human] has become like one of us, know-
ing good and evil; and now [the human] might reach out [a] hand and take
also from the tree of life, and eat, and live forever”—therefore the Lord God
sent [the human] forth from the garden of Eden, to till the ground from
which [the human] was taken. [God] drove out [the human]; and at the east
of the garden of Eden [God] placed the cherubim, and a sword flaming and
turning to guard the way to the tree of life.

—Genesis 3:22–24

Upon my bed this is what I saw; there was a tree at the center of the earth,
and its height was great. The tree grew great and strong, its top reached to
the heaven, and it was visible to the ends of the whole earth. Its foliage was
beautiful, and its fruit abundant, and it provided food for all. The animals of
the field found shade under it, the birds of the air nested in its branches, and
from it all living things were fed.

—Daniel 4:10–12

Then the angel showed me the river of the water of life, bright as crystal, flow-
ing from the throne of God and of the Lamb through the middle of the street
of the city. On either side of the river is the tree of life with its twelve kinds of
fruit, producing its fruit each month; and the leaves of the tree are for the
healing of the nations. Nothing accursed will be found there any more. But the
throne of God and of the Lamb will be in it, and [God’s] servants will worship
[God]; they will see [God’s] face, and [God’s] name will be on their foreheads.
And there will be no more night; they need no light of lamp or sun, for the
Lord God will be their light, and they will reign for ever and ever.

—Revelation 22:1–5

Common Ethical Principles: The Lessons of the 
Tree of Life and the Tree of Being (Shajarat al-Kawn) 

in the Biblical and Qur’anic Accounts
1. We live precariously and temporarily between heaven and hell, both of which

can be reflected in earthly life depending on the path of human action
The Biblical Tree of Life and the Qur’anic Tree of Being stand as a
reminder to their human onlookers that human earthly lives are temporary,

The Conflict Over Natural Resources 111

Wellman_04.qxd  2/7/04  7:11 AM  Page 111



while, in contrast, the Creator God is eternal. At the same time, both Trees
stand as signs of Divinely imposed human limits. For while the first couple
ate from what is known in the Bible as the Tree of the Knowledge of Good
and Evil, the humans of Genesis were ejected from the garden before they
could come near the Tree of Life.5 In a similar fashion, Ibn al-’Arabi speaks
of the Tree of Being as standing at the root of God’s Creation; its contin-
ued existence is central in explaining the nature of the universe while
reminding the human of the true, eternal treasure of God.6

Both the Muslim and Christian traditions attach critical eschatological
significance to both the Tree of Life and the Tree of Being. As a bookend
of the Bible in the Christian tradition, the Tree of Life, first presented in
Genesis as a means for obtaining eternal life, returns in Revelation as the
giver of life to the inhabitants of the new heaven and Earth, or the New
Jerusalem. For Pablo Richard, the emergence of the New Jerusalem is not
in fact an end of earthly history but the beginning of a new history, one in
which those who have hunger are fed, and those who have been excluded
are included.7 Muslim tradition as interpreted by Ibn al-’Arabi implies that
the fruit of the Tree of Being itself brings of mercy and forgiveness to those
who sincerely follow God, and metes out God’s vengeance to the unbe-
liever.8 Both Trees, therefore, reflect the power and scope of human choice
and God’s ability to include or exclude. In the Christian tradition, the Tree
of Life is ultimately a gift reserved for those in heaven, while for the
Muslims, the Tree of Being participates in a different kind of separation,
appearing to both the heaven-bound and the damned in completely differ-
ent forms, its fruit gives out rewards and punishments as merited.

2. There is an axis mundi in God’s Creation, providing balance, wisdom,
cohesion, and logic to the biosphere. It can be seen and understood by those 
who look for it and strive to interpret it

The Tree of Life and the Tree of Being stand for many things: purity,
justice, immortality, judgment, Divine design, and something that is
seemingly unobtainable and even untouchable for humans. These Trees are
a living testament to God’s being, and thus they are comprehensible sym-
bols of concepts that we cannot grasp. It is not a coincidence that, in both
Christian and Muslim tradition, the Throne of God is entwined in the
branches of the Tree.9 God has located Godself in the arms of a very
earthly Creation, whose true value and meaning are only revealed to those
who believe. By believing, one can thus see the logic and balance of
Creation itself. For this reason, the Trees are in fact a metaphor for the
holiness of all Creation and the wisdom if its Author. At the same time the
Trees are a sign of judgment upon those who are unable to grasp this truth.

Pablo Richard reminds us of the simultaneously liminal and fixed nature
of the Tree of Life and the city in which it sits in the center. He writes:

There is no end of the world, but rather a new creation. The new heaven and
earth and the new Jerusalem is the final stage of history, the triumph or
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complete fulfillment of history. It is a transcendent state: it lies beyond any
human feasibility and beyond death, and yet it is part of our one sole history.10

It is in the very center of this new city—this new way of living—that the
Tree of Life is rooted. Its branches and the fruit they hold stand as an
invitation to eat and to celebrate the extraordinary gifts God has offered
to all Creation. In the same way the Tree of Being is an invitation to know
God and God’s creation more fully, for the two cannot be separated. Ibn
al-’Arabi reminds us of this fact when he writes:

. . . the density of the lower world [Earth] is as the density of [Adam’s] corpo-
reality, and the refined nature of the upper world [the heavens] is as the
refined nature of [Adam’s] spirituality. Thus on earth there is no mountain
among those set on the earth to be stabilizers, but is in the position of
[Adam’s] bones which were appointed to be the stabilizers of [Adam’s] body,
nor is there therein any swollen sea, continuous or discontinuous, sweet-
watered or not, but in the position of the blood in [Adam’s] body, running in
the runnels of [Adam’s] veins, or standing in the channels of [Adam’s]
limbs.11

Thus the balance, cohesion, and logic of Creation reflects directly its
Divine source, as modeled in the body of Adam. It is therefore only logical
that Creation must be treated with the same respect as is accorded to God.
By the same logic, disrespect toward Creation is disrespect toward its
Author. This is the design of the biosphere in which we all live.

3. Creation was designed to support, feed, and heal all of its inhabitants. When
Creation fails to do this, it is due to human selfishness, jealousy, and sinfulness

From a worldly perspective, the two Trees of the Bible and the Qur’an
represent a utopian ideal. They have the ability to feed all people, to heal
the wounds of all nations, and to model the balance that is inherent to the
design of Creation. In this respect, these Trees are simply metaphors for
Creation in its entirety as it was designed to function. Therefore, the Tree of
Life and the Tree of Being only appear extraordinary in the face of the
tremendous imbalance that humans have perpetrated upon the biosphere.
Ibn al-’Arabi underscores this notion when he writes:

If, therefore, you look at how the shoots of the Tree of [Being] differ, and at
the kinds of fruit it has, you will recognize that the root thereof springs up
from the seed of kun [being], separating out of it.12

Now the good fortune of every creature derives from that word kun, from
what each knows of the form of its letters, and what [they see] of the secrets
hidden within it.13

The Tree, therefore, offers more than simply survival; it has wisdom to be
learned and a deep joy to experience that could only be possible in
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communion with God. The secrets of the Tree are many—just as numer-
ous as our questions regarding how to survive both spiritually and physi-
cally. To examine the meaning of kun is thus to explore the very fabric of
how all life came into being, and at the same time to meditate upon how
all the creatures of Creation are to live together in cooperation rather than
conflict.

These very same yearnings are also addressed in the testimony of the
Biblical Tree of Life. While the Tree of Life in Genesis is forbidden to the
humans, it returns for Christians in Revelation to point in the direction of
humanity’s future as God envisions it. In the words of Pablo Richard:

It is a logic rather than a chronology [that] depicts the logic of of God’s final
intervention in history: it is eschato-logical rather than chrono-logical. It
shows the ultimate direction of history, where we are headed, and how the
present age comes to an end . . . The future is anticipated. Likewise, the
revelation of the future of history is not intended to satisfy unhealthy curios-
ity, but to make us live in the present in a different way. The importance of
having a utopia lies not in the utopia in itself, but in how this utopia guides
our present history and practice.14

Seen in this light, the Trees must be seen as humanity’s charge to enact
substantive change in our views of ourselves, greater Creation, and God.
Thus, the Trees implore us to reject our human tendency to question the
possibility of change. The Trees set a new standard, and offer a roadmap in
the balance they represent, which is intended to guide humanity to a new
way of living. Therefore, we are being called to live within the fabric of
Creation as contributors to its health, rather than as agents of its destruc-
tion. This is not simply a commentary on nonhuman Creation; it is a
specific claim that humans can live in balance with each other and with
Creation as a whole. It is inherent in our very design. We are only
prevented from such a state of being by our greed, our egos, and our
narcissism. As Richard would say, the example of the Trees testifies that
these inadequacies can be overcome through faith and action in our
“present practices.”

4. Two of the most followed figures in human history, Muhammad and Jesus,
emerged from a Creation that they were called by God to exegete for their
adherents

One cannot speak of the two Trees without speaking of the founders of
Christianity and Islam; Jesus and Muhammad. The stories of these two fig-
ures are tied together with the Trees. Ibn al-’Arabi uses his writings on the
Tree of Being as a platform to discuss the nature of the Prophet. So too, one
cannot speak of the stories of Revelation and the Tree of Life and omit the
image of the lamb ( Jesus) who guides all believers to the Throne of God
entwined in the branches of the Tree. By Muslim tradition, this is also the role
of Muhammad, who will in the final days guide the believers into heaven.
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However, before we can consider these eschatological stories, we must
first admit that the very earthly lives that were led by Muhammad and
Jesus were, in and of themselves, explications of the meaning and form of
Creation. Many of Jesus’ most famous parables used a farmer’s understand-
ing of the Earth to explicate the will and nature of God. Likewise, nearly
any Muslim will tell you that Creation itself is full of signs or ayats, the very
same word that is used to describe each verse of the Qur’an. This method
of teaching, employed by both the Christian and Muslim sacred texts,
points to an observation made in the previous chapter: we must view all of
Creation as a Divine text, in the same way that we look to the lives of Jesus
and Muhammad to tell us how to live our lives in a manner that honors
Creation and its Creator. In this way, acknowledging the balance that is
inherent to Creation and acting on such knowledge is a very tangible act of
reverence.

In the Christian tradition, the Tree of Life ultimately comes to grow in
the center of the New Jerusalem. Rather than a Temple, and rather than
some other human-fashioned structure, it is the Tree that anchors God’s
city. From beneath this Tree flows water that can quench the thirst of all
people, especially those who were denied access to water during their
earthly lives. As Pablo Richard has so eloquently put it:

Water here symbolizes the life that God offers to all who seek it. The inter-
esting thing is that it is offered as a gift, that is, money has nothing to do
with it.15

Recognizing Creation’s balance clearly requires a new understanding of
what is and is not valuable. This is one of the grounding claims of
Ecological Realism. The gifts of Creation were designed for all its inhabit-
ants regardless of their financial status. God made such an invitation
through the lives of Jesus and Muhammad. To accept such an invitation is
therefore to struggle to embody the balance the lesson of the Trees strives to
convey.

Muslim tradition fortifies Christian tradition on this account. As we
have seen, the body of Adam, which teaches Muslims so much about the
nature of God, is reflected in the very Earth itself. Thus Creation is
imbued with signs that point to the way we are all called to live: this is the
revelation of the Qur’an and this is the message of Hadith. We are all
intrinsic members of a Divinely fashioned Creation, which we were never
given permission to destroy. Our actions with regard to the Earth thus
reflect our level of respect for God and the complexity of Divine Creation.
For many Muslims, there is no better testimony to the existence of God
than the intricacy and symmetry of earthly Creation and the universe as a
whole. As Ibn al-’Arabi has written:

Then a wall was set around the tree, limits were fixed for it and it was given
shape. Its limits are the [six] directions, viz. up and down, right and left,
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before and behind, so that what is highest is its upper limit, and what is
lowest is its lowest limit. As for the things that give it shape they are the
horizons, the celestial bodies, the terrestrial lands, the laws [by which things
are governed], the marks [by which they are recognized], the names [by
which they are known]. So the seven zones were set to be as it were leaves
giving shade, and the stars set in their courses to be as it were flowers in the
celestial horizons, while night and day were set as two changing curtains, one
of them black so as to veil things from sight when drawn, and the other
white to be drawn so as to reveal things which may be seen. The Divine
Throne was set as a treasure house for this tree and as a store house for its
arms, a house from which is to be sought the succor of all the goodness it
contains. In it are the attendants and the servants of this tree.16

Thus we see a Muslim vision of Creation that reflects its Author, and 
has entertwined within it the reality of God. Creation itself is seen as a 
text that proves not only God’s existence, but also the cooperative manner
in which Creation’s inhabitants are designed to live. God’s inherent
balance is thus translated to Creation as a lesson for all to see, reflect and
act upon.

Points of Disagreement: The Lessons of the Tree of Life 
and the Tree of Being (Shajarat al-Kawn) in the Biblical 

and Qur’anic Accounts
1. While the Biblical Tree of Life is planted in the Earth and grows upward, the

Muslim Tree of Being is planted in the celestial Heavens and grows downward
to Earth, where it is met by its infernal counterpart

As the English interpreter of Ibn al-’Arabi’s Shajarat al-Kawn, A. Jeffries
notes that Islam is often given to depicting a close parallelism between
heaven and hell. As Jeffries notes in the introduction to al-’Arabi’s text:

The [Tree of Being] is often pictured as an arbor inversa whose branches
reach downwards through all the circles of Paradise, and in this passage Ibn
al-’Arabi is suggesting that there is so close a relationship between Paradise
and Hell that there is an intertwining of their various elements.17

Hence, the Tree of Being, rather than being set apart as something that
cannot be touched by those labeled “sinners,” is in fact quite accessible to
all, while also being entwined in the branches of its diabolic counterpart.
As the Tree itself grows down from the heavens to Earth, one might there-
fore presume that its trunk and roots are untouchable to any mortal. It is
the inverted “top” of the tree that is within the reach of Earth’s inhabi-
tants. In contrast to the Biblical Tree, the fruits of the Tree of Being con-
tain both rewards to the followers of God and punishment to sinners. As
the Tree of Being’s branches comingle with its infernal counterpart, the
space that is created in the two Trees’ meeting is what one could call a
Muslim saeculum. In other words, the place where humans are obliged to
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live out their earthly lives: a place of liminal and temporary location within
the intersection of heaven and hell.

The Christian Tree of Life points to another cosmology entirely, one in
which there is a clear separation—and distance placed in between—the
sacred and the profane. As we saw in the Biblical passage, the Tree of Life
in Genesis is ultimately guarded by a cherubim and a flaming sword, in
order to ensure that the humans whom God ejected could not touch it and
gain eternal life. So too does the Tree of Life remain out of reach through-
out the Christian Bible, until those chosen to enter heaven are allowed to
eat from its branches. Unlike the Tree of Being, the fruits of the Tree of
Life are reserved exclusively for the people of God. Being excluded from
these fruits is seen as punishment. Thus, the Tree of Life initially appears
on Earth as something that cannot be defiled by earthly (sinful) human
touch, a characteristic echoed in its ultimate eschatological presence. For
this reason, one could say that the Christian Tree of Life is always growing
upward, be it on Earth or in heaven, and God alone determines who is
rewarded with the right to approach it. Like the Tree of Being, the Tree of
Life can easily be interpreted as a vehicle for the realization of God’s
justice. Yet in the Christian version of the Tree, it is implied that Divine
justice is something that is meted out in a new context, on a new Earth in
God’s own city at the end of human history.

2. In Islam there is a distance and yet a profound nearness of God to humans and
to Creation. For Muslims, God could never become an earthly corporeal being
as Jesus became for Christians. Thus the signs of God on Earth arguably take
on a different form for Muslims, as God’s will, desire, and designs are
manifested through God’s earthly Creation, God’s revelation of the Qur’an, 
and the life and teachings of God’s final Prophet, Muhammad

“How are we to live?” is a question asked by both Muslims and Christians
in light of the teachings of their respective traditions. For the Christian,
one must first look at the earthly life, death, and resurrection of Jesus as
the story that binds all Christians together, regardless of their individual
traditions. Seen as a manifestation of God living upon Earth in human
form, it is understandable that Christians focus their attention on the
teachings of Jesus and the subsequent writings of his followers in order to
draw out life lessons. Depending on one’s own christology, Jesus can be
seen in a variety of ways. These views range from a very earthly, poor, and
marginalized teacher of truths to an almost otherworldly figure, tri-
umphant over human laws and even death itself. Whatever their christol-
ogy, Christians claim Jesus, as God living among humans upon Earth, the
Messiah who was ultimately killed for his teachings and actions because
they were seen as a threat to those in power and the status quo in general.
In this way, Christians claim for themselves a very earthly manifestation of
God—one who took on human form and suffered as humans do. It is thus
through this hermeneutic of Christ that many who call themselves
Christians can most easily see God as being connected to the Earth.
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For the Muslim, such an image of God—as one who lives as a human
and even dies—is blasphemous. The God of the Muslims could never be
killed, nor be subjected to the indignities of Jesus. Such a notion is an
irredeemable insult to the Muslim understanding of God. To Christians,
the Muslim understanding of God might appear distant, or even cold and
judgmental. Yet this is not at all how a Muslim views his or her Creator. For
the Muslim, God becomes intimate through the reading of the revelation
of the Qur’an, which is widely understood as God’s direct and unimpeach-
able Word. The love and mercy of God is also reflected through the umma,
or Muslim worldwide community. At the same time, God’s nearness is
expressed through Creation itself, in the intricacy, beauty, and inherent
balance of its design. As great as he was, Muhammad is still very much a
man for the followers of Islam, though the most extraordinary of men.

Thus it is through differing, contradictory understandings of God and
God’s manifestation on Earth that Muslims and Christians are drawn to
seeing themselves as part of a Divine Creation. While the Muslim God
would not live as a human upon the Earth, the Muslim God is infused in
every fiber of Creation. In the absence of an earthly Christ, one might
argue that the Muslims are drawn to look even more closely at Creation in
order to learn its lessons. At the same time, Christians cannot abandon
their own responsibility to the Earth as if such an obligation was embod-
ied in the earthly life of the God who lived among them. Jesus’ life on Earth
draws attention to the importance of life—all life—on Earth and human-
ity’s responsibility to celebrate and protect it. Thus the Muslim and the
Christian are called to the same set of responsibilities, but through differ-
ent Divine means. Whether speaking of the Qur’an or the Bible, Jesus or
Muhammad, one is confronted by a God of Creation who imbues the
human and nonhuman Creation with the breath of life and the possibility
of dynamic change.

The Ecological Footprints of Spain and Morocco: The Seas
When Wackernagel and Rees first envisioned the project of the Ecological
Footprint, they did not believe that it would be possible to quantify the
consumption levels of a country with regard to the ocean’s resources. So
many factors remained unknown: the exact capacity of the seas on a yearly
basis, the exact tonnage of catch by a nation-state, and the hectares per
capita of each citizen, given that territorial waters are often contested.
Since Wackernagel and Rees’ original work, however, some have
attempted to answer these questions. Chief among them is the organiza-
tion Redefining Progress, which works in cooperation with the World
Wildlife Fund. The following statistics represent a new evolution in the
calculation and use of the Ecological Footprint. The new calculations
include the yield factor, in which a specific country’s production in a
particular area (i.e. cropland, forest, ocean) is compared to the average
production for the entire planet. Also introduced is the equivalency factor,
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which places the ratio of the average production of a particular nation’s
land or ocean beside the average productivity of the world’s lands and
oceans. These new sets of statistics render the bio-capacity of particular
areas within a nation—what a particular type of land or ocean can sustain-
ably yield without being damaged or permanently depleted.

Spain
The consumption of fish in Spain is among the highest within the EU.
According to an Ecological Footprint compiled by the Redefining Progress
and the World Wildlife Fund, the last recorded annual marine fish and
seafood catch totaled an extraordinary 1,399,699 tons of sea life.18 When this
is added to Spain’s freshwater catch, the total fish production of Spain totals
1,462,435 tons of fish.19 When expressed in terms of an Ecological Footprint,
the average Spaniard requires 0.56 ha/cap of ocean to meet his or her con-
sumption needs.20 This lies in stark contrast to what is now estimated to be
the biological capacity of the territorial waters of Spain, which totals a
decidedly small .04 ha/cap.21 Spain’s annual catch, including exports and
domestic consumption totals .36 ha/cap.22 The territorial waters of Spain sit-
ting on a continental shelf (the richest fishing grounds) total 6,210,000 ha,
or .17 ha/cap.23 Despite the tremendous amount of ocean life Spain extracts
from the sea on an annual basis, Spain is still a net importer of fish.24

Morocco
The consumption of fish in Morocco is much lower than in Spain.
According to an Ecological Footprint compiled by the organization
Redefining Progress and the World Wildlife Fund, the last recorded annual
marine fish and seafood catch for Morocco totaled 220,629 tons.25 When
added to Morocco’s freshwater catch, the total fish production of
Morocco totals a relatively modest 222,590 tons of fish.26 When expressed
in terms of an Ecological Footprint, the average Moroccan requires .09
ha/cap of ocean to meet his or her consumption needs.27 This level of con-
sumption stands far below the estimated biological capacity of the territo-
rial waters of Morocco, which is .29 ha/cap. Morocco’s annual domestic
catch, including imports, exports, and domestic consumption totals .12
ha/cap.28 The territorial waters of Morocco, which sit on a continental
shelf, total 7,040,000 ha, or .25 ha/cap, a decidedly larger area than Spain’s.

From these statistics alone one can conclude a number of things. First,
Spain’s consumption levels of the ocean’s resources dwarfs that of
Morocco. Second, Spain’s allotted area for domestic fishing is significantly
smaller than Morocco’s, and the bio-capacity of those waters are already
tremendously depleted. In contrast, Moroccan consumption of ocean life
is markedly below its capacity, while its allotted ocean area footprint is
much larger per Moroccan citizen. Given these circumstances, one can
understand Spain’s interest in renewing the now defunct fishing treaty that

The Conflict Over Natural Resources 119

Wellman_04.qxd  2/7/04  7:11 AM  Page 119



it once held with Morocco. Moroccan waters have the potential to make
up for Spain’s depleted capacity and its large appetite for ocean life.
Despite this attractive proposition, Spain’s consumption of fish would be
only temporarily sated if Spain were given free run of Moroccan waters.
Spain’s level of fishing and capacity for consumption might well deplete
Moroccan waters as it has depleted its own. These numbers are more eas-
ily seen when expressed in a graph:

Spain—Harvest and Consumption Ocean Footprint (expressed in
hectares per capita divided among the Spanish population)

Annual Consumption Production (Catch) Fishing Area Biological Capacity

.56 .36 .17 .04

Morocco—Harvest and Consumption Ocean Footprint (expressed
in hectares per capita divided among the Moroccan population)

Annual Consumption Production (Catch) Fishing Area Biological Capacity

.09 .12 .25 .29

The Conflict Over Natural Resources: The Fish Wars
Touba Belkadi
In your religion and your tradition, is there any way to speak about 
the beauty and holiness of the land?
In our tradition we say a proverb: “he who doesn’t save his land is as good as dead.”
And we have another proverb: “he who does not plow his land . . .” It’s like that.
The land in general, in our religion we say a verse from the Qur’an: “God created
the skies and the land.” So we are on the land. The human on land. And the best
creature is the human, who was created from land. So he should be useful to the
land, not just living without meaning.

Is there a way to understand the greatness of God in Creation?
Thanks be to God—His greatness is evident everywhere on Earth. But it is most
evident in the brain that He gave to humans. The best thing Allah gave to the
humans is the brain, which is used to think about some things which are extraordi-
nary. And you ask yourself, how does the human do that? God gave the human that
brain through which he discovered how to make rain fall using science. What can
you say? The brain is the best thing God has given us.

How do people speak about the blessings that come to us 
from the land?
God created the land, the mountains, and the seas. The greatness shows in the seas,
which provide us with the fish that we eat. And also the land as well, from which
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comes all that we eat. From Earth comes water. All these riches for the human. The
land is everything.

How do you look at Spanish people?
I like them. Why do I like them? Because they look like Arabs, like us. I find them
to be like us—beautiful and handsome. And they are clean. They speak like us—
fluently. And they say that there are the Andalucian roots. And the things they have
in Spain are similar to what we have. They like what we like. There are some
people who are generous, like Arabs. They have the same education. We like them,
although they have taken our land and our fish.

Touba Belkadi, 32, P. E. teacher, Fes29

Mercedes Carretero Ortego

What do you see as your connection, if any, to the people living in
Morocco?
Well, I think that with the Andalucians they have some things in common, such as
the character, their way of living their life, it doesn’t matter what you have, but
[that you] enjoy life. Their landscapes, well, their villages are very similar to the
ones in Andalucia, the houses, the color, the light and even, in many cases, the phys-
ical characteristics. For example, the dark hair, their expressive eyes, their skin,
although it is a little bit darker.

What are your biggest differences?
Maybe they are less advanced than we are, what I know about Morocco at least,
they live in the past centuries, there are also economic differences, different infra-
structure too: villages, roads, medical differences, labor differences . . . I think that
they are further behind, less developed.

You have already been in Morocco, haven’t you?
Yes, I’ve been there once.

Would you like to go back to Morocco?
I would love to.

Why?
I like its white towns [an allusion to the fact that many Moroccan villages
resemble the “pueblos blancos” or “white villages” of southern Andalucia],
the quietness of the people when they talk and enjoy their day; they are all in their
place, they are not in a hurry, but never stopping. I like the fact that they have time
to dedicate to other people: talking, having a drink . . . I like their buildings, their
neighborhoods, their mosques . . . I like their style.
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What do you think would be the most important thing to do to
improve Morocco’s relationship with Spain? Imagine that you are the
king of Morocco or José Maria Aznar and that you can change
whatever you want in order to make these connections better.
I have no idea about this. To improve the relationship? I don’t know, perhaps I
would establish an exchange, I can give you what I have that you need in exchange
for what I need that you have, an exchange, cooperation on both parts. I think that
they have some economic needs, and Spain and other countries could help them.
They also have the sea we want for our fishermen to fish, that fishing zone. Another
thing would be to open the frontiers, not to keep them in there as they are but give
them the chance of moving, . . . let those who want to leave in search of something
better, who want to change, to look for a way out to other country. At the same time
we can learn many things from them, their way of thinking, their kindness to others
. . . I don’t know, an exchange program between countries . . . but maybe there are
many political interests behind [preventing] this.

Mercedes Carretero Ortego, 36, Spanish teacher, Seville30

The topic of the so-called “fish wars” between Morocco and Spain has a
long and lively history of its own; one in which the struggle for control of
diminishing natural resources is overtly played out. According to the polit-
ical theorist Richard Gillespie, the Moroccan–Spanish conflict over fish-
ing grounds has long “served as an approximate barometer of the state of
relations between the two countries.”31

The relationship Morocco and Spain forged over fishing rights has,
since Moroccan independence, been focused on Spanish access to the rich
fishing grounds off Morocco’s extensive and biologically rich coast. Spain’s
own territorial waters have long lost their capacity to supply Spain’s marine
consumption levels. Regretfully, at no point in Spanish–Moroccan rela-
tions has this issue been resolved to both sides’ satisfaction. Beginning in
1957 an agreement—drafted but never ratified—guaranteed both sides
access to the other’s waters.32 In 1962, Morocco unilaterally extended its
territorial waters from 6 to 12 miles, a choice that Spain refused to respect.
This set the tone for a number of ensuing conflicts,33 which have included
the seizing of Spanish boats by the Moroccan government, a levying of
fines for what the Moroccans termed illegal fishing, and protests by
Spanish fishermen in southern Spain.34

Spain and Morocco’s fishing disputes have long been linked to land dis-
putes. For example, the 1969–1970 Spanish withdrawal from the Moroccan
city of Ifni resulted in Morocco renewing Spain’s right to fish off their
Atlantic coast.35 Unfortunately, Spanish fishermen persisted in using illegal
nets and often refused to recognize the limits Morocco placed on the loca-
tion of their fishing or the size of the catches taken.36 After the 1975 Green
March when Morocco reclaimed the Spanish Sahara (now known as the
Western Sahara) from Spain, Spain chose to look the other way in exchange
for an extension of Spain’s fishing rights along the coast of the disputed
territories.37 This decision was a great disappointment to many Moroccan
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fishermen, who felt that their own government had compromised their
industry in the name of resolving land-based territorial claims.

Spanish anxiety about the possibility of conflict regarding the Spanish
possession of the Two Cities guided Spain’s fishing negotiations with
Morocco. As a result, more than one Spanish government has soft-pedaled
its disagreements with Morocco over fishing and Morocco’s continual
modification of its demands on its northern neighbor.38 Thus the unilateral
extension of Moroccan offshore fishing limits were met with few outward
protests by Madrid.39 This was a difficult and potentially expensive reti-
cence on Spain’s part, because the votes of southern fishermen were
needed to preserve a majority in the Cortes.40 By the time of the Socialist
ascension to power, the fishing disputes had taken on new dimensions,
including Morocco’s attempt to negotiate a linkage between fishing rights
and the free transport of Moroccan citrus fruits across Spain.41

Meanwhile, off the increasingly disputed Western Sahara, Spanish boats
were being attacked and Spanish fishermen were killed or kidnapped by
the Polisario—the movement calling for Saharan independence from
Morocco.42

By 1986, Spain had become a member of the EC and all subsequent
negotiations regarding fishing were handled by Brussels, though Spain
remained the greatest beneficiary of agreements, signed in 1988, 1992, and
1995.43 Through these negotiations, Morocco moved toward obtaining
tacit European approval of its occupation of the Western Sahara, by
Brussels’ acknowledgment of Spain’s right to negotiate the fishing rights off
the coast of this disputed territory.44 However, these signed agreements did
not end all disputes. Spanish boats continued to be caught taking more fish
than the agreements permitted.45 For these and other reasons, the 1995
treaty was never renewed, and the absence of any agreement permitting
Spanish boats to fish in Moroccan waters is currently a cause of great
friction between the two nation-states. Today, relations between Morocco
and Spain have deteriorated in part due to the ongoing fishing dispute.
Further trade relations initiated by Morocco, particularly in the area of
agriculture, have been put on the backburner by Madrid because of the
lack of a fishing treaty.46

There are also other disagreements that are pulling Spain and Morocco
apart. Ongoing disputes regarding Spain’s possible support of the Polisario
Movement fighting for the independence of the Western Sahara, Spain’s
recent insistence on exploring for oil in waters claimed by Morocco between
the Canary Islands and Western Sahara, the issue of the Two Cities, and
the issue of illegal immigration between Morocco and Spain are all under-
mining Spanish–Moroccan relations. These combined points of dispute
led the Moroccan government to recall its ambassador from Madrid in
October 2001.47 As of this writing, he has yet to return.

Through the rubric of Ecological Realism, one can clearly see that all
the points of conflict between Morocco and Spain are linked by disputed
claims to land and natural resources. Whether the conflict is over fish, the
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right to trade agricultural produce, control over the phosphates-rich
Western Sahara, contested attempts to explore for oil, or the right of
human mobility deeply linked to agricultural harvest, the diplomatic dis-
pute being waged between Morocco and Spain has a common ecological
basis.

Sustainable Diplomacy requires negotiations that embrace and engage
rather than run from ecological conflict. By widening the vocabulary of the
participants to include religious principles informed by ecological realities,
a new tool for communication could be applied to what appear to be
intractable differences. At the same time, Ecological Realism asserts that
Northern methods of globalization are not necessarily the means by which
conflict can be resolved; in fact, such measures are often only useful in
maintaining an uneven playing field across the North–South split. Thus,
simple applications of trade enhancement on Northern terms is not a prob-
able or just solution for the Moroccans, and neither will such tactics pro-
vide the firm foundation Spain (or the EU) will require for building a
long-lasting peace across the Strait of Gibraltar. While a just resolution of
the Two Cities dispute could open the door to a series of new and poten-
tially productive dialogues between Spain and Morocco it is, in and of itself,
not enough. For this reason, creatively and directly addressing the fishing
dispute could provide a means and a context for further negotiations on
other points of resource-based disputes, and could establish a framework
for resolving conflicts over oil, phosphates, land, and human mobility.

With this goal in mind, let us turn to the question of fishing rights, as
we engage the framework established by our examination of the Two Trees.

Common Ethical Principles: The Lessons of the 
Tree of Life and the Tree of Being for Spanish 

and Moroccan Relations
1. We live precariously and temporarily between heaven and hell, both of which

can be reflected in earthly life depending on the path of human action
The fishing dispute between Morocco and Spain is a pivotal conflict. The
terms of engagement established in this disagreement have informed the
unsuccessful negotiations between Morocco and Spain in all of their other
points of conflict. Thus, like the question of the Two Cities, resolution of
the fish wars is a key to building a deeper level of respect and understand-
ing between Morocco and Spain and their respective populations. The
dimensions of the conflict are profound in how they affect the lives of
many ordinary people, including everything from their livelihoods to what
they can find to eat in their local markets. It is for this reason that most
Moroccans and Spaniards have an opinion on this subject. The wealth of
phosphates and oil are out of the hands of the average citizen. Fish, on the
contrary, are a very tangible asset.

The precariousness of the relationship between Spain and Morocco
cannot be overestimated. The choices made in the next few years will
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reverberate between the two respective populations for years to come.
Resolution of this problem must therefore be a top priority among those
who represent each nation, as well as third parties who might be able to
provide a new vocabulary and context for discussions. The Ecological
Footprint may be one place to begin to call for all countries to scrutinize
the dimensions of their own ecological interdependency and their poten-
tial theft of other nations’ sustainability. As we have seen, it is Spain’s large
appetite for the products of the sea that has helped to set the stage for this
conflict. The average Spaniard’s consumption of seafood outstrips the
average Moroccan’s by approximately six times and so it is no wonder that
Spain has reached beyond its own territorial waters to meet the lucrative
market demand of its population. Were Spain limited to its own territorial
waters, the average Spaniard would have to limit his or her annual purchase
of sea products to one-fourteenth of current levels of consumption.48

With many of its boats sidelined due to ongoing disputes, the price of
fish has risen in Spain and will continue to do so as decreasing supplies
meet increasing demands. These disputes have led Spain to seek new fish-
ing grounds off the coasts of other African neighbors, including
Mauritania and Senegal. Already thought to be over-fished, the continen-
tal shelf of Mauritania was leased in 2001 to the EU in a five-year agree-
ment principally benefiting Spanish fishermen.49 At the same time, Spain’s
EU membership status has given it the right to fish off the coasts of
England and Ireland, both of whom had moved to tighten EU fishing reg-
ulations in anticipation of Spanish membership.50 Still, the agreements
signed have not been able to supply enough fish for Spain, who has gone so
far as to strike an agreement with Chile in order to secure a long-term
source of fish.51

Spain has clearly established an untenable pattern. Spain will ultimately
be obliged to live more closely within its Fair Earthshare regarding the sea
or it will be a major collaborator in the exhaustion of global fishing
grounds. Spain’s current approach to obtaining the rights to fish is clearly
an expression of ecological colonialism whose goals are short-term gain for
Spain at the expense of any who allow Spain to harvest from their territo-
rial waters.

Morocco’s own efforts to exploit its newly reclaimed ocean territories
are also not without problems. Plans are now being made to significantly
expand the Moroccan fishing industry, including the construction of six
new “fishing villages” in the Western Sahara. Through the expansion of its
fleet and the building of new refrigeration units, satellite tracking,
upgraded boats and ports, the Moroccans have aimed to become one of
the “top 15 fishing nations” in the world by 2003.52 While one cannot
blame the Moroccans for wanting to profit in an area that had until
recently been off-limits to them, their probable duplication of European
practices will ultimately result in the same level of ocean exhaustion. Thus,
establishing a new approach to fishing, as well as new strategies for biore-
gional cooperation and mutual respect must be found if Morocco and
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Spain are to find a way to ecologically coexist. This is the work of
Sustainable Diplomacy: finding a path whereby domination can give way
to workable, realistic ecological cooperation.

2. There is an axis mundi in God’s Creation, providing balance, wisdom,
cohesion, and logic to the biosphere. It can be seen and understood by those who
look for it and strive to interpret it

The balance of Creation reveals the depth of human and nonhuman inter-
dependency. The current fishing policies of Spain, and probable future
approach of Morocco are dictated by a market economy in which long-
term value is hardly considered. As the lessons of Wackernagel and Rees
have shown, an economy based on human-made currency structures rarely
reflects the value or capacity of Earth’s actual resources. The imbalance of
current global fishing approaches are clear to all who examine them. The
means by which we all, including Morocco and Spain, can play a role in
breaking long-term patterns is harder to comprehend. Admitting the
reality of ecological imbalance is the beginning of building a new type of
eco-centric power. Knowledge of how to bring balance is the locus of true
power, one that surpasses all others.

The true axis mundi of the Earth has been replaced by the axis mundi of
consumption and short-term greed. The balance of Creation rejects the pri-
orities of a globalized economy, which sees no limits to the transportation
of goods and services between their origin and their market. Yet we are
blind to these truths as long as we accept the individual nation-state as
being the final arbiter of consumptive power. Bioregions are a truer lens for
viewing lands, seas, and peoples and for conducting diplomacy. Regardless
of the existence of the EU, Morocco, and Spain are living in a common
bioregion. They share the same fishing grounds, just as their people share a
common political, economic, religious, and genetic history. Thus, balance
cannot be legislated so much as it can be recognized and followed. The
Moroccan and Spanish populations together must, as Larry Rasmussen has
written, “turn to Earth” for their guidance, or risk perishing at the hands of
short-sighted, individualistic national policies. This change in behavior will
require a new level of commitment and a new depth of ecological literacy.

3. Creation was designed to support, feed, and heal all its inhabitants. When
Creation fails to do this, it is due to human selfishness, jealousy, and sinfulness

How could the fish wars become a turning point in Spanish–Moroccan rela-
tions rather than repeating patterns of noncooperation? What barriers must
be crossed, and what patterns must be broken? How could resolution of the
fish wars serve as a template for resolving other conflicts between Morocco
and Spain with regard to the control and distribution of natural resources?

Thus far, negotiations to reach a settlement that would allow EU
fishermen (principally Spaniards) to work in Moroccan waters have not real-
ized a satisfactory conclusion for both sides. However, within the negotia-
tions that have taken place, seeds have been planted for a sustainable solution
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that honors both the reservations of the Moroccans and the European desire
to fish close to its landmass. Although the following terms proposed by
Morocco and rejected by the EU have not ended the impasse, they merit
examination due to their acknowledgment of the limited nature of the
ocean’s resources. The proposals put forward by the Moroccans included:

1. a reduction by one-half of the European fleet in Moroccan waters; 
2. European vessels to be trackable by satellite; 3. a sharp reduction of total
allowable catches for the European fleet—particularly for high-value
cephalopods (octopus and squid); 4. all catches by the European fleet to be
landed in Moroccan ports; 5. 25% of the manpower on European vessels to
be Moroccan; 6. the accord duration to be two years—compared with four
years for the old agreement; and 7. payment of $125 million US per year for
fishing rights—the same as before despite the reduced quotas.53

Given that Spaniards are consuming 14 times the amount of sea life that
their own territorial waters can sustain, reductions far beyond those
proposed by Morocco are reasonable. Yet within Morocco’s proposals
stand a number of features worth retaining: drastically reducing consump-
tion levels, mutual accountability, transparency, acknowledgment that
ocean life is limited, acknowledgment that both Spain and Morocco are
dependent on waters within the same ecosystem, and the notion that
Spanish and Moroccan workers should ply their trade side by side.

The building blocks of Ecological Realism demand the construction
and acceptance of treaties, which reflect the facts of the biosphere as it
actually exists. Therefore, any treaty that reflects the goals of Sustainable
Diplomacy will take its cues from the design of Creation. Such a fishing
treaty between Spain and Morocco will include incorporating “rest peri-
ods” for the seas to recover from human harvests, gaining a new under-
standing of the advantages of sharing and maintaining natural resources as
a bioregion, emphasis on the importance of retaining healthy fish stocks in
close reach of both countries, and building a mutual trust through cross
monitoring and third-party monitoring of both nations’ fishing practices.
On the land, practices will have to change as well. Spaniards will no longer
be able to consume fish at the rate to which they have become accus-
tomed. At the same time, Moroccans will also have to be mindful of the
biological capacity of their own waters and will have to modify their cur-
rent plans to capitalize on their potential to become large-scale exporters
of fish. The globalization of the Moroccan fishing industry is not sustain-
able over the long run. The Ecological Footprint proves this to be true.

4. Two of the most followed figures in human history, Muhammad and Jesus,
emerged from a Creation that they were called by God to exegete for their
adherents

A new Moroccan willingness to negotiate with Spain could result in larger
and more reliable markets for Moroccan agricultural products. While such
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an exchange is attractive on a number of levels, a simple quid pro quo
exchange cannot be the goal of Sustainable Diplomacy. Instead, the design
of ecologically realistic exchanges and cooperation between Spain and
Morocco must be grounded in the goal of establishing and maintaining a
locally grown and locally consumed philosophy of consumption.

It is unsustainable for Spain to travel to Chile or Canada to find fish, and
for Morocco to rely on the United States for the grain it cannot produce
itself. The Spanish and Moroccan goals of singular self-sufficiency must be
translated into an ecologically more achievable mutual self-sufficiency,
even as Spain finds itself more and more integrated into the EU. For this
reason, the Moroccan–Spanish relationship must thrive in order to ensure
the future health of European–Maghrebi relations. At the same time, the
Moroccan–Spanish relationship must survive and flourish in order to play
a role in repairing the damage and preserving the beauty of the results of
each nation’s imposition into the affairs of the other. This mutual inter-
course over many centuries may well have left Spain and Morocco in the
best position to teach their neighbors how to live together.

Jesus and Muhammad not only exegeted the land, but they also
exegeted the people who inhabited it. They subsequently told truths both
about the people, the land, and themselves in the course of their lives.
Muhammad and Jesus also both taught that all humans were created to live
together under the leadership of one Creator God. In many cases they
taught that this Divine leadership was most tangibly expressed in Creation
itself. They taught that through the seasons (each a time of anticipation),
birth, growth, harvest, rest and death, the lessons of how Creation func-
tioned are conveyed. Through the fruit of trees and through the fish of the
seas these lessons are also reflected. While Jesus reminded his followers of
an intimate God who knew the number of hairs on each of their heads,
Muhammad taught of a generous God who was willing to share all Divine
knowledge with any human who was willing to listen, learn, and apply such
lessons. The balance that is Creation is reflected in Muhammad’s and
Jesus’ teachings; yesterday, today, and tomorrow. One of our greatest prob-
lems is our growing ability and willingness to undermine this balance for
short-term gain. In sharp contrast, Jesus and Muhammad taught lessons to
be drawn upon for the long term, for a people who are daily tempted to do
exactly the opposite.

Points of Disagreement: The Lessons of the Tree of Life 
and the Tree of Being for Moroccan–Spanish Relations

1. While the Biblical Tree of Life is planted in the Earth and grows upward, the
Muslim Tree of Being is planted in the celestial Heavens and grows downward
to Earth, where it is met by its infernal counterpart

The disparity in the accessibility and distribution of natural resource
wealth between Spain and Morocco mimics the lessons of their respective
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Trees. For the Spanish, the fruits of the Tree are accessible only to God’s
chosen people. For the Moroccans, the fruits are designed to be accessible
to all, though through human choice the number who actually taste this
fruit are radically pared down. Such a theological explanation goes some
way toward explaining Spain’s and Morocco’s respective stances on the
issue of fishing rights. For many years, the Moroccans, for a price, shared
their bounty with the Spaniards. In turn, when the arrangements no longer
suited Spain, the Spaniards went across the globe to maintain their unsus-
tainable levels of consumption, as if it were their God-given right.

Now both sides must acknowledge that they live within the same saecu-
lum: between a paradise of sharing and abundance for all, and the hell that
will emerge when fishing stocks are depleted beyond repair. For some time
now, it has been the Moroccans who have spoken more forcefully of
conservation of fishing grounds, yet their new plans to develop their own
fishing industry on a grand scale betray that commitment. While the
Spanish through the EU press for a broader swath of ocean territories to
fish, the time has now come to return to a principle that both Moroccan
and Spanish religious cultures claim to be true: that long-term rewards 
are to be gained by those who can distinguish between honoring Creation
and contributing to its destruction. For this to happen, the Spanish—and
with them the entire EU—must let go of over a millennium of believing
that they are the chosen people, who have the right to make choices for
everyone else. At the same time, the Moroccans must stifle their own
temptation to mimic the actions of those whom they have so long
criticized.

The upright Tree of Life and the arbor inversa of the Tree of Being sym-
bolize the dichotomy of worldviews between the Spaniards and the
Moroccans. For the Spaniards, the Tree grows upright as it should, repre-
senting an upright people whose cause is in conformity with Creation
itself. For the Moroccans, the arbor inversa can be seen as reflecting a world
that has been turned upside down since 1492, when the grandest chapter
in the history of Islam was brought to a close, as European hegemony
soared. The continued shame of European colonialism, be it traditional or
ecological, reminds Moroccans of the turn that history took when they
were forced to flee the European landmass. The time has come for this
shame to end. The means to bring about its end lies in Ecological Realism’s
new way of understanding power, responsibility, and fruitful, worthwhile
cooperation. For all the disagreement over ownership, access, and rights,
there remains much agreement regarding the source of Creation itself, its
fragility, and the necessity of our collective survival.

2. In Islam there is a distance and yet a profound nearness of God to humans and
to Creation. For Muslims, God could never become an earthly corporeal being
as Jesus became for Christians

For many Muslims, Christians are not monotheists. The Christian
explanation of a triune God seems to be a new form of polytheism. While
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Christians and Jews nonetheless remain “People of the Book” in Muslim
eyes, the logic of the Christians’ inclusion in this Book is based more on
shared prophets and stories than on a unifying image of one singular God.
As it has been noted, the notion of a God who could live on Earth as a
human—and even be killed—is anathema to the Muslim understanding 
of God.

For many Christians, God’s earthly embodiment in Jesus is one of the
clearest signs of God’s existence and corporeal reality. A God who cared
enough to come and live among ordinary people as a poor man remains the
Christian’s benchmark connection between God and Creation. In this
Divine embodiment, Creation was physically touched once again by a rad-
ically loving and defiantly present God. For most Christians, Jesus’ life and
death is the distinguishing characteristic of Christian belief. Without it,
understanding of God’s true nature is made less tangible and intelligible.

For both Muslims and Christians, God’s nearness to Creation is an
accepted fact. For both traditions, Creation is a Divine gift, and all of
humankind is charged with helping to ensure its survival. The Muslims’
lack of an earthly Messiah has not prevented Islam from presenting an
embodied theology for its believers. Creation itself is the text to be read
alongside the revelation of the Qur’an. So it is for Christians too, as Jesus’s
lesson from the parable of seeds falling on different soils is remembered
and repeated, an earthly Christian faith challenges modern efforts to
detach human life from the rest of Creation.

Despite any and all debates, an Earth-centered ethic is embedded in the
text and traditions of Christianity and Islam. It is the work of Sustainable
Diplomacy to lift up such interpretations as points of inspiration in con-
structing a new way of living together. This is why having knowledge of the
religious traditions of one’s conversation partner is so critical. Without
this knowledge, looking at the land together can often become only a
purely economic or political exercise. Ecological Realism requires a deeper
level of conversation—one that brings religion, land, and life as it is led by
the ordinary people into the center of discussion. Thus, Sustainable
Diplomacy is impossible without a new set of priorities, abilities, and
commitments.
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Chapter 5

The Conflict Over People:

The Story of Abraham and

Ibrahim and the Strangers,

the Consumption of Illegal

Human Labor and the

Conflict Over Immigration

Sustainable Diplomacy demands that people become willing to
abandon old perceptions and means of communication. While
Ecological Realism underscores the common earthly connections

that all creatures share, it also reminds us of the reality of one common
human fate: ultimately, human populations will learn to cooperate and
share natural resources in a sustainable manner, or perish.

Commonly held perceptions that must change in order to insure the
biosphere’s survival. Existing definitions of development, wealth, time,
responsibility, language, and ancestry are only a few. The practitioners of
Sustainable Diplomacy are therefore charged with finding words, defini-
tions, images, beliefs, and ideas that can translate across existing borders
and can make bioregions a politically and spiritually recognized reality.
This change cannot be dictated from “above.” It must come from “below,”
from the very populations whom leaders claim to represent. Sustainable
Diplomacy is a systemic diplomacy, which becomes more and more adept
at diminishing the importance of existing political borders. Sustainable
diplomats will work to construct a dialogue between the populations of
two or more countries, while their traditional counterparts concentrate on
bettering communication and cooperation among heads of state. Through
these parallel efforts, lasting relationships can be established and
maintained.

Understanding the Conflict Over Immigration: 
Carmen Barragán Diaz and Jamal Rhmiro

Both of the following interviewees are well-educated professionals.
Carmen Barragán Diaz is a feminist lawyer working in a small pueblo
outside of Seville whose clients are almost exclusively women. Carmen’s
views are more progressive than many of her fellow Spaniards, and it is for
this very reason that she is represented here. In contrast to many other
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interviewees, Carmen expressed neither a disdain for North Africans nor
a desire to devise a system to limit their presence in Spain. Her ability to
see Spain’s own past in the Morocco’s current situation is exactly the type
of thinking upon which Sustainable Diplomacy must be built. Carmen has
made connections that echo the views of other progressive people from
her country. In many other respects, including her professed atheism,
Carmen is representative of many Spaniards of her generation.

Carmen Barragán Diaz

How do you feel connected to the land where you live?
I feel connected to my land by means of my friends, that’s really important to me, by
means of the common history that we have, of the way of being and living, mainly
the sense of life, the concepts of space and time. This is what connects me to the land
where I live and that I share. And, very important, the persons I share the
land with.

Then you would say that your friends are part of that land?
Yes, of course, my friends make the land.

Do you own any land?
No, I don’t.

What do you see as your role in working for a good future 
for the next generation?
Well, that is very presumptuous. I don’t know whether I work for the future of a
generation. I work for the present of this generation.

But, do you think that your job will influence this future?
Actually, if we improve the present conditions of life, then we are also improving
the future. In my case, working with women, if I can make them to improve their
lives, this will mean that future women will live better and have better living con-
ditions. But I am happy with improving the present, because I think that it is to
sow for the future. I do not work looking so far ahead; rather I work to improve
this moment that we are living now. I believe that little by little we will climb the
steps to reach the future.

Do you see their future as being connected to the health of the land?
. . . I think that the land is worse and worse. We are destroying it more and more,
there are less and less natural areas, and I think that future of the next generations
is quite dark. In this sense I’m really pessimistic. I think that we are not aware of
what we are doing. We are destroying the planet.

What does your religion and/or cultural traditions teach you 
about the origin of the land/Creation?
If we talk about religion, I should say that I’m atheist although my education has
been completely religious, I studied at a nuns’ school where they ladened me with
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religious rites and beliefs. Now nothing is left, I’ve spent my entire life trying to
erase that, all those beliefs that I do not believe right now. But they never disappear
completely and you carry them around for the rest of your life and I would like to
forget it completely.

If you had children, what would you teach them about the origin of
the Earth?
I will never have children because I never wanted to have them, that’s clear to me.
If we talk about teaching something different to the next generations, I would try
and teach them to be more understanding, to have more unity. I would teach them
a wider sense of collectivity, less individualism, and less egoism, a good sense of
tenderness, of feelings, and to be less materialistic and less consumer-oriented.

Now, I’d like to talk about your personal philosophy. What does your
philosophy teach you about your connection to the land and other
living creatures?
I think that we are all equal, that everything else [humans have created] has been
created and invented to separate people from each other. I really think that we are all
the same, it doesn’t matter if we are from Africa, Asia, or from any other continent.
There are no big differences between us. We all think, feel, and believe the same . . . .

Do you have special responsibilities regarding Creation because of
your cultural tradition?
I don’t feel responsible for Creation. I’m just here, I don’t know the reason why I’m
here, I suppose that it is because I come from nature, the same as plants or animals.
I’m here and I’ll try to do my best to conserve this world as well as possible and see-
ing human beings going on as best they can. But I don’t feel responsible, I’m not
responsible for famine, wars, bad governments, dictators . . . I’m not responsible for
that because I have no power, as I have no power I’m not responsible. In any case,
I am a victim of that power, but never responsible.

In your philosophy, is there a particular way of speaking about the
beauty and holiness of the land?
Beauty is something relative because everyone has his own sense of beauty. What is
true beauty? Beauty may be either a feeling or a flower, which you may think that
is beautiful, or a monument that you like. It is something very relative, I think that
it is what we feel, it is a feeling, because many times we see a person who is not beau-
tiful physically but once we get to know that person we discover such beautiful feel-
ings that that person becomes beautiful to us. So that beauty is a feeling inside us and
when we discover it, it makes us see beauty where some others don’t. It’s a feeling.

What do people say in your community?
I think that people are guided by what society deems beautiful, the media says that
being young and having a motor bike is beauty. Mainly being young, that is what sells.
Then they provide us with some beauty parameters that are false, for me, completely
false. I do not believe what society says about beauty, it is only for sales purposes.
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What do you see as your connection, if any, to the people living in
Morocco?
There is a common history, Arabs spent 800 years in Spain, eight centuries, and they
left us many things from their customs, beliefs, architecture, culture . . . so I think
that there are strong connections between us. Culturally speaking, we owe the Arabs
a lot; that is the Moroccans and the Arab culture. I think that we can list more
things that link us than things that separate us.

What are your biggest differences?
I think that the main difference is that they still are an underdeveloped country
while we are an industrialized country. I think that there is an economic difference
that makes us different. They have some needs that we have already covered. Apart
from this, I think that there are no big differences. They may have the same needs
that (we have) but in different levels. They live in more precarious conditions than
we do in relation to all levels, the economic level, the political level . . . they still
have to achieve a democratic government in order to live in freedom, something
that we finally have after many years and efforts.

Would you like to go to Morocco?
I’d love to.

Why?
Because I think that it is a fascinating country, a country of contrasts, of light. I
think that there we could find the roots of the Andalucian people because we share
many things with them. It is one of my greatest challenges, to go there and . . . I
hope it will be soon, to go there for a reencounter, because I think that it is a reen-
counter, a reencounter with a culture we are part of, in some way. I think that it is
something that we all should do, all the Andalucians, at least once in our lifetime
we should go to Morocco and meet our ancestors.

What do you think about immigration and the problems that there
are now in relation to this?
Yes, they are doing the same as we Spanish did in the 1960s. Due to economic rea-
sons and shortages, we immigrated to Europe, mainly to France, Germany, Belgium,
Holland . . . looking for a better way of living. This is the same as what is taking
place now. The Moroccans and many people from other parts in Africa are trying to
enter into Europe to improve their lives. In their homelands, their lives are in jeop-
ardy, they are dying of hunger, so they have the right to look for a place where they
can fulfill their aims in life. What happens is that we normally forget that some
time ago we were also immigrants, we have forgotten about that. So we should give
refuge to them, look for the best way of helping these people to find a place to live,
even to survive, because they really are starving to death. We should express more
solidarity. Spain cannot become Europe’s police and just close the doors.

Carmen Barragán Diaz, 42, lawyer, Seville1

Jamal Rhmiro is an educator in Fes and like Carmen, an extraordinarily
thoughtful person. Jamal’s anger toward the Spanish regarding their
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treatment of Moroccans living in Spain is eloquent and illuminating. Like
Carmen, Jamal sees the commonalities between Spain and Morocco that
many Moroccans would acknowledge if pressed. Jamal is merely openly
stating what many others are thinking. This is the level of honesty that will
be required if Spain and Morocco are to reconcile in a fundamental way.
Anger must be given an open space to be aired. Jamal blends his anger with
a faith and a willingness to move ahead. Only after this has been done can
the work of bridge building begin. Finally, Jamal’s acknowledgment that
often the governments do not speak for the people or take their situations
into account lends credence to the precepts of Sustainable Diplomacy. His
call for a new level of communication points to the possibility of a new
type of relationship.

Jamal Rhmiro

How do you feel connected to the land where you live?
This feeling [of connection] in the city is dying little by little, because a connection
to the land does not exist. The relationship with the land that feeds us does not exist
[here]. In the city we see roads and walls so the connection with the land is lost. This
club [the club of teachers] has trees. Here you feel that land exists. In other places,
you forget that there is land.

Can you say where this comes from?
Because we have neglected the rural areas where this relationship exists. Here [in
the city] you can go for a year without touching land. You can only get this all back
when you go to the rural areas, where you can see that the land and nature exist.

Do you own any land?
Yes, I do. It was my grandparents’ and it is in a rural area.

Do you think that your job is related to the land?
Yes, because we are all related to the land because of gravity. We cannot work if our
feet are not on land. It is even more the case as I am a P. E. teacher. The more you
work on the land, the more it will give you. If we have the opportunity to help the
people who will become farmers, our job could help them to work the land more,
meaning that if you don’t have good health, you won’t be able to take care of 
the land.

How is your life affected if the rain does not come?
If there is no rain, I feel deceived—a feeling I cannot explain. Whenever there is
rain I feel very happy.

What is your role in helping the coming generation?
I’m not going to tell you that I’m an altruist . . . . I think that if you prepare the
coming generation, you prepare your own future. We are getting older, [so we]
can find [our former students] in medicine, in architecture, in all the helping
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professions. So you prepare a child so he can welcome you at some time in the future.
So you have to prepare him to inherit this land and this world. The inheritance isn’t
what you give him, but rather what he is going to give to this land, so you should
prepare him to do that.

Do you think that their future is connected to the health of the land?
Yes, it is important, but will it be direct or indirect? Recently it has become indirect,
because civilization has swept [away] this relationship. But this connection will
always [have the potential for being] direct. I think that the coming generation will
feel it more because the pollution will be more and . . . . they will stand against it
as in the western countries, and all the entertainment will become oriented toward
the countryside—toward land.

What does your religion and tradition teach you about the origin of
the land and how it was created?
As Muslims, [we believe that the] land was created by God’s will, and not the Big
Bang, as they say. An ayat in the Qur’an says: “He created the skies and the land in six
days and then He sat firmly on the throne.” The land was created for a specific reason.

Can you say where you learned this from?
First from my family, secondly from school, thirdly from the street and then from
personal experience.

Will you teach these things to your children?
Sure. There are some specific principles you want to pass on to the children. This is
where education lies.

What does your religion and your traditions teach you about the
relationship between land and other creatures?
The Islamic religion obliges you to respect anything you have a connection with, be
it human beings or other living creatures. An example of this is that Islam obliges
you to, before touching anything, to say “In the name of Allah” in order that you
enter into a peaceful place between you and what surrounds you.

Does your religion or tradition oblige you to save other creatures?
Yes. As an example, the Prophet said that when you want to perform the ritual
ablution, you must use a minimum of water. This is one way to take care of water
and save it. I think that the Prophet said that if you want to perform the ritual
ablutions, and you took water from a river or a sea, after finishing you should
return the remaining water to its [original] place. I think that there is no other
example greater than that.

In your religious tradition, is there a way to speak about the beauty
and the holiness of the land?
The land or the universe as a whole? I think that the greatness of God is shown only
in very small things. You could go to paradise if you just contemplate [them] and cry.
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Is there a way to understand God’s greatness in God’s creatures?
As I said, you can take the simplest beings and they will show you that greatness;
starting from life as a whole—how the universe is moving with unlimited exacti-
tude, to the most minute thing, which is moving with the same precision.

What do people say about the greatness of God?
People in the past have said there is a feeling connected to the greatness of the Creator
which shows in our lives. By reflex, we say: “Greatness to God, Glory to God,” some-
thing that comes out in our daily lives without our ever thinking about it.
How do people in your community speak about the blessings that
come from the land?
Anything that comes from the land is a blessing that we thank God for, thanks and
praise to God.
How do you look to the Spanish, our neighbors?
They are a people who seem to be developed, but only at first glance. They have not
truly developed in a deep sense. This comes from an inferiority complex. They were
like us, but they became better, but we remain as they were. If you look at them they
are more like us than they are the French or the English. They are not well accepted
in the EU. Their behavior is bad. I may be influenced by the media, but when I see
a young Spaniard beating an old Moroccan man, I start to think about many things,
and I begin to look at the Spanish as inferior.

Do you think Spaniards are different than Moroccans?
No, I don’t think so. They simply had the opportunity to become developed. But as
I told you, their development is only superficial. They are not actually different.

If you got a chance to travel to Spain, would you go?
Yes, I’d like to spend my holidays there. My vision [of Spain] has come through the
media, but I would like to [have] contact [with] them and see their reality.

Can you say what you think is the most important thing to do to
improve relations between Morocco and Spain?
People, be they Spanish or Moroccan, shouldn’t look at things as simply as they have.
For example, when a problem occurs between Morocco and Spain, its better not to
be limited by what others say, or what the Moroccan or Spanish media say. We
should think about things. There are some decisions that came randomly. The gov-
ernments do not have the same worries as their people. There are decisions made on
a government level, which do not take the people into account. We should find a
means of communicating, which brings more understanding.

Jamal Rhmiro, 35, teacher, Fes2

Reading the Sacred Texts: Abraham and Ibrahim and 
the Strangers

Both Carmen and Jamal are familiar with the experience of being viewed
as “other.” As a feminist in southern Spain, Carmen is not a typical
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Andalucian woman. She has, however, found through her own “outsider”
status compassion for others who are seen as “different.” She has made a
critical connection—one that must be made by others if Spanish society is
to be transformed into a more welcoming place for immigrants. Carmen
can welcome North Africans into her country because she can see her own
country’s story in theirs. Jamal shares the same ability, but for different rea-
sons. Having had the experience of travel in Europe, Jamal knows what it
is like to find himself as the outsider. His command of multiple languages
enables him to negotiate a place for himself in his travels. This is not pos-
sible for the often far-less educated groups who cross the Strait illegally in
search of work in Europe. Through television, Jamal has seen what can
befall a Moroccan in Spain. His reference to a Moroccan man being beaten
is a reference to an anti-immigrant riot that took place in the southern
Spanish village of El Ejido in February 2000. While the events in El Ejido
were exceptional, the images that came onto Moroccan televisions of this
event had a wide and lasting impact across the country. Understanding and
accepting the “other” is therefore a critical theme in any discussion of
Moroccan–Spanish relations. The theme of the stranger being welcomed
is central to the story of Abraham (or “Ibrahim” as he is known in Arabic),
a story shared by the Bible and the Qur’an. And so we turn to examine
these texts for lessons in hospitality and inclusion.

From the Bible
The Lord appeared to Abraham by the oaks of Mamre, as he sat at the
entrance of his tent in the heat of the day. He looked up and saw three men
standing near him. When he saw them, he ran from the tent entrance to
meet them, and bowed down to the ground. He said, “My lord, if I find
favor with you, do not pass by your servant. Let a little water be brought,
and wash your feet and rest yourselves under the tree. Let me bring a little
bread, that you may refresh yourselves, and after that you may pass on—
since you have come to your servant.” So they said, “Do as you have said.”
And Abraham hastened to the tent to Sarah, and said, “Make ready quickly
three measures of choice flour, knead it, and make cakes.” Abraham ran to
the herd, and took a calf, tender and good, and gave it to the servant, who
hastened to prepare it. Then he took curds and milk and the calf that he had
prepared, and set it before them; and he stood by them under the tree while
they ate.

They said to him, “Where is your wife Sarah?” And he said, “There, in the
tent.” Then one said, “I will surely return to you in due season, and your wife
Sarah will have a son.” And Sarah was listening at the tent entrance behind
him. Now Abraham and Sarah were old, advanced in age; it had ceased to be
with Sarah after the manner of women. So Sarah laughed to herself, saying,
“After I have grown old, and my husband is old, shall I have pleasure?” The
Lord said to Abraham, “Why did Sarah laugh, and say, ‘Shall I indeed bear a
child now that I am old?’ Is anything too wonderful for the Lord? At the time
set I will return to you in my due season, and Sarah shall have a son.” But
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Sarah denied, saying, “I did not laugh”; for she was afraid. He said, “Oh yes,
you did laugh.”

—Genesis 18:1–15

Let mutual love continue. Do not neglect to show hospitality to strangers,
for by doing that some have entertained angels without knowing it.
Remember those who are in prison, as though you were in prison with them;
those who are being tortured, as though you yourselves were being tortured.

—Hebrews 13:1–3

From the Qur’an
Our angels came to Abraham with good news, and said: “Peace on you.”
“Peace on you too,” said Abraham, and hastened to bring a roasted calf.
When they did not stretch their hands toward it he became suspicious and
afraid of them. They said: “Do not be afraid. We have been sent to the peo-
ple of Lot.” His wife who stood near laughed as We gave her the good news
of Isaac, and after Isaac of Jacob. She said: “Woe betide me! Will I give birth
when I am old and this my husband be aged? This is indeed surprising!”
“Why are you surprised at the command of God? God’s mercy and blessings
be upon you, O members of this household,” they said. “Verily God is
worthy of praise and glory.”

—Hud 11:69–73

Inform them about the matter of Abraham’s guests. When they came to him
and said: “Peace,” he answered: “truly we are afraid of you.” “Have no fear,”
they said. “We bring you news of a son full of wisdom.” “You bring me the
good news now,” he said, “when old age has come upon me. What good news
are you giving me then?” “We have given you the happy tidings of truth,”
they replied. “So do not be one of those who despair.” “Who would despair
of the mercy of the Lord,” he answered, “but those who go astray.”

—Al-Hijr 15:51–56

So We gave him the good news of Isaac, apostle, who is among the righteous.
And we blessed him and Isaac. Among their descendants are some who do
good and some who wrong themselves.

—As-Saffat 37:112–13

Common Ethical Principles: The Lesson of 
Abraham/Ibrahim and the Strangers in the Biblical and 

Qur’anic Accounts
1. Offering hospitality to strangers is not optional: it is the responsibility 

of all Christians and Muslims
Christianity and Islam share many things in common, including a Near
Eastern origin. In the Near East, the obligation of hospitality arguably
preceded the birth of Judaism. As in many regions of the world where peo-
ple have lived in scattered and often inhospitable terrains, the notion of
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giving hospitality was a central cultural obligation. Without this tradition,
many a traveler would have perished.

It is only logical, then, that hospitality plays a prominent role in both
Christianity and Islam. Abraham’s encounter with “the three strangers” is
emblematic of a long-standing social expectation that became a religious
obligation. For the Christian, Abraham sets a standard that is echoed
throughout the Hebrew Bible and the Christian Testament. Abraham’s
actions are repeated by many other Jewish prophets up through and
beyond the teachings of Jesus. In many instances, we find that accounts of
hospitality are used to illustrate deeper truths; of expectations thwarted,
Divine intervention, and the folly of prejudice revealed (the story of the
Good Samaritan and the story of the road to Emmaus are just two exam-
ples). It is for this reason that giving one’s own possessions to a stranger in
need remains one of the basic elements of Christian faith and practice.

Islam has the same high regard for hospitality toward strangers. In
keeping with basic Bedouin ethical standards, the Muslim tradition of
offering hospitality and protection to strangers emerges from very similar
circumstances to those of Judaism and Christianity. Many Muslim cultures
have defined themselves in this free offering of a lifeline to an unknown
person. The Qur’an and Hadith are replete with examples of such kind-
ness. The theologian Ibn al-’Arabi echoes this sentiment when he writes:

It was because Abraham attained to this rank by which he was called the
Intimate [of God] that hospitality became a [sacred] act. Ibn Masarrah put
him with Michael [the Archangel] as a source of provision, provisions being
the food of those provided. Food penetrates to the essence of the one fed,
permeating every part.3

Ibn al-’Arabi makes the extraordinary claim that when one offers someone
else food, that one is offering a part of Creation itself—something that
cannot be separated from God. Thus, the giving of food is literally sharing
the Divine with another.4 The Christian tradition of sharing the bread and
the cup reflects the same sentiment in both of these simple, vital acts, one
of the most important essences of each faith is revealed for those who
would receive it.

2. It is in encountering the one we call “other” that we recognize the truth 
about ourselves, and our common Divine origin

For both Muslims and Christians, encountering the stranger is a defining
act. The beliefs and subsequent ethical standards of each community are
revealed. For Islam, the beliefs and practices of the umma, or global
Muslim community, are reflected in the encounter with a stranger. In the
opportunity to show mercy, kindness, and generosity the Muslim commu-
nity finds itself reflecting the teachings that the prophet Muhammad, with
the help of Allah, was able to live out. Likewise for the Christian, acts of
charity toward the stranger are opportunities to exemplify the teachings of
Jesus and his community of followers.
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The story of Abraham and “the strangers” is one that invites both
Muslims and Christians to question their suppositions about those
unknown to them. While both traditions remind their followers that all
humans were created by God and reflect the Divine in Creation, such
claims are more easily heard than acted upon. It is for this reason that the
Qur’anic and Biblical accounts of Abraham and his response to the arrival
of strangers at his tent is more than a mere story. It is an admonition to
resist the temptation to separate along lines of ethnicity, class, race, and
religion and to share only with those of one’s own identity. The truth is
this: one cannot know at the first or even second glance whom one is actu-
ally dealing with, let alone their origin or their purpose. The ancient story
challenges Muslims and Christians to see how far they are willing to go in
acting on their claims of belief. Their level of faith will determine if they
can see God in the eyes of someone they have never met.

3. Offering sustenance to strangers can sometimes push us to the edge of our
comfort level. What we have not done before is often the most difficult 
thing to do of all

In the Qur’anic and Biblical accounts, Abraham and his wife encounter
“the strangers” with varying and sometimes uncomfortable responses. In
the Biblical account, we are told that Sarah “was afraid” (Genesis 18:15),
when she heard the prophecies of the unexpected visitors. The Qur’an tells
us that Abraham was leery of what his unexpected visitors had to tell him.
The eigth-century text Stories of the Prophets affirms this when it recounts
that “Abraham was . . . not so sure about their [the angels’] glad tidings 
at this old stage of his life.”5

For Abraham and Sarah, the tables are turned. The initial “givers” of a
meal become the recipients of a miraculous prophecy that they will finally
have a child, something that they had thought impossible. An encounter
that was already unusual became stunningly unfamiliar and even frighten-
ing. Entertaining any stranger introduces an unknown factor, and encoun-
tering the Divine in the unknown person is not necessarily a settling
experience. This is the risk in offering help. The nature of the risk, how-
ever, remains as unknown as the person who brings it, until some unex-
pected surprise presents itself. How we respond in this moment may
define us and our destinies. When Abraham and Sarah served a meal
despite their reservations, they became the model for Christian and
Muslim conduct.

4. The world that humans inhabit and the realm of the Divine are constantly
intersecting, producing challenges, beauty, and fear while defying all 
expectations. The stranger we encounter could in fact be God or an emissary of God

Muslim and Christian believers share the understanding that human life
takes place within what Augustine of Hippo described as the saeculum. The
saeculum is the place where humans live out their earthly lives, a point of
intersection between the world of the Divine and the limited world of the
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human.6 Living within this confluence demands important decision-
making on a daily basis. One can therefore choose the option to partici-
pate in the life of Creation as God intended, or thwart such a design and
risk the loss of one’s salvation. As times change, the distinctions between
these two paths, which appeared so clear to many earlier followers of
Christianity and Islam, are now more difficult to discern.

As we saw in the Islamic symbol of the inverted Tree of Being meeting
its infernal counterpart, the followers of God live in a world of daily poten-
tial confusion and temptation. The Christians also live in such circum-
stances, many of whom are taught that the world they live in is suffused
with both good and evil. Making the choice to “do good” as Abraham and
Sarah did in feeding their mysterious visitors is thus portrayed in both tra-
ditions as opting to be on the side of God. Abraham and Sarah made this
choice despite any doubts they may have had as to the origin or purpose of
their visitors. Their choice was one of faith followed by action. Their risk
was in turn rewarded by a marvelous and all but unbelievable prophecy: of
the birth of their child. Abraham and Sarah are invited to suspend their
earthly disbelief. Clinging to their accustomed sense of reality would have
robbed them of an extraordinary gift. “Why are you surprised at the
command of God?” said one of the Qur’anic visitors (Hud 11:73). “Is there
anything too wonderful for the Lord?” echoed one of the Biblical visitors
(Genesis 18:14). We do not always know the true nature of the visitors we
entertain; yet we will never know anything about them unless we extend a
sincere invitation to them to come to our table.

5. Extending help to strangers is a concrete expression of practical faith and
solidarity, for today’s host does not know when he or she will be forced 
to rely on the compassion of strangers tomorrow. Conversely, those who are
recipients of aid must also be people of faith and be open to receiving what they
are being offered

Expressions of faith and practicality need not be mutually exclusive. The
Bedouin ethic of hospitality emerged out of necessity, acknowledging that
all people are vulnerable travelers at some point in their lives. Thus one
must become capable of being both a generous host and a gracious guest,
lest the system of survival fall apart. This was arguably the initial drive
behind Abraham and Sarah’s act of hospitality. They too had been travelers
and would likely be so again. Yet the social arrangement this exchange
describes is hardly limited to a quid pro quo sort of transaction. This gift
freely given by an elderly couple was a sign of their faith and goodwill,
reflecting the extraordinary confidence that God had placed in them.

The ritual of sharing a meal with a stranger becomes part of a larger
cycle. It potentially changes the circumstances and perceptions of all
participants. The giver has made an investment of time and wealth while
risking potential harm. The recipient, knowing nothing of his or her host,
enters into a space that is initially unknown and potentially uncomfortable
or even dangerous. Both sides place faith in the goodness of the other.
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Both sides bring their own respective faiths to the table. Eating a meal
together is among the greatest of levelers, because it acknowledges our
common needs and dependencies. To share a meal is to share the gifts of
Creation, consciously or unwittingly. To decline to participate in such an
experience is to potentially miss out on the possibility of a powerful phys-
ical and spiritual transformation. Abraham and Sarah and the guests said
“yes” to the possibility of transformation, and no one was disappointed.

Points of Disagreement: The Lessons of Abraham/Ibrahim 
in the Biblical and Qur’anic Accounts

1. For the Christians, Abraham was the first Jew, and for the Muslims he 
was the first Muslim

Muslims and Christians lay their own particular claims on Abraham. For the
Christians, he is the first member of the people that would become Israel:
the first Jew. Abraham’s faith in God extended even to being willing to sacri-
fice his son at God’s request.7 For the Muslim, Abraham is the first hanif, or
monotheist. For this reason, he is most often considered to be the first
Muslim, for in Islam’s eyes Abraham predates the arrival of Judaism.
Therefore, Muslims, like Christians, trace the beginning of their sacred fam-
ily tree to Abraham, and see him as the founding member of their tradition.

The questions of identity and tribal affiliation that serve to separate
Christianity and Islam are present in the stories of Abraham. In con-
fronting these differences, Christians are given a unique opportunity to
experience the same confusion Jews often grapple with in encountering
conflicting Christian claims of origin and meaning. The names of figures
are similar but their roles have often changed. For the Muslim, however,
the revelation of the Qur’an is seen as the ultimate clarifier of terms, iden-
tifications, and affiliations. It is the last revelation of God. For the Muslim,
Christians and Jews are “Ahl Al-Kitab” or “People of the Book,” and
Islamic identity is most prominently linked to its predecessors via the
Qur’an and its mention of the intrinsic relationship among the three
“Abrahamic” traditions. Textually, one could argue that Islam is more inclu-
sive than Judaism or Christianity, based on Qur’anic passages.8 Christianity
does not generally extend the same courtesy to Islam, which it tradition-
ally views as a heretical tradition, given that Christians believe Jesus of
Nazareth was the embodied manifestation of God on Earth. For the
Muslims, while Jesus was a great prophet, he was still an earthly man. While
these competing and contradictory claims are not easily reconcilable, they
point to the place upon which the builders of bridges between the two
traditions must set to work.

2. Many Christians and Muslims are equally wedded to the notion that their
faith is the exclusive source of salvation in the world

One of the greatest stumbling blocks for Christian and Muslim coopera-
tion on the ground is the belief in an exclusionary principle: a great
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number of believers claiming for themselves an exclusive hold on God’s
salvation. This is a fact that is often downplayed among those who seek to
fully reconcile Christians and Muslims. Yet long-term viable cooperation
will never be realized until this disparity is directly addressed.

While such differences seem obvious, it is remarkable how seldom they
are addressed head on, save for one side or the other attempting to convert
the followers of the “other” tradition. The time has come for all Christians
and Muslims to ask themselves how closely they will choose to cleave to the
often popular exclusivist readings of their respective faiths. There are regret-
fully few Western traditions to look to for examples of an inclusive soteriol-
ogy that recognizes salvation in the terms of another religion. It appears that
it is often only in the realm of mysticism that the Abrahamic traditions can
transcend culturally bound exclusivist claims of their respective faiths. Sufi
theology is for this reason one of the most fertile grounds for breaking the
molds of both Christianity and Islam. Combined with the work of Christian
mystics, both modern and ancient, there is an opportunity to rethink the
claims of popular Christianity and Islam. The “theology from below” that
Dietrich Bonhoeffer spoke of, that of the theology of the oppressed, is
clearly another critical source for both Christians and Muslims who strive to
build a new type of dialogue on a deeper and more meaningful level.

Regretfully, it is often the most popular interpretations of Christianity
and Islam that are the least inclusive. This is exactly why those who believe
in countering the exclusive claims of the popular readings of their faiths
must learn new ways to speak out across multiple boundaries in a manner
that is compelling and intelligible. One of the clearest sources for a new
inclusive theology is found in the many theologies of liberation emerging
in both Christianity and Islam. Such theologies place special value on the
life and experiences of the most marginalized peoples and thus speak to
many people across current lines of difference. Liberation theology chal-
lenges its adherents to fight for the realization of new visions, which other
traditions would term idealistic, if not impossible. Liberation theology
sees the persistence of poverty as a sign of sin, racism as an expression of
the betrayal of God’s design, and sexism as an insult to the work of those
who strive to follow God. At their best, liberative theological approaches
turn accepted realities on their head, while they creatively confront the
obstacles that prevent many people from recognizing that all humans are
equal in the eyes of God. This theological work is being carried on today in
the work of Farid Esack, James Cone, Gustavo Gutierrez, and many oth-
ers. Mainstream theology alone will not forward the project of Sustainable
Diplomacy: it will more often than not ensure its failure.

Pushing the Limits of the Ecological Footprint: 
The Commodification of Illegal Human Labor in Spain

Thus far, the Ecological Footprint has provided no means to calculate a
nation’s use of human labor, legal or illegal. While it calculates the hectares
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of different types of land, the Ecological Footprint stops short of
measuring the number of human laborers necessary to cultivate, process,
package, distribute, and market goods and services for the general market.
Those who are working to expand the scope of the footprint, such as Chad
Montefreda of Redefining Progress, explain that human labor is omitted
because the focus of the Ecological Footprint is the use and consumption
of nonhuman materials.9

The Ecological Footprint remains highly useful in analyzing and
comparing the consumption patterns of individuals, cities, regions, and
nation-states; but it fails to tell the whole story. In particular, it omits the
costs connected with the exploitation of human beings who have entered
a country illegally to seek work when none is to be found in their own
homeland. There are many dimensions that could be explored in this area,
including: (1) economic dependency on cheap illegal labor; (2) the dimin-
ishment of a nation’s Ecological Footprint through the use of an illegal
population that is unable to consume at the same high rate as their legal
neighbors; (3) the percentage of a host nation’s bio-capacity, which is pro-
tected or consumed by the use of illegal labor; (4) the level of energy that
is put out by illegal labor and in turn harnessed by ostensibly legitimate
businesses; (5) the fact that illegal labor conceals the true costs of the
commodities produced, potentially skewing the Ecological Footprint of a
country toward a lower number of hectares per person than is actually the
case; and (6) the loss of productive capacities by the countries from which
the people emigrate.

One of the greatest crises currently facing Spain and all of its sister EU
countries is the issue of illegal immigration. The crisis plays out on a num-
ber of fronts, including issues of mobility, racism, employment, housing,
religious tolerance, and the very economic future of western Europe. With
a legal labor pool of approximately 17,000,000 people, Spain also hosts an
estimated 200,000–800,000 illegal laborers, a great many of whom are
Moroccan.10 While estimates clearly vary, they all may be lower than the
true figure.

Spain’s growing dependency on illegal labor can be directly traced to its
low birthrate of 1.1 children per woman, the lowest in the world.11 As Spain’s
birthrate has shrunk, so too has the portion of its native population who are
willing to work in the agricultural sector, as many Spaniards have migrated
to the cities over the last 20 years. These combined phenomena have left
Spanish farm owners with few alternatives other than foreign labor to bring
in their crops. In the Andalucian region of Almeria alone, an estimated
US$1.8 billion of fruits and vegetables are grown annually. Until recently,
most of the people participating in the harvest were Moroccan. Most
unfortunately, the large size of the Moroccan population of Almeria has led
to increasing tensions between the Muslim and Christian populations.

These tensions exploded in the Almeria town of El Ejido on February 5,
2000. The spark that ignited the ensuing riots was the murder of a local
young Spanish woman by a Moroccan who was later described as “mentally
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disturbed.” The resulting violence showed that the views of some Spanish
residents of El Ejido are connected to long-held resentments and
prejudices:

Residents, who had evidently planned their revenge, blocked off roads with
barricades of burning tires to delay police officers and television crews.

“They came with sticks and bars,” said Kamal Rajmuni, a Moroccan com-
munity organizer in El Ejido. “They always treat us like dirt, but this time
they behaved like Nazis.” Many people had to run for their lives. Witnesses
said bands of Spanish men, many of them young, screamed, “Out with the
Moors!” as they threw stones at the foreigners. Several Moroccan teahouses
and two makeshift mosques were destroyed, and firebombs were thrown at
immigrant shanties.

The violence shocked many Spaniards . . . People in this country had long
been used to reports of terrorist acts by Basque separatists in the north. But
they had never before seen television images of immigrant hovels burning or
small stores destroyed in Andalucia.12

While the violence in El Ejido is by no means the typical Spanish response
to the presence of foreign immigrants, it demonstrates what is possible
when people perceive that they have gone beyond the limit of their own
capacity for tolerance.13

Spain and Illegal Immigration in the Greater Context of the EU
There is growing tension in Spain because of the role its EU partners have
asked to play in response to the increasing presence of foreign immigrants,
particularly those who are North African. Since the beginning of the
expulsion of the Muslims in 1492, Spain, like many of its neighbors, has in
many ways become an ethnic and religious monoculture. Despite many
Spaniards’ partial African heritage, most Spanish citizens identify them-
selves as purely European in origin. In turn, if they identify themselves as
religious, it will almost always be as Christian. With the exception of such
large multicultural cities such as Lisbon, Barcelona, Rome, Paris, Berlin,
and London, the same could be said about the bulk of western Europe
until recently. This situation has left a broad and deep cross-section of
Europe’s citizens having no substantive experiences in interacting with
people of other races or religions. A town such as El Ejido, which prior to
the riots had a population estimated to include over 100,000 North
Africans, was an anomaly—and to many Spaniards a threatening one.

It is currently estimated that there are at least between three and five
million illegal immigrants living in the EU.14 The significant growth rate
among illegals has led to some troubling developments. For example, when
the so-called minority grows to a critical point, a different mind-set among
the “native” majority population often emerges. In the face of a potential
power shift, some European inhabitants feel threatened. The increasing
popularity of “anti-immigrant” political parties across Europe attests to
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this fact. Whether the parties are based in Spain (Democracia
Internacional), France (The Popular Front), Britain (The National Front),
Italy (Northern Alliance), Denmark (People’s Party), the Netherlands
(Leefbar Nederland), or Austria (Freedom Party), their appeals are all sim-
ilar: there are too many immigrants in Europe, and their numbers must be
cut at any cost.

One of the results of the increasing strength of the right within the EU’s
membership has been an elevated level of pressure on Spain to stem the
tide of illegal immigrants entering Europe from Morocco via the Strait of
Gibraltar. Spain has thus become one of Europe’s “front line” nations in
the war to keep illegals out. The Spanish response to this call has been
multifold. Spain has installed a US$150 million electronic warning system
composed of a “350 mile electronic wall to prevent illegal immigrants from
entering Spain.”15 This “Integrated Electronic Surveillance System com-
bines radar, infrared sensors and night sights to provide a blanket coverage
of the Spanish coastline” from Huelva in the southeast to Almeria in the
southwest.16 Spain has also significantly increased its marine patrols in the
Strait, particularly at night. Finally, an EU jointly funded project has
erected five miles of parallel running fence around the Spanish enclave of
Ceuta at a cost of over US$25 million. These fences are monitored by 33
closed-circuit cameras and sensors in an effort to detect any human pres-
ence near the parameter.17 These combined efforts have resulted in the
apprehension of as many as 324 migrants in one single day.18 The number
of those who evade Spanish detection is difficult to measure, as is the num-
ber who perish in the overcrowded boats, which some passengers are
charged as much as $2,500 to ride in.19 Many boats, packed far beyond
their capacity, sink in the Strait’s treacherous waters long before they reach
Spanish soil. The hundreds of bodies that wash up along the shores near
the Spanish town of Tarifa attest to this fact. All the barriers in the Strait
have forced migrants to focus on entering Spain via its southernmost
point, the Canary Islands, off the coast of Moroccan-controlled Western
Sahara.20 Whether by the Canaries or through the Strait, one factor is
constant—the participation by Spanish syndicates who profit off the
smuggling of illegals.

These illegal immigrants are not only citizens of Morocco. People come
from as far away as southern sub-Saharan Africa to take their chances on
Spain’s well-guarded borders. Many who are caught tear up their identity
papers in an effort to stymie Spanish efforts to repatriate them to their
country of origin. Because Morocco is the favored passageway of many
Africans, the EU provides economic incentives to Morocco to stem the
flow. One project initiated in 2000 by Spain, called the PAIDAR, financed
incentives for Moroccans to remain in some of the poorer northern
regions of Morocco.21 These efforts also included Spain making an effort
to help Morocco to eradicate its significant cannabis crop, which may be
the greatest source of hashish smuggled into the EU, and to replace these
crops with legally marketable fruits and vegetables. Given the market
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price of hashish versus tomatoes, the potential success of such a project is
questionable.22

Ultimately, Europe is left with the same dichotomy as the United States:
in the absence of foreign legal and illegal labor, many regional economies
would be dealt huge blows and perhaps even collapse. Increasingly, manual
labor jobs previously held by European nationals no longer hold any attrac-
tion for the younger generation. This is easily demonstrated in Spain,
which, despite having one of the EU’s highest unemployment rates, is
unable to attract Spaniards to work the harvests.23 This is not surprising,
given that a legal worker might earn just US$300 a month.24 An illegal
worker earns far less. For this reason, many Moroccans, Ecuadorians, sub-
Saharan Africans, and others working the harvests live in shanties without
electricity or running water.25

Another phenomenon exacerbates anti-immigrant tensions. As many
Muslims reach Europe, they often draw closer to their culture and their
faith, living as they are in frequently unfamiliar and incomprehensibly dif-
ficult circumstances. Simple practices emerge from this phenomenon that
would not normally draw notice. A woman wearing a head scarf in a small
village stands out. People who gather to practice a different religious
tradition stand out. Those who don’t speak the native language are mar-
ginalized. And when new arrivals do learn to speak the language, it is with
an accent. Speaking Arabic in public is often frowned upon. None of these
phenomena are a legitimate excuse for discrimination, but many Spaniards
(and others) will voice their resentment at those who in their eyes “do not
try to blend in.”26

On the other side of the coin there are active antiracist organizations
throughout Europe. In Spain the Movement Against Intolerance has been
the source of numerous legal briefs on behalf of illegal workers, specifically
Moroccans.27 In addition, a recent immigrant-rights protest movement
based originally in French churches has spread to Spain. In May 2001, 329
Moroccan and Algerians seeking legal immigrant status went on hunger
strike in a church in the southern Spanish town of Huelva and garnered a
significant amount of support from local Spaniards.28 Another example of
Europeans advocating on behalf of immigrants are the Italian Missionaries
of St. Charles, also known as the Scalabrinians, who work to assist
migrants. Today this organization works “in 25 countries operating migrant
assistance centers.”29 Finally, one cannot discount another interesting phe-
nomenon: the small but growing conversion to Islam of European and
especially Spanish citizens. These groups, most often Sufi, are still small.
Yet these religious communities signify a new type of openness that could
not have been predicted 20 years ago.30

The Response to Immigration: Spaniards and Moroccans Speak

What do you think would be the most important thing to do to
improve Morocco’s relationship with Spain? Imagine that you 
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are the king of Morocco or José Maria Aznar and that you can change
whatever you want in order to make these connections better.
I think that . . . it is right if the Spanish people go there to work and the Moroccan
people come here to work too. I think that there shouldn’t be frontiers and that the
Spanish people who want to go there to work should be able to do it and that the
Moroccans who want to come here to work should be allowed to do it. Because, here,
we need people to work and if they have to be from other countries . . . When I was
a child, when I was about 14 years old . . . after being a shepherd and all that . . .
one of my uncles took me to the country to collect olives . . . I’ve been working since
then.

Juan José Vardera Luis, 74, olive farmer, Quatravitas31

What do you think of the Spaniards?
Thanks be to God, God has created races equal to one another, the only difference
lies in religion, language, and geography. There is a line that separates, so there
should be a strong relationship between us and our neighbors, the Spaniards. They
have a humanistic soul. Arabs lived in Spain, Moroccans lived there, and built
monuments there, and they are proud that there are Arab monuments. In fact they
love Moroccans, and Moroccans have a humanistic spirit, and they love Spain. As
long as there is cultural exchange, because we belong together to the Mediterranean
basin, there is not a long distance between us. Also, our civilizations are close. The
lifestyle between Moroccans living in the north of Morocco is the same as that of
Spaniards living in the south of Spain. Here starts a knowledge point that must be
complete and global, but there are some circumstances that create problems between
us. But if Moroccans and Spaniards have a strong spirit, and are free from hatred,
relations will be good. There is also another issue, which is immigration . . . .
Personally, I think that there should be coordination and cooperation in many fields,
including economics and exchanges of manpower. They need farmers, and we need
highly qualified cadres, and the consolidation of the sports sector. I suggest they help
us with technicians so we will have champions who will be distinguished in many
fields. Also, infrastructure and facilities should be built, as well as investment
between us. [The Spanish should] build factories here, and avoid immigration, and
save the lives of those immigrants who go to Europe. The Moroccans will find
places to work here, and think that immigration is wrong, and the same for [the
Spanish]. Illegal immigration then will be limited, and Morocco will then not be
accused of being the starting point of this type of immigration.

“Sidi X,” 45, potter, Fez32

What do you think you have in common with the Moroccans?
I personally don’t like the Moroccans, because they are false. They are liars and steal
from each other. I have never been to Morocco, but when I [worked] in another
hostel in Calle Santa Ana, there were many of them and I couldn’t cope with 
them. They were unbearable. And one day, they were complaining about things that
were missing and that we had stolen them, and behind a mirror there were 6 or 7
passports that were stolen from other people. I don’t know, I don’t like them. They
come here to Spain and steal a lot, I have seen them doing that to many people. 

The Conflict Over People 149

Wellman_05.qxd  2/7/04  7:12 AM  Page 149



I saw a couple from the USA coming out of the metro, and one of them got in front
of the couple and the other one behind them. Then one of them [acted] as if he was
falling and the couple couldn’t get through. Meanwhile, the other stole their wallet.
It made me really mad. So, . . . . I have never seen a Spaniard steal, although 
there are all kinds of people everywhere. But here in Spain they [Moroccans] 
steal a lot. Almost every night we have a client here that has been mugged and 
it’s always them. I don’t know if they are Algerians or Moroccans, but they are 
from that part of the world. They are dark and always the same. At the same time
I don’t think that they are all bad. There must also be good people, but I have this
image. I don’t know exactly where they are from, but as you have been there, you
might have another concept. And I respect that from you as well, don’t I? Because it
also appeals to me that you have another idea about them and that it’s a better one
than mine. You have been there and got to know them, but for your job, a different
system, you didn’t have to fight with them in a hostel and they didn’t make you
angry. With other people you can have a bad day, but with them [it’s a bad day]
continuously.

Maria Concepcion Sara, 59, hostel desk attendant, Barcelona33

What can be done to improve the relationship between 
Morocco and Spain?
In my opinion Spain looks upon Africa and the Arab and Islamic world as unde-
veloped regions. They see themselves as the most intelligent people in the world.
They see themselves as having industrial [developed] regions and so on, despite the
fact that when watching a football match they [often] perform vandalism. They
are not the most industrious people in Europe. The industrious people are but a few
and they are in the laboratories. [Many Spaniards] see themselves as having a civ-
ilized nature, but what I hope is that they get rid of their xenophobia. This xeno-
phobia is a sort of racism against people coming from abroad through Morocco.
These people have suffered from oppression. For example, Moroccan products going
to Europe are attacked [when they arrive] in Spain. These things become known to
everyone and they leave an impression. So they have to get rid of such behavior and
leave Morocco in peace. They are attempting to create problems in Morocco. They
colonized Morocco and went away, but it is clear that they have created problems
among Moroccan citizens that persist after they finally left. And if our citizens keep
on struggling with these problems they will never develop. And it has become clear
to everybody that other countries want us to have problems among ourselves so as
to [prevent] us from developing. I hope they get rid of this behavior. They say that
they are civilized, but what they are doing has no relationship with civilization at
all. It has nothing to do with development or civilization.

Abidine, 26, science student and jewelry maker, Guelmim34

What do you think would be the most important thing to do to
improve the relationship between Morocco and Spain?
I’m not racist, I don’t care if a person is Black, Muslim, Spanish, or French as long as
he doesn’t try to cheat me. I used to get on well with them and vice versa. They may
cheat me because I let them, because it is to my interest . . . but I’m not stupid . . .
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I know good and hard working Muslims, who work even more than the people
from Spain. Here, I have (a Spanish) employee who is totally useless while there,
the Muslims are waiting to work from six in the morning until sunset and they 
are paid almost nothing. That has happened to me in Ceuta.

Antonio Sala Rodriguez, 35, custodian, Seville35

What do you think should be done to improve relations between
Morocco and Spain?
We should treat one another as neighbors, each should perform his obligations and
know his rights. I don’t think relations would improve because they must give us
our land back. Also, they should treat us well. For example we saw on TV that they
accept immigrants from Africa, the Sudan, but they reject Moroccans. This is not
the way neighbors should behave. We have many things in common, and many
interests in common. We need only some investments, then our country would be
similar and even better than Spain, and then Spaniards would immigrate to
Morocco. If there is serious investment in those 3,500 km of beaches we have,
Spaniards would come to Morocco and look for work. Look, they have stopped
when the fishing agreement was cancelled with them. They should respect the
norms and the laws when they fish here.

Abdelhak Filali, 42, brass artisan, Fes36

What do you think would be best to improve relations between
Morocco and Spain?
First of all, Morocco should improve its political and economic situation, to create
an industrial opening-up and for the people to have working conditions, so that they
won’t have to immigrate. And those that are here should be able to find a decent job
and get integrated, . . . . and we could learn from their culture and they from ours.

Blanca Ester Lopez Esparza, 38, teacher, Madrid37

What would be the best thing to do that would pave the way for a
better relationship between Morocco and Spain?
We have to deal with each other on equal footing. Technological development is not
a way or a tool to be used to regard another underdeveloped country as inferior.
There should be good cooperation between our two countries. Spanish people should
treat our immigrants well. An illegal entry to Spain by any of our people should be
dealt with on a sound basis. We want the Spanish to be as fair in their behavior to
our people as they are with other people.

Ikbal Al-Hallaoui, 23, economics student, Fes38

You told me before that there is a worker on your farm from Morocco.
What is your experience with those Moroccans working here in Spain
and what do you think about their presence in Spain?
At first I told you that we have bought a farm, we bought it from a client of ours that
we have provided the supplies for his farm . . . he had economic problems and said
that he wanted to keep on working on the farm . . . so we reached an agreement and
he works for us. Then, he said that he promised to be in charge of the farm because we
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have no time for it, so we reached an agreement. Then, he takes care of the chickens all
the year around, but in case he needs someone else to help him with his work, for exam-
ple, cleaning the place . . . then he calls a man, and it seems that he calls a Moroccan
and says that he is the best worker he has ever known. The Moroccan man, he teaches
him and . . . but I don’t know him, I think that I’ve seen him once there, but I didn’t
talk to him, either. Then, he wants us to employ the Moroccan to help him everyday
and, if it is economically profitable, we are going to employ him for some time, because
he is said to be a very good worker. But I’ll also tell you that, not too long ago, they had
to go to get the chickens . . . you know that they have to be taken . . . they are grown
for two months and then they are taken at night . . . well, he employed some other
Moroccans and, once they were there, they blackmailed him, they asked for more
money . . . for 2,000 pesetas more for each one of them than had been agreed to . . . I
think that they wanted 6,000 pesetas an hour and he had to pay them this money. So,
not all the Moroccans are the same. But you asked me what I think about the
Moroccans being here, right? It is OK to me. The same as the Spaniards who used to
go to Germany, I think it is OK if they always respect our rules.

Juan Luis Martin Rojas, 37, truck driver/owner and farmer, Valdezufre39

What would your advice be regarding the improvement of relations
between Spain and Morocco?
We would tell them that such a thing is profitable and such a thing is bad. We would
tell them that the Spanish are successful; our King visited them. They are successful.
We are neighbors and they are the gate to all the other countries. God placed them
in a good place; to go abroad, all the people of [Africa] have to cross Spain. We have
our brothers, friends, and ambassadors who go to France, Belgium, and Italy. They
travel through Spain. God placed them [the Spanish] on the road, and God loves
people He places on the road. They are our brothers. We go to them. We eat their
food. We spend the night in their places, we have commercial relations with them.
We exchange goods and profit. We are neighbors.

Muhammad Chairament, 54, grocer, Ouaoumana40

What do you think would be the most important thing to do to
improve Morocco’s relationship with Spain?
First I would eliminate the borders, the meters and meters and meters of metal fenc-
ing; that would be the first thing I would do. When you close something, you are giv-
ing it more value. As if that Western lifestyle was worth much more and that it had
to be protected. So, if from the outside, you come in and can see if you like that new
land or not. I am sure that many who come would go back home if the effort of com-
ing over were not so great. There would be more natural flow. All people have come
and gone from one place to another for centuries. That is the natural movement that
hinders stagnation. There is a flow of people from one place to another.

Maria José Benitez Rojas, 41, psychologist, Seville41

What is the most important thing to do to improve relations between
Morocco and Spain?
Everyone should mind their own business. To make relations good, people should
manage to forget about the stagnation of the past because if the individual sticks to
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the historical problems, he will not improve [anything]. The human should try to
start a new piece of paper. He should try and overcome the events of the past.
Because although the individual focuses on the past, he should instead keep it in his
mind but never make it an obstacle to progress. We should move past our history in
order to see the future. If we keep our pessimistic view, the view of the colonization
of each other, we will not advance and our problems will always exist. We have to
get beyond our problems. And I think that this is the only way.

Hichem Si Ahmed Oali, 31, teacher, Fes42

Common Ethical Principles: The Lesson of Abraham/Ibrahim
and the Strangers and the Conflict Over Immigration 

Between Spain and Morocco
1. Offering hospitality to strangers is not optional: it is the responsibility of all

Christians and Muslims
In listening to the small cross-section of voices presented earlier, it
becomes clear that the issue of immigration between Spain and Morocco
incites optimism, pessimism, passion, and hope among the populations of
both countries. The most constructive advice seems to be to move beyond
current perceptions of history, to expand the definition of neighbor, and to
place one’s own feet in the shoes of the other. This is the path that leads us
to question the veracity of what we perceive as the borders that divide
Spain and Morocco.

In moving toward a Spain that is more hospitable to its Southern neigh-
bors, it is clear that Moroccan suspicions surrounding the Spanish popula-
tion’s motives and openness to newcomers must be addressed. As
witnessed earlier, many Spaniards see in the North African population a
group of people not at all unlike themselves: searching for work further
north much as the Spaniards did in the 1960s. At the same time, those
recent immigrants who have not been able to find work sometimes turn to
crime, a fact that has left an indelible mark on many Spaniards’ percep-
tions of North Africans.43 Somewhat ironically, Spain has recently adopted
an immigration measure entitled “a hospitality and responsibility policy,”
which is enforcing stricter controls on the Spanish borders than ever
before.44 This new policy comes on the heels of a previously more lenient
1999 policy toward illegal immigrants that allowed those who had already
been working in Spain for a year to apply for amnesty.45 Current debates in
Spain center on finding a balance between the number of workers needed
and the number who enter Spain. Many Spanish interviewees spoke of a
desire to only have immigrants enter Spain who have already secured jobs
and papers with Spanish employers. Many Moroccan interviewees placed
the blame for the huge amount of people fleeing Morocco on Morocco
itself, which has been unable to supply living wage employment to a signif-
icant amount of the population.

What will it require to make Spain a more hospitable place for
Moroccans? What will be necessary to do in order that Moroccans feel
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safer within Spain? Both countries have mutually beneficial needs: Spain
requires a large number of workers to harvest their crops, and Morocco has
a high level of unemployment. One might assume that some simple solu-
tion should logically present itself. Unfortunately, distrust on both sides
has rendered any easy solution temporarily impossible. Spanish farmers
are now favoring the use of Latin American and sub-Saharan African
workers over North Africans, due to past problems they have experienced
with Moroccans and Algerians. This fact, however, has not stemmed the
tide of North Africans risking the crossing of the Strait. It has simply
changed many peoples’ goals regarding the country they ultimately seek to
work in.

These observations are based on a series of conversations between the
author and farmers who employ foreign workers in Almeria, the region
that includes El Ejido. Due to the significant negative publicity surround-
ing the February 2000 riots in El Ejido, most people contacted refused to
participate in a recorded interview, or in many cases even give their names.
An exception to this rule was the farmer Juan Carlos Gutierrez. He spoke
for many people in his region when he answered the following questions.

What do you think would be the most important thing to do to
improve Morocco’s relationship with Spain? Imagine that you are 
the king of Morocco or José Maria Aznar and that you can change
whatever you want in order to make these connections better.
Well . . . if we need labor here, I’d make contracts like the ones made for the
Spaniards. In Spain we have been emigrants for a long time, many people emigrated
to Germany, but they all had their papers and their contract. If it was a three-
month campaign, then they spent three months working there and then they came
back to their country. So, they should do the same thing here. Do they need labor in
agriculture? How many Moroccans do we need? [If] we need 3,000 Moroccans,
then make them come here to work, with their papers and their contract. How long
do we need them? Three, four, five months? But once they have finished, tell them
to go back to their country till the following year. I think that this would solve most
of the problems. What happens is that there are many immigrants who come here
with no papers, they risk their lives crossing the Strait of Gibraltar and, once they
come to Spain, they don’t care, they rob people . . . because then they have to wait
five or six months for the trial and you cannot leave the country in that period of
time. It is a way of staying here, they do something illegal so that they are captured
by the police and they say . . . this man is accused of having robbed a shop and the
trial will be in eight months time . . . then, they cannot go to any other country and
it is the perfect way of staying in Spain.

Javi [the bar owner where this interview took place] told me that
farmers here have had so many problems with the Moroccans that now
they prefer to hire people from some other places. Is this so?
Yes, that’s right. At the beginning, the Moroccans who came here were given a job
and a place to live but . . . it’s been proven that when you gave a place to live to a
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couple of Moroccans, in a couple of days there were 8 Moroccans living there, the
house was destroyed, dirty, . . . then, after they realized this, they didn’t want
Moroccans anymore, the farmers rather prefer other kinds of people who under-
stand our customs, people more similar to us.

Which ones are the groups who can assimilate these customs?
People from Argentina, Venezuela, Galicia, Cuba . . . people who can speak
Spanish, Catholic people with customs that are similar to ours, people who can
understand our way of living . . .

Javi told me that there are people from Senegal who are good workers.
Yes, that’s it. Here, there is a group of people from Africa, from Senegal, Ethiopia . . .
Black men who are no problem. Once they are done at work they go back to their
houses, and there is no problem with them.

What percentage of the workers here have legal papers?
Let’s say that . . . for example, if there are 5,000 immigrants, only 2,000 have their
papers. The rest of them are illegal immigrants.

Then, most of them are illegal workers.
Yes, most of them are illegal workers. What happens is that now, with all the prob-
lems that they have had, the government is trying to get their papers ready.

Is there any police group or someone from the government that comes
here looking for the illegal ones?
No . . . they look for them on the beach because they come in a fishing boat . . . they
are groups of 80 or 90 people with no papers. Actually, if you were here during the
summer, you know that they caught around 600 of them . . . or even more . . .
because there must be many of them that weren’t caught.

But, once they have a job, nobody does anything about it. They can
keep on working with no problem, can’t they?
No . . . once they’ve got a job they look forward [to receiving] their papers in order to
go to some other place in Spain to work, to Barcelona or Madrid, for example. They
come here looking for Spanish [citizenship] and for their papers so that, once they’ve got
them, they are able to travel around the country looking for another job, because they
don’t like agriculture. We don’t like it and the same happens to them, although they
come here with work as an excuse, to [work] in agriculture to become legal in the coun-
try and, therefore, to be able to go to Madrid, Barcelona, Valencia . . . to live better.

So, would you say that Las Norias (a part of El Ejido) is a stop 
in a long way?
Yes, Las Norias, La Mojonera . . . and many of the villages around here are a stop-
ping point on their way in order to get their papers and, once they’ve got them, they
emigrate to some other place.

Juan Carlos Gutierrez, 32, farmer, Las Norias de Daza46
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It is clear that if substantive hospitality is to return between Spain and
Morocco, three things will have to take place. To begin with, Spain must
change its immigration policy in a manner that affords more opportunities
to Moroccans, while it realistically takes into account the Spanish need for
more labor in agriculture and other fields. Second, Morocco must press
harder to limit the number of people crossing the Strait illegally. This can-
not be accomplished without the introduction of substantive jobs pro-
grams, more widely accessible higher education, and a substantial
monetary investment by the Moroccan royal family in the lives of ordinary
Moroccans. While Spanish investment in Morocco remains significant, it
does not always translate into living wage jobs for a large amount of
Moroccan citizens. Finally, both Morocco and Spain must draw more
deeply on their respective and quite similar traditions of hospitality,
rooted in a religious and agricultural culture. There are fewer differences
between the generosity of people in the small villages of both Morocco
and Spain than either side is often willing to admit. These rural cultures of
generosity should be lifted up and celebrated, especially in both countries’
larger cities.

2. It is in encountering the one we call “other” that we recognize the truth 
about ourselves, and our common Divine origin

It is not a secret to either the average Spaniard or Moroccan that their
common histories have linked them together. They are genetic cousins,
whose cultures are historically based on agriculture. They are also two
populations that have found varying degrees of economic salvation in emi-
grating from desperate circumstances to places that offered work and a
more dependable way of life. Yet times have changed, at least for the
Europeans. Now it is not an uncommon hypocrisy to find Spanish (and
even Irish) people complaining about the amount of immigrants in their
own countries.

The Spanish, the Irish, and the Americans are not the first people to
lose their historical perspective in the face of newfound wealth and oppor-
tunity. The question that arises from such circumstances is simply this:
what is the best way to refresh a population’s memory of its own past
reliance upon the help of others? While the details of circumstances vary,
the facts do not. Many Spaniards would have fallen into desperate and per-
haps irreversible poverty without the opportunity to work in such coun-
tries as Germany. The Irish, who at times appear to have dispatched the
majority of their population overseas, relied on foreign opportunities to
keep financially afloat that were not present at home. Now it is the
Moroccans, the Algerians, the Poles, the Ecuadorans, the Ukrainians, the
Albanians, and the Senegalese (among others) who are reaching out for 
the very same kind of help.

Some viable forms of shaping a more positive public opinion on foreign
immigrants have emerged from antiracist groups, religious, and secular
NGOs, and people whose work promotes cultural understanding across
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borders. In the city of Seville, there are three groups in particular who are
spearheading this work. The first is the Casa de la Memoria de Al-Andaluz,
headed by the historian Dr. Sebastian de la Obra. Dr. de la Obra bought a
Muslim-built house in the heart of Seville’s old Jewish quarter and trans-
formed it into a museum, a concert hall for Andalucian and North African
music, and a place that welcomes theater troupes who focus on pointing
out Spain’s Muslim roots. Another important organization in fomenting
better relations between Spain, Morocco, and the world is the Foundation
for the Three Cultures of the Mediterranean. An organization whose
stated purpose is to promote cooperation among Jews, Muslims, and
Christians, The Foundation for the Three Cultures was originally spon-
sored by King Juan Carlos of Spain and the late King Hassan II of
Morocco. The foundation’s inauguration was hosted by former Israeli
prime minister, Shimon Peres.47 The foundation exists to hold conferences
where Jewish, Christian, and Muslim businessmen and women and schol-
ars can meet and discuss new ideas for cooperation and understanding.
Many Moroccans and Spaniards have participated in these conferences.
Another important group in Seville is the one that founded the first
openly active mosque within the city for what may be centuries. Sufi in its
practice, this mosque features many activities for non-Mulims, including a
teahouse, Arabic classes, and numerous cultural events. The mosque has
attracted many Sevillians, including a growing number of converts to
Islam. While their numbers are still small, their presence is critical in
reminding Spaniards of the common religious and cultural roots they share
with their Moroccan neighbors.

For Spain and Morocco to more readily see their own reflection in the
face of the other, three things must take place. First, Spain must not sacri-
fice its African and Muslim heritage on the altar of the EU. There is no
mention in the EU charter of the necessity of forgetting one’s history. In
fact, nations of the EU are called to preserve, maintain, and celebrate their
distinctiveness. Spain without its Muslim heritage is inconceivable.
Second, Moroccans must look beyond Spain’s current manifestations of
colonialism in Morocco and be brought to collectively remember their
own occupation of Spain. Morocco was not always a victim; it was once a
grand conqueror. Finally, both Spain and Morocco must recognize their
countries as one bioregion, through common geographical and biological
makeup, shared ocean waters, a common genetic history, and an intermin-
gled cultural reality that defies many efforts at separation.

3. Offering sustenance to strangers can sometimes push us to the edge of our
comfort level. What we have not done before is often the most difficult thing 
to do of all

It is no secret that many Spaniards are afraid of Moroccans. Some of these
fears are based on realities, while others are simply based on tradition and
ignorance. The same could be said for Moroccans. Truly horrific incidents
such as the brutal attack in El Ejido only serve to cement a violent and
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bigoted image of Spaniards in the eyes of Moroccans. Yet many
Moroccans’ fears are unfounded. Even among the small cross-section of
Spaniards interviewed for this study, the majority expressed positive feel-
ings and even positions of solidarity with Moroccans. A number of the
Moroccans’ greatest defenders were those who had worked beside
Moroccans in Spain. Others expressed how much they loved the land and
the people they encountered when they visited Morocco, and how much
they were reminded of Spain.

These positive sentiments must be built upon to form policy and insti-
tutional decisions. If the Spanish and Moroccan governments are unable
to construct more cultural exchanges between their countries, then
NGOs must step into the breach. Currently, the vast majority of
Moroccan students invited to study in Spain come from the Western
Sahara, a policy that is provocative and unproductive in building better
ties between all Moroccans and Spaniards. For this reason, more indepen-
dent groups must become leaders in promoting student exchanges,
language classes, and the promotion of a new view of history that focuses
on Spain’s and Morocco’s mutual cultural debts to one another. Every
successful promotion of person-to-person contact between these two pop-
ulations could result in one more Spanish or Moroccan citizen teaching
their neighbors the value of learning more about the other nation’s people,
land, faith, and traditions. It is truly remarkable what one person can
accomplish if she or he is given an opportunity.

4. The world that humans inhabit and the realm of the Divine are constantly
intersecting, producing challenges, beauty and fear while defying all
expectations. The stranger we encounter could in fact be God or an 
emissary of God

In its relationship with Morocco, Spain faces a crucial decision: whether or
not it will become a bridge or a wall between Africa and the EU. While
many would cite Brussels as the most important player regarding such
decisions, it is clear that the EU member states still retain a great deal of
leeway in constructing their own foreign policy. The full ramifications of
EU membership have not yet been fully defined. For this reason, it is crit-
ical that Spain show initiative in tempering Brussels’ desire for the Iberian
Peninsula to stand as a barrier of protection for a “Fortress Europe.” To
sharply curtail immigration at this stage in European–Maghrebi relations
would be to set the stage for future conflicts that Europe would be wise to
avoid.

As the populations in Morocco and the rest of North Africa grow, pres-
sure is building to find solutions to the Maghreb’s staggering levels of
unemployment. At this juncture, many in Europe are not looking far
enough beyond the horizon. It can be argued that current policies better
serve to isolate Morocco and North Africa than to integrate them into the
social and economic fabric of the EU. Conservative estimates predict an
increase in the population of Morocco to four times its 1960-level by the
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year 2025.48 Such a spike in the population will potentially dwarf current
clashes over illegal immigration. Military analysts at the RAND corpora-
tion offer a more ominous prediction: by the year 2006 it is not incon-
ceivable that a North African nation such as Algeria or Libya will have the
capability to deliver a nuclear device to southern Europe.49 For these
reasons and many others it is incumbent upon Spain and Morocco to chart
a future together that builds North–South relations, and creates a
template for other Mediterranean countries to do the same.

If the current basis of Moroccan–Spanish relations is to change, Spain
must show Morocco that it has truly broken away from its historical theo-
logical claims of exclusivism. Morocco needs to see a new face of
Christianity from Spain. Once again, this task can only be accomplished
by the efforts of progressive Christian NGOs who are willing to embrace
Muslims as Abrahamic brothers and sisters. Such sentiments exist among
the Spanish populace, but they remain unknown to many Moroccans. The
work of both sides is to arrive at a point that Spaniards and Moroccans can
see more clearly the interdependence of their faiths, cultures, and ecolog-
ical futures.

5. Extending help to strangers is a concrete expression of practical faith and
solidarity, for today’s host does not know when he or she will be forced 
to rely on the compassion of strangers tomorrow. Conversely, those who are
recipients of aid must also be people of faith and be open to receiving what they
are being offered

Sustainable Diplomacy is systemic diplomacy. It relies upon the efforts of
multiple governmental, NGOs, and individuals to simultaneously strive
toward building connections, dialogues, and new understandings between
populations, and not simply heads of state. As a single, contiguous biore-
gion, Spain and Morocco must cultivate a mutual respect that makes space
for cooperation on the joint management of natural resources, expansion
of the sharing of ecologically appropriate high technology, and the increase
of the exchange of students, scientists, artists, farmers, and other ordinary
people. Together, Spain and Morocco must acknowledge the truths pre-
sented by the Ecological Footprint and base their local, regional, and
national consumption and waste management policies on their true
biological capacities.

Finally, Spain and Morocco must rise to the occasion and begin to see
their full potential as partners who could one day serve as a new model of
cooperation between Muslims and Christians. This new relationship
would be based on the mutual recognition of living on a common land,
inhabited by a common people who share a common history. The similar-
ities, ties, and common aspirations identified by the interviewees cited are
evidence that such a relationship is possible. It is therefore for the two
populations themselves to explore various means of building ties when
government-level dialogue breaks down. The extraordinary creativity 
that exists within both populations makes such a proposition possible.
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The facts presented by Ecological Realism make the building of such ties
a requirement for long-term survival.

Points of Disagreement: The Lessons of Abraham/Ibrahim 
in the Biblical and Qur’anic Accounts

1. For the Christians, Abraham was the first Jew, and for the Muslims he 
was the first Muslim

Spain and Morocco’s relationship is impeded by competing claims of iden-
tity. While Spain views itself as the arbiter of how the relationship will or
will not progress, Morocco’s leadership sees its country as a natural addi-
tion to the EU’s continued expansion. While it appears clear as to who is
the conquered and who is the conqueror, there is now a new type of influx
(which many Spaniards see as an invasion) from the South taking place, in
wave after wave of small boats washing up on Spanish shores.

Spain, and the EU as a whole, seems to have determined that Morocco’s
progress will be realized through a mimicking of the Northern neoliberal
economic model. In this vein, the EU signed an agreement with Morocco
to create a free trade zone between their two “entities” that will take effect
in 2012. King Mohammed VI responded to this arrangement by stating
“you cannot make the movement of goods free but close it to people.”50

Spain, with strong encouragement from the EU, has thus named itself as
gatekeeper, while naming those who live south of the Strait as “other.”
Despite these divisive distinctions, Spanish and Moroccan origins and
realities continue to hold many things in common. Geographically, geo-
logically, genetically, historically, and biologically, their origins are the
same. Disputes to the contrary accomplish no more than the competing
claims over “ownership” of Abraham. There is only one Abraham. There is
only one bioregion, and it must be shared between the citizens of Spain
and Morocco. How this will be accomplished is the work of Sustainable
Diplomacy.

2. Many Christians and Muslims are equally wedded to the notion that their
faith is the exclusive source of salvation in the world

Spain views itself as a major player in Morocco’s economic salvation.
Spanish investment in Morocco, while currently more modest than in past
years, remains robust. While it is clear that many of Morocco’s problems
can be attributed to economic shortfalls, it remains the source of rich
resources and potential on its own. Yet it is the Northern model of devel-
opment that is all but assumed by Moroccans to be the template for
meaningful progress.

To what degree is the neoliberal model of economic development
salvific? What would be gained and what would be lost if Morocco were
able to realize all of the material advantages of its northern neighbor? Is
there room in this model of development for all of the gifts Morocco
already possesses? The thriftiness, tenacity, and creativity of the Moroccan
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people are assets that cannot be expressed in a quarterly earnings report.
The spiritual depth and knowledge of the land that many average
Moroccans possess could well be lost in the arrival of development as it is
envisioned in the North. Morocco needs a new definition of development
that emerges from its own experience in a postcolonial world. This new
arrangement should not be based on an employer–employee model, but
built on the basis of a real solidarity with its Northern neighbors.
Plummeting European birth rates suggest a future of mutual benefit across
the Strait. As Migration News reported:

Europe is aging. By 2025, an estimated 113 million
Europeans—nearly one-third of the population—will
be pensioners. Europeans retire on average at age 61 . . .
According to U. N. projections, the 15-nation E. U.
would have to accept 47.4 million immigrants by 2050
to keep its population at the current level of 372 million.51

It is clear that Europe will eventually be compelled to realize that it needs
North Africa as much as North Africa needs Europe. Political and eco-
nomic salvation thus lies in mutual cooperation and a deliberate end to
many types of exclusivity. How slowly or quickly the populations of Spain
and Morocco come to realize this truth will depend in great part on the
efforts of the practitioners of Sustainable Diplomacy.
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Chapter 6

The Future of Sustainable

Diplomacy

Er querre es cuesta arriba To love is all uphill
y el olvidar, cuesta abajo; And to forget is all downhill;
quiero subir cuesta arriba I want to go uphill
aunque me cueste trabajo. Although it will cost me dearly.

—soleá, traditional1

Miralo por onde viene Look at him as he comes
agobiao por el doló Bent double with the pain
chorreando por las seines Dripping from his temples
gotas de sangre y sour Drops of blood and sweat.
Y su mare de penita And his mother in anguish
destrosao er corazón Her heart broken.

—saeta, traditional2

Abrase la tierra Let the Earth open
Que no quió bibi! ’Cause I don’t want to live
Si mas en er mundo If in this world I never hear
la bos e mi hermano my brother’s voice again.
No la güerbo a oír

—siguiriya, traditional3

The conduct of Sustainable Diplomacy is founded on an intimate
understanding of the relationship a population has with its land,
its religious and cultural traditions, its ecological reality, and its

neighbors. These five factors encompass a wide spectrum of information
and cover a great many details. Much of this information cannot be gleaned
from books; it is acquired through conversation, observation, and participa-
tion in ritual practices with a willingness to authentically enter into people’s
lives. We can no longer rely on the information supplied by a few influential
people residing in capital cities in order to make policy decisions. We must
look for direction in villages, across the economic, ethnic, religious, geo-
graphic, gender, and racial spectrums. Often, our first clear understanding of
a people comes out of their folkloric traditions. Such traditions are rich with
history as it is told from the underside, reflecting the understandings,
moods, and outlooks of many ordinary and extraordinary people.

Flamenco music is defined by its rhythms and intended uses. While
many in the twenty-first century simply equate Flamenco with a music of
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dance, its roots are far more profound. Brought to Spain by the Roma, who
traveled through eastern Europe and northern Africa, Flamenco is rooted
in the experience of the most marginalized peoples of Spain, who melded
their musical traditions with those they encountered in their travels.
Muslim culture is among many that have affected what is considered to be
the quintessential musical expression of Spanish culture. Roma culture is
one of the many vital links that bridge Spanish and Moroccan culture. For
anyone who has spent time in both countries, the parallels are clear.
Flamenco is embraced by most Spaniards, European, and Roma, and is
considered to be among Spain’s most unique contributions to global artis-
tic culture. The words of Flamenco can often stand as expressions of the
voices of many ordinary Spaniards, with its remembrances of joy, loss,
hope, and despair. It is a living tradition that bridges cultures.

Flamenco is traditionally sung as a four line copla, repeated in different
ways throughout the song. The first passage above is a soleá, and is meant
to be sung without accompaniment. It is one of the root forms of true fla-
menco, and its mood can range from “tragic to frivolous.”4 In the soleá pre-
sented earlier, the theme of the difficulty of love is featured. Love is an
“uphill” proposition. Even at a high price, it remains a proposition worth
pursuing. The same could easily be said regarding the improvement of rela-
tions between the Spanish and Moroccan populations. True reconciliation
is never easy. It is an uphill battle that must be fought on a daily basis. Yet
it is a battle worth waging against racial prejudice, economic oppression,
religious exclusivity, and ecological destruction. Love of the land and all of
its people must now become the task taken up by both countries to ensure
their long-term mutual survival.

The second song presented is a sieta, a song that is often sung during Holy
Week during the procession of pasos, large floats that are carried through the
streets and present one of two figures. The first paso in the procession often
depicts a particular moment in the life of Jesus from the time he makes his
final entrance into Jerusalem until his resurrection. This paso of Jesus is then
followed by a paso carrying an image of Mary weeping, her arms held out as
if she is carrying a baby who is no longer there. A sieta is sung acapella at 
particular junctures in the procession, most often to Mary, but sometimes 
to Jesus. As the procession stops and everyone falls silent, a singer often
emerges on a balcony above the crowd to sing a haunting and passionate
lament. Among the many things that are striking about the sieta is that its
melody and cadence often mimic the call to prayer issued from a mosque. In
the sieta presented, the lament is for a woman who must watch her son die
a brutal and unjust death at the hands of a colonial power. The song could
just as easily be sung by a Moroccan woman whose son was lost at sea trying
to reach Europe. Then again, such a story speaks to the struggles of the
Spanish people, who were until very recently less than a “first-world” nation,
and whose young people struggled under foreign employ. This is one of many
instances where a religious story tells the story of those who relate it. It is a
story of mothers who have cried and sons and daughters who have suffered
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and died. In many flamenco lyrics, the distinction between the Virgin and
one’s own mother is blurred. Both are loved, both lament a loss, and both
elicit a passion that is without parallel.

The final copla is taken from a siguiriya, often one of the most tragic of
all flamenco songs. The siguiriya presented earlier is clearly mourning the
death of the author’s brother. Flamenco is highly personal. Yet flamenco
makes the private public. Sustainable Diplomacy must echo flamenco in
this regard. It must draw from personal and sometimes private realities the
truths that will change public policy. Distinctions appear to be widening
between those called brother or sister and those called “other.” The time
has come to fully lament the fact that many Moroccans and Spaniards fail
to see that they are brothers and sisters, despite the fact that they are only
separated by a small stretch of water. “Let the Earth open” sings the cantador.
Yes, let the Earth open, but not to swallow the mournful, but rather to
open their eyes to the reality of a fuller life. A life of connections made; a
life of solidarity. Let the Moroccan and let the Spaniard see again their
connections, their interdependencies, and the common hopes and fears.
Let Spaniards and Moroccans embrace the full meaning of the word
“respect”—one that is mutual, and one that looks again with new eyes
upon problems long unresolved.

The Common Ethical Principles: A Compendium
In the course of our examination of Moroccan–Spanish relations, we have
identified 14 common ethical principles that Christianity and Islam hold,
which have the potential to promote the resolution of political conflict
between Morocco and Spain. These principles are:

1. The human, the Earth, and all of its creatures are in a common, inter-
related ontological relationship.

2. The human is in an intimate, evolving, and dialogical relationship
with the Creator God. This relationship is shaped by human action
and the human’s ability to understand the meaning of responsibility
to greater Creation.

3. The human is in an intimate and evolving dialogical relationship with
human and nonhuman Creation.

4. The human is in possession of tremendous power vis-à-vis Creation,
bestowed by God’s very design.

5. There is a language within and expressed by Divine Creation.
6. We live precariously and temporarily between heaven and hell, both

of which can be reflected in earthly life depending on the path of
human action.

7. There is an axis mundi in God’s Creation, providing balance, wisdom,
cohesion, and logic to the biosphere. It can be seen and understood
by those who look for it and strive to interpret it.
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8. Creation was designed to support, feed, and heal all of its
inhabitants. When Creation fails to do this, it is due to human
selfishness, jealousy, and sinfulness.

9. Two of the most followed figures in human history, Muhammad and
Jesus, emerged from a Creation that they were called by God to
exegete for their adherents.

10. Offering hospitality to strangers is not optional: it is the responsi-
bility of all Christians and Muslims.

11. It is in encountering the one we call “other” that we recognize the
truth about ourselves, and our common Divine origin.

12. Offering sustenance to strangers can sometimes push us to the edge
of our comfort level. What we have not done before is often the
most difficult thing to do of all.

13. The world that humans inhabit and the realm of the Divine are
constantly intersecting, producing challenges, beauty and fear while
defying all expectations. The stranger we encounter could in fact be
God or an emissary of God.

14. Extending help to strangers is a concrete expression of practical
faith and solidarity, for today’s host does not know when he or she
will be forced to rely on the compassion of strangers tomorrow.
Conversely, those who are recipients of aid must also be people of
faith and be open to receiving what they are being offered.

These ethical principles are hardly the only ones Christianity and Islam
share. There are many more to identify and use in the course of promoting
conflict resolution. Determining how these principles are to be used is the
task of future practitioners of Sustainable Diplomacy. This much is clear:
the future of Spanish–Moroccan relations demands a different approach,
for as we shall see, the future of this relationship will set the tone for many
other larger arenas of cooperation and conflict.

The Future of Spanish–Moroccan Relations
In the context of EU–Maghrebi relations, the Spanish–Moroccan relationship
is pivotal. While Spain has been named as the EU’s first line of defense
against illegal immigration from the South, Morocco stands as the last
stage of a long journey many northern and sub-Saharan Africans have
made en route to attempting a crossing into Europe. Together, Morocco
and Spain comprise one of the most well-traveled geographic bridges in
the world. It is for this reason that the future of a large portion of human
migration into Europe is dependent upon closer ties and more coordi-
nated cooperation between Spain and Morocco.

However, Spain and Morocco are not simply a bridge between two
economies; they stand together as a repository of knowledge of an
intimate interchange between Africa and Europe that can be matched by
few if any other nations. For this reason, it is incumbent upon Spain and
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Morocco to work harder to resolve their differences, so that they may one
day be a model of cooperation for other European and African nations.
Therefore Spain and Morocco must strive to define what it means for two
such nations to stand on more equal footing, as they promote mutual
respect along with a higher level of political, cultural, commercial, and
ecological cooperation and exchange.

In the context of the North–South split, Morocco and Spain are among the
world’s most proximate players. Each country is defined by its continental
neighbors as a nation strongly impacted by its geographic nearness to
another continent. Morocco and Spain are in a position to build bridges
that few other countries could ever imagine. Circumstances such as
Europe’s low birthrate and North Africa’s growing population necessitate
new and bolder guidelines for future human migration. At the same time,
Morocco stands as one of Spain’s best opportunities to retain its identity
within the context of the EU. This is because Morocco is increasingly the
repository of sustainable knowledge that Spain is daily losing in its effort
to distance itself economically and culturally from the Two-Thirds World.
For these reasons, Spain and Morocco have an opportunity to redefine the
North–South split from being a theater of Northern patronage to a place
of real two-way exchange. Both could benefit from this type of relation-
ship. It is for the people of Spain and Morocco to recognize this fact and
act upon it.

In the context of Muslim–Christian relations, Spain and Morocco could one
day be leaders. The Spanish–Moroccan relationship has many advantages
not enjoyed by other nations. Each has conquered the other. Both share a
common genetic, geographic, and biological reality. It is therefore up to
the more progressive voices within each respective religious tradition to
use these commonalities as concrete building blocks to a deeper level of
mutual understanding and cooperation. The common ethical principles
presented in this book are only a beginning; there is so much more to 
build upon.

The Goals of Sustainable Diplomacy
Spain and Morocco must work together to build on the truth of Ecological
Realism. Only through seeing themselves as a common bioregion rather
than two separate nation-states will Morocco and Spain become ecologi-
cally sustainable. Both nations must concede the commonalities of their
respective Ecological Locations, and the subsequent common histories
their human and nonhuman populations share as a result. Looking at the
role the land has played in the lives of both populations will provide mul-
tiple opportunities to use religious traditions as the basis for cooperation
rather than conflict. Growing resource scarcity only heightens the neces-
sity of pursuing this direction. The relationship Spain is now forging with
the EU is new and in many ways uncharted. Spain’s multiple proximities to
Morocco necessitate that it remain open to deepening its partnership with

The Future of Sustainable Diplomacy 167

Wellman_06.qxd  2/7/04  7:12 AM  Page 167



Morocco even as it becomes more integrated into the EU. While the
foreign policy the EU is officially produced in Brussels, each member state
has retained significant latitude to chart its own diplomatic course. The
Ecological Footprint will be a critical tool in forming policy for both Spain
and Morocco. Such an approach must be embraced as a common currency
of survival and sustainability, just as the Euro has come to supplant the
traditional European monetary system.

Spain and Morocco must learn what it means to protect existing sustainable
communities while building new ones. As Larry Rasmussen has written,
“Earth’s treasures are not an unlimited resource but a one-time endow-
ment, essentially a closed system that must sustain itself or die.”5

Ecological Realism demands that Morocco and Spain make this realiza-
tion. This means that both Spain and Morocco must first move to support
sustainable communities that already exist, holding them up as models for
others and building on their wisdom. As Rasmussen has written, “the
Northern concept of ‘progress’ has failed.”6 Therefore, Morocco’s or
Spain’s economic salvation does not lie in mimicking the highly consump-
tive, sustainability-stealing models presented by many Northern nations.
Morocco and Spain must learn what it means to be sustainable in their
own bioregional context, letting the bio-capacity of their land and ocean
shares determine their mutual level of consumption. “Justice and equality
are central to establishing and maintaining sustainability.”7 For this reason,
Spain and Morocco must make the connection between ecological sus-
tainability and human rights. Both nations have been cited by Amnesty
International for their poor records regarding terms of imprisonment and
even torture.8 Correcting these patterns are only the first steps in
promoting truly sustainable communities in Morocco and Spain. They are
steps that must be taken sooner rather than later.

The normative guideposts of Sustainable Diplomacy are many. As
mentioned in chapter 1, the principal normative guideposts or framework
of Sustainable Diplomacy include the following: solidarity, participation,
sufficiency, equity, accountability, material simplicity, spiritual richness,
responsibility, and subsidiarity.9 Upon further examination, new guide-
posts have emerged and will continue to emerge. Among the new guide-
posts that have emerged from this text are mutuality, intimacy, spiritual
and material transformation, hospitality, respect,10 the embracing of the
“other,” and an absence of religious exclusivity. In time, more normative
guideposts will be added to Sustainable Diplomacy’s framework. Some will
be bioregionally specific, while others will be applicable across the
spectrum. Building on this list of markers will be the work of future
practitioners of Sustainable Diplomacy.

If Spain and Morocco are to become sustainable, they must do so
through building a common bioregional identity. This common identity can
provide the context for the freer flow of humans, knowledge, and goods. A
common bioregion also broadens the scale upon which one can draw
conclusions regarding the Ecological Footprint’s definition of “Fair
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Earthshares.” Were Spain and Morocco to share together the responsibility
of becoming sustainable for the long run, their chances for success 
would be greater. At the same time, traditional definitions of individual
state-to-state diplomacy would be subsumed by a more systemic,
multilevel manner of building ties. A bioregional approach opens more
room for the work of secular and religious organizations and communities,
including the NGOs, to broaden the Moroccan–Spanish dialogue to
include voices that have never before been heard at the policy making
level. Such dialogues would not be confined by the dictums of state-to-state
negotiation approaches, but instead they would work beside existing
channels to create a deeper, more multifaceted dialogue that better repre-
sents the entire population of each respective country. This is the task of
the practitioners of Sustainable Diplomacy, as informed by the goals of
Ecological Realism.

The Impediments of Implementing Sustainable Diplomacy
Moving from an anthropocentric, secularized state-to-state diplomacy to
the practice of a truly Sustainable Diplomacy will prove extraordinarily
difficult for a number of reasons. To begin with, one can never underesti-
mate the “cult” of the nation-state and its power to endure in the minds of
many populations. Nationalism is a card that is often played by world lead-
ers in an effort to conceal systemic inadequacies from the populations they
represent. Personal identities are often tied to artificially created national
identity, which may serve the purposes of a minority of people over that of
the majority of the population. Nationalism and national identities are
powerful tools that will not disappear in the short term, yet their long-
term erosion can likely be engineered by those who are consistent in their
advocacy of an eco-centric worldview. As resource scarcity increases, there
will be two clear paths to follow, and it will be to the practitioners of
Sustainable Diplomacy to make as many arguments as possible for turning
away from nationalism and turning toward the Earth.

The power of globalization is yet another potent phenomenon that under-
mines the construction of a Sustainable Diplomacy. In many respects, as
globalization extends itself, our monetary systems reflect less and less of
the reality that the Earth has a limited capacity to sustain the global
biosystem. It is not the interconnection of economic systems but the scale
and depth of globalization that undermines sustainability. The critical
notion of subsidiarity—a bulwark of sustainability—is lost when we
become dependent upon fruits, vegetables, or other products that are
grown or manufactured thousands of miles away. Sustainability requires us
once again to value local consumption of locally grown and manufactured
products whenever possible. At the very least, the petroleum currently
required to move goods and services on a globalized scale is a short-term
commodity, one that could be exhausted within decades. At the same time,
the pollution generated by such far-flung exchanges of goods and services

The Future of Sustainable Diplomacy 169

Wellman_06.qxd  2/7/04  7:12 AM  Page 169



is making a sizable contribution to the destruction of biosystems on which
all Earth’s inhabitants depend for survival. It is true that the systems of
communication pioneered by the architects of globalization could be used
to promote the undermining of many destructive practices. The experi-
ence of the Zapatistas in Chiapas, Mexico demonstrated the truth of this.
If the power of private economic interests to supplant the importance of
democratically elected and nondemocratically elected governments
continues to grow, the practitioners of Sustainable Diplomacy must be all
the more creative in their methods and approaches in combating these
trends. Strategies must be formed that can respond to actions taken by any
multinational economic actor, in spite of its ability to rapidly change its
identity and location.

Sustainable Diplomacy is also in many ways undermined by the growing
phenomenon of “tribalism” among many of the world’s peoples. It is through
tribalism that nation-states are broken down into even smaller pieces,
while long-held ethnic resentments, and in many cases outright conflicts,
are given free space to flourish.11 Many such movements express a very
clear self-understanding of their own Eco-Location coupled with a desire
to correct past and present injustices, but they often do so in an exclusivist
manner. Ecological Realism builds community by integrating individual
ethnic, religious, and cultural identities in a way that reveals the common-
alities that many groups share with other peoples in their respective biore-
gions. Ecological Realism does not demand that anyone abandon their
individual or group identities. For this reason, Ecological Location is a
critical component to assess situations on the ground, and invites people
to value and to tell their stories while building on existing sustainable
communities that have managed to cross anthropocentric boundaries.12

The lack of basic human rights in many nations, including Spain and
Morocco, diminishes the capacity of any population to conduct
Sustainable Diplomacy. While Amnesty International has recently taken
Spain to task for its often brutal treatment of immigrants and other non-
Europeans, Morocco is also a nation that still lacks many of the institu-
tional components required for democracy.13 Ecological and human justice
are intrinsically and inseparably linked. Ecological Realism embraces the
requirements for supporting truly sustainable communities, ones that
reject the growing gulf between the wealthy and the poor, the gross
inequalities between people of different races, religions, ethnicities, and
genders. As Rasmussen has noted, “any power that does not go to the
places where community and Creation are most obviously ruptured and
ruined is no power for healing at all.”14 Contributing to the support of sus-
tainable communities requires that we “regard all people not simply as
individuals, but as persons-in-community who require a living wage, real
health care, a clean environment and consumer protections.”15 For this rea-
son, practicing Sustainable Diplomacy means rejecting ecological racism
in all its forms, and imploring all communities to share equally the burden
of human pollution, along with the fruits of the biosphere.
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Ultimately, one of Sustainable Diplomacy’s greatest opponents is our
increasing collective inability to imagine a better, more egalitarian, and cooperative
international community. Many people have lost faith in both international
institutions and themselves to promote meaningful international coopera-
tion. This problem can be attributed to a number of factors, including a
growing number of international conflicts and the erosion of the power of
traditional institutions such as the United Nations to mediate conflict.
Current trends in U.S. foreign policy value unilateral action over transna-
tional cooperation. Simultaneously, globalization’s fruits are unequally
shared and have all but bypassed many two-thirds world nations, particu-
larly in sub-Saharan Africa. These trends have been exacerbated by many
in the North who seek separate means of survival, while those in the South
find themselves increasingly at the mercy of the fluctuations of the North’s
economic agendas. In the face of all these developments, the challenge to
have faith in the possibility of increased and nonexploitative North–South
cooperation is daunting. For this reason it is critical that we find new
sources of faith, or rediscover and reinterpret our faiths of old.

Fighting Against the Cross-Tradition Sins
Among our many challenges on the road to sustainability for both
Christians and Muslims is to face squarely our enormous individual and
collective capacity for ecological greed. This is particularly true in the
North, but is also a problem among those in the South who live in the same
manner as wealthy Northerners. Many unsustainable practices are
repeated again and again despite an intricate and intimate knowledge of
their ultimate result. From Spain’s fishing practices to the unwillingness of
the United States to ratify the Kyoto Protocol on climate change, we live
in an era where many have lost any sense of personal or collective shame.
On the contrary, it could be said that many nations, as well as individuals,
take great pride in their ability to consume natural resources well beyond
their Fair Earthshare. These same parties are often the first to recommend
the same practices to the so-called developing nations as the clear and
uncontested road to economic success and personal and collective fulfill-
ment. Sustainable Diplomacy, guided by the Ecological Footprint and the
religious traditions of the nations it engages, must strive to rouse within
the most gluttonous populations a sense of responsibility for their actions
and an awareness of their ultimate connection to nations and individuals
they have never personally met. This is a daunting task, but one that must
be taken up with vigor and creativity. Respect for Creation and the advan-
tages of such respect can be argued in both religious and secular terms.
Sustainable diplomats must be fluent in both languages if they are to be
successful.

While it is incumbent upon many to confront their own greed, equally
debilitating sins against sustainability are found in shortsightedness, willful
blindness, and calculated denial. One of the many effects of globalization on
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the world economy has been to link individual local labor practices,
production goals, and consumption patterns to shorter and shorter
regional, national, and international business cycles. Where 20 years ago
many would have considered true investment to be a long-term enterprise
spanning years, the Northern drive to link production patterns to quar-
terly earnings reports has served as a disincentive to sustainability. For
example, under such circumstances the clear cutting of trees often appears
to make more economic “logic” to the timber industry than a calculated
long-term selective cut. Fruits and vegetable harvests that were once tied
to seasons are now often produced year around by high-intensity nonsus-
tainable farming practices, which produce yellow and red peppers in win-
ter along with exhausted soil and diminished aquifers. What is
economically expedient is not necessarily ecologically intelligent; these are
the lessons of both the Ecological Footprint and Ecological Realism.
Central to maintaining such unsustainable practices is a willful blindness
to facts that are now a matter of public record. Thus, while many in the
economic North are working in anticipation of substantial new car sales in
China, we are simultaneously confronted by increasing signs of climate
change due in part to rising carbon monoxide emissions. On a grander
scale, the world population’s migration to urban areas creates a new type of
unsustainability: the mega-city. One need not go beyond the borders of the
United States to view this phenomenon. Los Angeles has not been self-
sustaining for years. It requires water and electricity from nearly half way
across the United States to meet its growing needs. It is only through a
collective, calculated denial that any country continues to support the
growth of such urban centers. Learning from the biosphere itself is to
practice a type of balance that precludes our current trends toward higher
and higher levels of urbanization. Ecological Realism requires that we see
our actions through to their physical end result, and not simply in terms of
the next quarterly report.

Just as greed and short-sightedness can undermine sustainability, so too
can egoism. While believing that one’s own community, region or nation is
special is not in and of itself harmful, stealing the sustainability of others
to maintain one’s own high levels of consumption is unacceptable. Egoism
in this regard is anticommunity and denies the already existing ties that
nations have made across bioregions. A new type of tangible solidarity
must be promoted whereby nations with large Ecological Footprints can
more easily come to place their feet in the shoes of others, and see the con-
nection between their own unnecessarily high levels of consumption and
the ecological and economic poverty of others. Our current state of affairs
calls for a new level of ecological literacy across the board, where the con-
nections between life in the Two-Thirds World and the so-called
Developed World is more compellingly presented. People in the North
and those who live a Northern lifestyle in the South must see that their
own survival is intrinsically connected to the survival of the more margin-
alized. This task can be accomplished in the presence or absence of
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egoism. This is because this task is most readily accomplished through a
calculated promotion of fear, which can trigger the survival instincts of
even the most gluttonous consumer. Those who promote Sustainable
Diplomacy must therefore not be afraid to act pragmatically. There are too
many people who must be awakened to the realities they will soon face,
and there is little time to always be polite.

To honor Creation is to honor one’s self along with all that is encom-
passed in the biosphere. The unwillingness to honor Creation is one of the
principal impediments to achieving sustainability. Honoring Creation
means respecting all of one’s neighbors, not simply those whom one likes.
Honoring Creation, therefore, includes a complete rejection of ecological
racism, the practice of dumping waste or housing hazardous materials in
the neighborhoods and lands of the marginalized. It also means that it is
completely unacceptable to force any human being to work in environ-
mentally hazardous conditions from which those in the dominant racial,
ethnic or religious group are exempted. Honoring Creation means living
within the bio-capacity of one’s own region and freely sharing with others
who cannot afford the technology that will make it possible for them to do
the same. Honoring Creation also means honoring nonhuman Creation,
which is most often without a voice in decision-making processes.
Honoring Creation means modeling human lifestyles in an Earth-centric
manner, mimicking in style, consumption levels and practices the inherent
balance that is contained in nonhuman Creation. Finally, honoring
Creation demands that the North abandon the egoism that prevents it
from seeing peoples in the South—particularly indigenous peoples—as
sources of great wisdom regarding how sustainable communities have
been made a reality.

If the North is to honor Creation as it has been described, many people
must abandon their unproven faith that either the market or technology will rescue
humanity from the results of its collective excesses, denial, greed, or short-
sightedness. Technology and the market have created extraordinary
things. To depose the false gods of technology and the market is not to
abandon them in a Luddite manner. Rather, the responsibility to locate,
promote, and learn from existing sustainable communities requires an
openness to a new relationship with other communities, along with a
clearer understanding of the uses and abuses of technology and the mar-
ket. Technology will clearly play a major role in building sustainability. The
manner in which technology is disseminated, however, cannot be based
solely on the economical profit motive, but must include an ecological
profit motive as well. Northern nations must come to see that it is in their
own self-interest to share many of their most sophisticated existing tech-
nologies with nations in the Two-Thirds World, so that they might avoid
the most ecologically damaging stages of industrialization. This will
require taking a chance on a different type of valuation. Diminishing one’s
own or someone else’s Ecological Footprint yields a tangible value to all
countries that money cannot match. Artificial capital must be seen as
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having less value than Earth capital. Current economic means of valuation
are ethically and ecologically inadequate. The value of Earth capital is
beginning to be recognized and accepted. In the future, the recognition of
the value of Earth capital will quite possibly increase and deepen. The
problem we will most likely face will be in terms of equitable accessibility
to resources.

The Cross-Traditional Ethical Principles
We have already named the common ethical principles held by Islam and
Christianity regarding Adam, the Two Trees, and Abraham and the
strangers, all of which can be used in promoting conflict resolution. Now
we draw from these specific stories some general principles that can be
applied under all circumstances and in all efforts to support a Sustainable
approach to Diplomacy. These principles include the following mandates.

We must strive to see and to know all of our real neighbors The practice of
living in a truly inclusive manner is something that eludes the average
human. Both Christianity and Islam were affected by the Greek proposi-
tion that the body and the soul were separate entities. In like manner,
followers of Christianity and Islam have adopted anthropocentric world-
views and anthropocentric cosmologies that separate humankind from the
planet. Turning to Earth requires a turning away from the arrogant
assumption that the human is the crown of Creation. This is a difficult
proposition for both Christians and Muslims. For too long, the dominant
interpretations of both faiths and their Creation stories have placed
humanity at the center of all, and relegated greater Creation (including
countless marginalized humans) to the status of material to be used for
human gain. This is an ontological lie, and it must be unmasked as quickly
as possible if humankind is to survive. Our neighbors are all humans, for all
humans are created by God. Our neighbors are also found in the Divinely
created nonhuman world, which teems with life whose true value we barely
recognize. “The well-being of Earth is primary. Human well-being is deriv-
ative,” writes Brian Swimme and Thomas Berry.16 This is one of the most
difficult lessons of all for humans to grasp. Egoism, greed, narcissism, and
denial prevent this truth from being realized. Such sins are committed by
Christians and Muslims alike. Now is the time to seek forgiveness and
change our collective behaviors. Our individual motivations for change are
less important than the collective change itself. This is because our time to
change is regretfully limited. Practitioners of Sustainable Diplomacy must
be teachers of true sustainability, a sustainability modeled on Earth’s own
patterns and capacities. Appeals to religious norms can be highly useful in
this undertaking, for religious norms offer language familiar to the cultures
that produced them. The simple human desire to survive will also be very
useful as well.
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We must share equally with all of our neighbors Such a goal cannot only be
accomplished through isolated individual action, though such action
should not be undervalued. Rather, we must strive to work together in
existing communities as teams whose goal is to live within the current Fair
Earthshare of 2.1 ha/cap. Such a goal will require a coordinated response
that will begin in small communities and move outward. Living in this
manner must be presented as living out a moral norm, one that shows tan-
gible concern for future generations, for the generations to come must
always be numbered among our neighbors. For this reason, the three
following acts should be understood as sin:

1. The refusal to act as responsible representatives of God [imago
dei/khalifatullah] who value the lives and well-being of all other
members of Creation.

2. The injustice of grabbing more than one’s due.
3. The arrogance of treating the Earth and its inhabitants as property at

one’s disposal.17

Sharing equally with our present and future neighbors will be particularly
hard in the economic North, where immediate, individual privilege is
often valued over long-term collective well-being. We must therefore try
to concretely visualize a day when someone would be ashamed to be seen
driving an SUV in public. Public policy is worthless if it does not filter
down to individual lifestyles. Who then will be the models of this new sus-
tainability? Who will teach people how to live a different way? Who will
help people make the connections between their current lifestyles and the
possibilities that will be closed to future generations if more people do not
change? One source of leadership must come from religious institutions
that already exist. Within the bodies of institutions that are committed to
sustainability, leaders must emerge who are willing to speak out and to
admit that past interpretations of religious tradition and Scripture have
helped to create the problem we now must fight. In many respects, this
will require significant reform of many political and religious institutions.
We need new Earth-centric interpreters of the Bible and the Qur’an, who
are interested and capable of communicating with broad cross-sections of
the population. Muslim and Christian leaders in both the political and reli-
gious sectors must be open to learning from other faiths as well as their
secular brothers and sisters, and to valuing their insights and advice.

In addition, many in the North and in the South would do well to heed
the wisdom of the indigenous peoples of their bioregion, for they are often
the most significant repositories of wisdom capable of very clearly map-
ping out the contours of sustainability. In Spain, this could mean looking
to the Basques in a new and more positive light. In Morocco, honoring the
indigenous and asking for help would mean to redefine Arab Morocco’s
relationship with Morocco’s Imazighn community. Now is the time to
learn how to ask indigenous peoples, among the most marginalized
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peoples in the world, for help. This will mean different things in different
regions. One thing is true—this type of change will require many things
from those in power: the ability to admit past and current transgressions
against indigenous peoples, the willingness to offer sincere contrition and
reparations, and the openness to learn from those who have been made to
be the human “throw-aways” of “modern” society. Everything depends on
how seriously we intend to become collectively sustainable in our prac-
tices. Sharing must no longer be limited to an “inner-tribal” practice. It
must recognize the reality of bioregions and the connections that exist
among all the people who live in them. Ultimately, we must grapple with
the necessity for bioregions to cooperate on an even broader, global level.
We are connected to people we have never even met, many of whom we
have treated horrifically. We will never grasp the true meaning of “neigh-
bor” until we concede this fact.

To truly share with our neighbors is to share everything. Such sharing
includes recognizing that “healing begins in mercy, where God’s own
strength is tapped . . . Sustainable communities . . . are therefore found in
entering into the predicaments of those who suffer, for compassion (suf-
fering with) is the passion of life itself.”18 This is a powerful definition 
of true solidarity. Those who live in the economic North must learn that
writing a check is not enough. We must put our bodies on the line in the
fight to realize a truly lasting form of sustainable existence. We must learn
from existing communities who practice such solidarity. Until humans,
particularly in the North, are able to see that their survival is dependent
upon the very people they have marginalized, long-term sustainability will
remain nothing but a dream.

In fighting for sustainability, we must honor each other’s lands and faith traditions
This means working toward an end to exclusionary claims to salvation on
the part of one faith tradition over all others. Religious tolerance is not
enough to secure sustainability. Nothing less than real inclusion and full
respect will suffice. This means that members of all religious traditions
must make a public confession that no one faith has cornered the market
on the truth concerning God, humanity, or greater Creation. Instead, we
must come to acknowledge that each faith holds sacred truths that deserve
honor, respect, and study. No one can underestimate the difficulty of mak-
ing such a confession for any member of any faith tradition. Yet our fears
cannot prevent us from moving in new directions. Honoring the land of
another people is a good place to begin such work. Honoring land is a tan-
gible good that accomplishes more than any set of words ever will. By not
stealing your neighbor’s land, by not depleting their natural resources, and
by honoring the people of another nation-state, you are honoring the land.
These are among the first steps toward living in a common bioregion.
Those religious and secular individuals who practice these disciplines must
be lifted up in the construction of public policy, in the reformation of
religious institutions, and in the gathering of persuasive political and
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economic power potent enough to inspire the even most egregious
ecological transgressors to change their practices.

The work ahead is enormous. Considering its scope and its true ramifi-
cations can be overwhelming. Yet the work of supporting sustainable
communities must be based on the above principles as we struggle to build
bulwarks against the excesses of globalization. The increasing dominance of the
neoliberal model of economics need not be a phenomenon that controls
all areas of the globe. Creative efforts by individual communities, such as
the ones in Chiapas, Mexico have shown that people can successfully fight
against being “developed to death.”19 How people choose to work to
reclaim the right to produce their own goods in their own regions must be
taken on in a case-by-case manner. Some very simple approaches must be
revisited, such as planting whenever possible one’s own vegetable garden,
or planting a garden together as a community. People need to spend more
time talking to the elders of their communities, and learning how they pro-
vided for themselves before it was possible to purchase all of the goods
that are currently on the market. At the same time, working to provide for
one’s self is not a call for xenophobic economic policies; rather it is a call
to diminish our consumption of fossil fuels by seeing what can be pro-
duced in one’s own bioregion, while working to form stronger trade
alliances with communities in the closest proximity to one’s own. For this
reason, room must ultimately be made for systemic responses—ones that
reflect the possibility of substantive changes in national and transnational
energy policies that draw their inspiration from practices being used on
the ground. Eating fruit, vegetables, or even meat should not entail burn-
ing the amount of petroleum that is now being consumed. We can do much
better than we are doing now.

At the end of the day, we must come to believe that all of these proposals are possi-
ble to carry out, even when others do not Our collective ecological circum-
stances are calling each one of us to a new level of faith, in our
understanding of the Divine, of ourselves, of our neighbors, and of the
biosphere. For this reason we must see that religion is not a disembodied
set of beliefs or ritual but is in fact something that emerges from the lives
of real people. Our faith traditions challenge us to see beyond the limita-
tions of our individual imaginations, as well as our economic, political, and
geographic circumstances. Anyone has the right to choose to be in league
with a Creator God capable of making an entire universe. Everyone has
the right to be an advocate for the sustainability of the biosphere. It
is through such expressions of faith through action that we can become open
to learning how to preserve and sustain the Creation we have been given
the privilege of being born into. It is through faith that we can see the
biosphere with new eyes and see ourselves as an interdependent part of its
makeup. Such faith is not an exclusivist privilege, limited to any one reli-
gious tradition. Theology that claims an exclusive means to salvation must
be rejected as unsustainable. The faith we are given begins with our
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specific ecological location, but it is not limited to any one place or any one
people. Our faiths must ultimately be judged by the degree to which they
call us to preserve the integrity of the biosphere. This is the earthly arbiter
of our own tradition’s efficacy. We cannot be afraid to imagine what we
have not yet seen. The God of the Bible and the God of the Qur’an is the
God of possibility. It is therefore up to us to remember who we are, where
we live, and what we have been called to do. If Muslims and Christians
choose to work together to preserve the Creation they claim to believe in,
there is little they cannot accomplish, for together they make up over half
of the world’s population.

The Questions That Remain
There are a number of questions that persist in the wake of this study. It is
the ultimate aim of this book to act as an invitation to others to take what
has been presented here and push it further. While there are clearly more
questions remaining than can be effectively posed at this time, there are a
few that stand out and deserve special attention.

What is the real role of religion in international affairs? The Johnston and
Sampson book Religion, the Missing Dimension of Statecraft is clearly a water-
shed text. Nonetheless, the role that religion can play in future efforts at
conflict resolution continues to be defined.20 One difficulty is that there
are still too few voices in the discipline of international relations that are
willing to pick up where Johnston and Sampson left off. Despite the
paucity of such voices, one thing appears clear: religion’s primary role in
the conduct of diplomacy is as a descriptive tool. Without considering the
religious dimension of what is unfolding on the ground, those who form
policy risk working from a position of blindness as to the modern motiva-
tions, the full history, and the authentic predispositions of the populations
they hope to impact. What religions and the religious cultures produce
cannot be separated from the people whom diplomats represent, anymore
than the people can be separated from the land they inhabit.

If we accept that religion is first and foremost a descriptive means in the
formation of diplomatic policy, then we must also entertain the strong
possibility that it can be a predictive tool. Future diplomats must therefore
consider both the dominant and marginalized religious beliefs and practices
of a people when forming long-reaching policy. As was noted in chapter 1,
such a practice holds the potential to save many a nation from the poten-
tial embarrassment that accompanies the assumption that all actors of
importance are secular. Foreign policy often deals with people who are
more foreign than many in the diplomatic community are willing to admit.
The assumption that all leaders and their populations are secular and
guided by Northern assumptions is no longer viable, nor was it ever. Even
when considering what appears to be an increasingly secular North, a
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religious analysis remains critical for understanding the fuller picture.
Ultimately, the role of religion in international relations theory and
practice is an unfolding phenomenon. For this reason, future scholars and
practitioners of diplomacy would be well advised to ally themselves with
experts in the fields of religion, ethics, anthropology, and environmental
science if they intend their work to retain relevance. The rules of engage-
ment have changed forever, and it is time that the discipline of interna-
tional relations reflected this fact.

Despite all these claims, many will question how effective the use of
religious analysis could be in countries whose populations are thought to
be largely “secular.” Perhaps one should answer such a question with
another question: is it possible for a country to truly be secular? In western
Europe, it is not debatable that the core religious institutions that have
long dominated the landscape are waning in their importance. Yet, despite
this phenomenon, religion remains a highly potent prescriptive tool. The
language of custom, of culture, and of ethics often remains rooted in what
was the active religious tradition of a country and its people, long after its
traditional religious institutions have fallen into disrepair as living com-
munities. At the same time, secularism has not prevailed in every corner of
any country. Smaller religious communities either as worshippers and/or
activists, have retained vitality despite larger trends while new communi-
ties have emerged. Religion as it is practiced is constantly evolving. The
fact that it is not necessarily evolving in predictable, traditional ways does
not diminish its political importance and cultural potency. For this reason,
diplomacy must also evolve to include a religious analysis among the cen-
tral forms of describing the circumstances of a population, a nation-state,
or bioregion. Thus, the role of religion can only be ignored at the risk of
failing to grasp what is occurring on the ground in any location.

How do we move beyond religious exclusivism? Many religions’ traditional
claims to being the sole source of human salvation are among the most dif-
ficult barriers to achieving a deep level of cooperation between popula-
tions of different religious faiths. Christianity and Islam are the best
demonstration of this truth. While many prefer to avoid this topic, the
goal of long-term cooperation among individuals and communities of dif-
ferent faiths demands that this conflict be addressed directly.

Religious pluralism is both an opportunity and a challenge. When peo-
ple of different faiths come together, there are always new opportunities
for all sides to see the Divine in a different light. There is the possibility to
engage in new forms of exegesis, with those of other traditions and other
life experiences, with familiar texts and new ones. Regretfully, many such
gatherings ignore difference and focus solely on commonalities. While
such an approach can be productive in the short term, to expand existing
relationships requires an examination of contradictory claims. Tolerance
does not equal respect. Respect can only be earned as trust deepens.
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What is the role of science versus the role of human self-restraint? While it is
clear that many technologies have facilitated critical advances in such
areas as agriculture, medicine, and education, it is also clear that science
alone will not fortify, preserve, or create sustainable communities. The
individual human often makes choices that undermine sustainability.
Many in the human community believe that technology will save the bios-
phere. Still others believe that people should learn to turn off the lights
when they leave a room, recycle glass, paper and metal, use public trans-
portation, learn from those who are already live sustainably, and choose to
use renewable resources. In many cases poor individual human choices still
remain the greatest impediment to lasting sustainability. Science will not
create a new more sustainable human. Individuals and collective commu-
nities must choose sustainability over greed, fear, and habit. How more
sustainable human practices are to be brought about remains the subject
of much debate.

What can help bring about the acceptance of the new currency of Ecological
Realism? Many people remain convinced of the truth of traditional
Realism, and much evidence supports this conclusion. In too many inter-
national agreements, weaker countries are forced to appease the wealthier
ones or find their proposals made redundant. Traditionalism is also forti-
fied by the false belief that the biosphere is in no real danger. For many in
the “industrialized world” climate change and ozone holes are merely the
concern of those who wish to diminish the efficacy of a free market global
economy. Such “bad news” is labeled “false news,” and allows many to
rationalize their continued reliance on unsustainable practices.

Ecological Realism must become the new currency of an Earth
economy that reflects real Earth value and the finite state of our collective
natural resources. By using the Ecological Footprint as a measuring stick,
any nation can begin to learn what it has and what it does not have to work
with. This knowledge could become a cornerstone of public education and
discourse with each individual household and community calculating its
own Ecological Footprint. And just as the Euro was once an abstract cur-
rency, so too could Ecological Realism and the Ecological Footprint
become prominent in future economic and political policy. For just as the
Euro is regulated in Brussels and in Bonn, so too could Ecological Realism
guide the decisions made by regulatory bodies. The first changes must
come from individual communities, and then move to regional, national,
and bioregional areas. Not so long ago, few believed that the currency of
the EU could replace the centuries-old currencies of historical western
Europe. Today it is an accepted fact. We need to have more faith that other
even greater changes could take place in any corner of the world.

How can we lessen the tendency of the North to steal others’ sustainability? This is
a very difficult question to answer. In a free market economy, almost
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everything carries an artificial monetary price. Those who can meet the price
can control any commodity within their grasp. Many industrialized nations
have approached climate negotiations with the intention of purchasing the
right to pollute from “less developed nations.” The capital involved is not
insignificant, and thus those on the economic margins are sorely tempted to
trade their own clean air for a shot at rapid industrialization funded by the
North. Somewhere, more people will eventually have to say “no” to the
North’s requests. As in Chiapas, more and more people in the South are com-
ing to the realization that their economies are no longer under their own con-
trol. On the road to Ecological Realism this is an important realization to
acquire. Southern nations who have changed their crops to suit the needs of
their Northern clients are finding it more and more difficult to feed them-
selves. More people need to make this connection. When they do, changes
that will have been previously inconceivable could become possible. All
participants in a systemic diplomacy can come to the aid of countries who
have become manufacturing and agricultural platforms for the North, and
promote a return to more sustainable practices. Religious and secular
NGOs can be one source of such advocacy. Dynamic national leaders can
also play an important role. Northern control of Southern human and non-
human resources is not necessarily permanent. Communities that repre-
sent religious Earth-centered traditions can provide a spiritual foundation
that economic incentives lack. All of these actors working together could
link ecological colonialism clearly and publicly to more traditional and
reviled forms of colonialism. Such a multilevel strategy is crucial if current
unsustainable practices are to be rejected by the affected populations.

Could the North learn to allow the South to share true ecological leadership, or
perhaps even allow the South to lead the North to a more sustainable future?
Such a proposition turns many time-honored traditions upside down. The
economic North has long been accustomed to determining the rules of
engagement and leading countries whose economies are unable to com-
pete on Northern terms. Yet the wisdom required to enact long-term sus-
tainability may not be found in the North. This is an argument articulated
by Vandana Shiva and many other Southern thinkers.21 At times, it appears
that the arrogance of many Northern countries would preclude real eco-
logical collaboration across the North–South split. Many in the North are
comfortable with the fact that they have discarded centuries of ecological
learning because such practices are seen as no longer meshing with the
structure of a neoliberal economy. Still, there are many individuals in the
North who part company with current Northern governmental and cor-
porate leadership. These are the advocates of cultivating alternative energy
sources, organic farming, local production for local consumption, and 
anti-sweat shop labor movements, among others. There is a lively amount
of communication across the North–South split with the common goal
of lessening our collective destruction of the human and nonhuman
environment while promoting sustainability.

The Future of Sustainable Diplomacy 181

Wellman_06.qxd  2/7/04  7:12 AM  Page 181



Ultimately, long-term progress can only be made if those in the
economic North—particularly the United States, the EU, and Japan—
concede that they are responsible for an inordinate amount of the bios-
phere’s destruction. To appreciate the wisdom of existing sustainable
communities will require an openness and a willingness to learn from oth-
ers that the North has rarely demonstrated since before the expulsion of
the Muslims from Spain in 1492. Today, more and more Northern histori-
ans will concede that were it not for the Muslims in Europe, many
Northern advances in architecture, agriculture, medicine, philosophy, and
mathematics would have been long delayed, or perhaps never occurred.
What some historians are willing to admit, however, is not yet reflected in
modern public policy. Learning to be the student when one has for so long
played the role of master is very difficult. The most creative advocates of
sustainability on both sides of the North–South split are called upon to
determine how this transition could be made.

What does sustainability mean in an increasingly globalized world? According
to the Christian theologian Julio de Santa Ana, “the socialized relation-
ships which globalization favors are those which are often ‘virtual’ and less
personal.”22 Thus, according to de Santa Ana, globalization “endangers
community life by threatening people’s relationships with their own cul-
tures.”23 While such developments must clearly be resisted, globalization
will not disappear anytime soon. Thus, the challenge of maintaining exist-
ing sustainable communities while building and expanding new ones must
take place within the context of globalization itself. In this light, Julio de
Santa Ana correctly acknowledges that one of the most important fights to
change current consumption patterns will take place among the compla-
cent and comfortable who “passively allow the market to assume the prop-
erties and dimensions of God in their imaginations and their behavior.”24

In many modern cultures, wealth is a sign of the grace of God. Be it
overt or implied, it is this type of theology that must be directly taken on
if the negative effects of globalization are to be undermined. The Muslim
theologian Farid Esack speaks eloquently to this point when he writes:

This same text [Sura 5, known as Al-Ma’idah] links these notions of being
God’s favorites to their socio-economic implications and suggests that this
sense of having an exclusive share of God’s dominion leads to greater unwill-
ingness to share wealth with others: “Have they perchance a share in Allah’s
dominion?” the Qur’an asks, and then asserts: “But [if they had] lo, they
would not give to other people as much as [would fill] the groove of a date
stone!”25 (An-Nisa’ 4:53)

Esack has hit on the same point articulated by de Santa Ana: those who
have benefited the most from a globalized system will be the least likely to
recognize the plight of those who have been left behind. An inherent
theology of wealth implies that economic exclusion is the will of God.
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Such an implied theology and eschatology must be discredited by the
proponents of sustainability, with a more inclusive understanding of God
and an entirely different definition of grace. Only truly inclusive and clearly
articulated antiexclusionary theologies will help to fortify the foundations
of sustainable communities. Sustainable diplomats must therefore be will-
ing to turn perceptions on their head; naming greed and disgrace to be what
many now call grace, while fighting all efforts to theologically or economi-
cally exclude those who live on the margins.

A New Call to Pilgrimage: Living Between the Two Trees
One of the most potent metaphors to describe current Muslim–Christian
relations worldwide comes from the Muslim description of the Tree of
Being as it was articulated by Ibn al-’Arabi. As Ibn al-’Arabi noted, we live
between the fruits of the heavenly Tree of Being growing downward
toward Earth and the fruits of its infernal upright counterpart. We live and
make all of our most crucial decisions in this saeculum, or intersection
between life as God has imagined it for us, and the hell that we daily invite
into our lives and the lives of others. From which fruits will we eat from?
Which will we offer our neighbor? Which will we export for an earthly
profit? We are affected by what everyone eats. It changes our perception
of everything—who we are, where we live, and the range of choices avail-
able to us. If we look upon the biosphere’s current circumstances and truly
believe that we are powerless to change anything of importance, what has
become of our imaginations? Perhaps Julio de Santa Ana was correct when
he wrote that we have made the market itself our God.26 If we retain this
perception, then we are powerless over the future of the biosphere.

The time that we live within the confines of the saeculum is inherently
limited. Our time to change is even more limited. Now is the time to
choose to see the connections to which we have been collectively blind—
connections between people who live on either side of a human-made bor-
der, connections between people of different races and ethnicities,
connections between people of different faiths, and connections between
people of different levels of economic privilege and plight. The Sustainable
diplomat must always be on the lookout for leveling influences, and collect
a working transnational vocabulary from existing conversations. The
Ecological Footprint is one excellent example of this. Recognition of new
definitions of what it means to be a neighbor and to have neighbors can be
realized through understanding the reality of bioregions, of genetic histo-
ries that transcend political borders, and through holding up the many
common ethical principles different faith traditions hold to be true.

It would be delusional to claim that any of the above-mentioned
changes will be easily realized. They fly in the face of how we currently
understand most of our earthly realities. We are surrounded by circum-
stances, voices, beliefs, and systems that tell us that change is not within
our grasp, or worse—that it is not even logical to contemplate. This is why
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we must celebrate those who are making changes despite any of these
messages. Such changes may be small, from a Northern neighbor who sold
her car and now rides the bus, to a Southern congregation who builds a
church where the worshippers are joined under the same roof as the
animals that sustain them. We must be diligent in always looking for new,
creative models of sustainability. We must resist being disempowered by
our governments, our employers, our lack of employment, our poverty, and
the poverty of spirit found in so many who are economically rich.

Taking up a New Pilgrimage Together
Now is the time to reconsider one of the most time-honored rituals in
both popular Christianity and Islam: the pilgrimage. This is because a pil-
grimage is not merely a journey in search of a goal. A pilgrimage is every bit
as much about what happens on the road, whom we encounter, whom we
help, and who helps us. It is on this road that we encounter God, whether
it is within the sea of Muslim humanity that annually makes the Hajj to
Mecca, or the smallest Christian pilgrimage that is mounted in order to
ask a virgin or a saint to intercede on someone’s behalf—to talk to God
together and raise our voices higher than we are able to do so alone.

The Christian and Muslim pilgrimages must merge. Somehow, together
the Christians of Spain and the Muslims of Morocco must honor the salihs
who honor the Earth. Somehow, together the people from both sides of the
Strait must attend a mousem.27 Somehow, together the Christians of Spain
and the Muslims of Morocco must join in a romeria, and seek the assistance
of a virgin or a saint who honors the Earth.28 These are the rituals as they
are practiced, as they have emerged from the lives of real people. These are
rituals that have retained meaning for centuries despite the ebb and flow of
official Christian and Muslim doctrine. Many of these pilgrimages end in a
feast, where there is food for everyone who chooses to come. It is in the
feast that we recognize our true companions, a word that in its Latin roots
means “those with whom we share bread.” We must do everything in our
power to persuade all our neighbors to come, to sit, and to eat together. At
the same time, we must do our utmost to visualize a Muslim salih and a
Christian saint walking together. We must set aside conventional expecta-
tions, and try to imagine what they would say to one other.

The best diplomats can find a seat at the table for all participants, at a
table that is inviting to everyone. Activist Christians and Muslims who
work for Muslim–Christian reconciliation must now decide how to issue
credible, mutual invitations. Practitioners of Sustainable Diplomacy will
want to have a seat at this envisioned table: to listen, to learn, and to share
everything they can bring to the meal. This is the goal of Sustainable
Diplomacy—each side desiring that the other eat at its table as an honored
guest, who in turn honors the host.

If we are truly creative, the talk of shared meals need not be relegated
to the metaphorical level. In fact, individual exchanges such as those
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described have already taken place. They are models to be learned from
and built upon. Invitations to eat at a common table must be made again
and again until they are accepted as sincere. Sustainable communities eat
together on a regular basis, because everyone must eat. The generosity
embodied at the core of Christianity and Islam make such an exchange
conceivable. The future of the biosphere, our common future, makes such
a meal vital and necessary.

The Common Ground Beneath Our Feet
Recognizing our common biosphere is central to perceiving our common
future. No one nation can secure clean air for itself without the coopera-
tion of its neighbors. The quality and level of the cooperation required for
such a project cannot be secured through military or economic intimida-
tion. It will require popular movements that result in decisions by the
majority of a population. Underground aquifers do not respect political
borders. The reality of our mutual growing resource scarcities coupled
with our growing pollution levels requires us to approach diplomacy in
new and creative ways. In many cases, the land itself provides a means and
a vocabulary that cuts across multiple divisions that separate human
communities.

In the midst of our ecological crises, faith traditions that have emerged
from the land can become revitalized. Supported by those who have kept
faith traditions alive, practitioners of diplomacy have access to a living gift
in the form of multiple insights into the lives of the people they hope to
reconcile. There are new languages to learn and to use in conducting a
diplomacy that is recognizable not only to leaders, but to the populations
they represent. No diplomacy will be truly sustainable if it is not acknowl-
edged as intelligible and valuable by general populations. Only general
populations choosing to work together can make bioregions into political,
economic, and social realities. Such a radical change regarding popular
perceptions of bioregions cannot be simply declared from above. The
ability to perceive bioregions as viable entities can only emerge from the
lands and the faiths of the people who inhabit them.

Sustainable Diplomacy and Its Required Evolution
This book can only hint at the work ahead. Alone, it is simply a challenge
to others to push further the concepts of Ecological Realism and
Sustainable Diplomacy, determining for themselves what these terms
mean in their own particular contexts. It is clear that the concepts of
Ecological Realism and Sustainable Diplomacy must constantly evolve if
they are to become and remain meaningful contributions to constructing
a truly systemic diplomacy.

A sustainable future will require thinking further outside of the box
than ever before. We must visualize a reality beyond the single 
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nation-state. We must imagine a world where many more people take the
concept of “Fair Earthshares” seriously. While we live in a postcolonial
world in the traditional sense of the world “colonial,” we must now
confront the new colonialisms that often travel under the banner of our
“inevitably and fully globalized” economies. Now we must confront
ecological colonialism in a world of tremendous ecological illiteracy—its
practitioners as well as those they have colonized. Current and future
discourses must grapple with the successes and failures of those who seek
independence from this cycle.

“There is a mountain between us,” sings the Imazighn musician. It can
be a mountain that separates, or a mountain that connects. All of us must
open our eyes to the tools that Creation itself has provided for the task of
promoting cooperation across borders. Those who seek change must enter
into a deep willingness to learn from unconventional sources—from the
land, and from people who do not share their faith, their race, their
economic or political status, or even their hemisphere. The evolution of
Sustainable Diplomacy requires turning the world as we know it on its
head, and coming to realize that sweeping changes are not to be feared, but
in fact embraced.
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Appendix: Ecological

Location Interview

Questions
1

Interview#___________ Date:___________ Location: ___________
Name:
Age:
Gender:
Ethnicity:
Occupation:
Economic Class:
Level of Education:
City of Birth:
City of Residence:
Marital Status:
Additional Observations:

1. How long have you lived here? Where is your family from? Have the people in
your family moved many times or stayed in the same place?

2. Why do you live in this village/city/region? Would you like to move? Where
would you move if you were able? What would you miss if you moved?

3. What does it mean to you to live in a city/in a village/in a rural area? What do
you like about the living in such a place?

4. Outside of your home, where is your favorite place to go/spend time? What is
most beautiful to you in this village/city/region? Why?

5. Do you grow/raise the food that you eat? Where does it come from? Do you
know how to raise vegetables and/or animals? Who taught you these skills? 
If you do not know how to do these things, who was the last person in your 
family who did such things? If you buy your food in the market, do you know
where it comes from?

6. Outside of your family, what are the two or three most important groups of
people in your life? What are the common interests which hold these groups
of people together?

7. When you hear the word “land,” or particularly the phrase “the land of
Morocco/Spain,”2 what images come to mind for you?

8. In your opinion, what is the most important animal that comes from your
region? Plant? Tree? Why?

9. How do you feel connected to the land where you live? What is this connec-
tion made of? Do you own any land? Where is it?

10. Is your work connected to the land? How is this so/not so? How is your life
affected if the rains do not come?
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11. What do you see as your role in working for a good future for the next genera-
tion? Do you see their future as being connected to the health of the land? How
is this so?

12. What do you think the land here was like when only the Imazighn/Iberians3

lived here? What happened to the land when people came here from other
places?

13. What do your religious and/or cultural traditions teach you about the origin of
the land/Creation? Where did you learn about these traditions? Did you or will
you teach these stories to your children? What do your religious and/or cultural
traditions teach you about your connection to the land and other living 
creatures? Do you have special responsibilities regarding Creation because of
your religious tradition? What are they?

14. In your religious tradition, is there a particular way of speaking about the
beauty and holiness of the land? Is there a specific way in which you under-
stand God’s work in Creation? What do people say in your community? 
How do you speak of the blessings that come to you from the land?

15. What do you see as your connection, if any, to the people living in
Spain/Morocco?4 What are your biggest differences? Would you like to go to
Spain/Morocco?4 Why? What do you think are the most important things to
do to improve Morocco and Spain’s relationship? When you answer this last
question, imagine that you are José Maria Aznar or Mohammed VI, and you
had their authority.5
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the Saint: Power and Authority in Moroccan Sufism (Austin: University of
Texas Press, 1998). It should also be noted that the use of the term “caliph”
(meaning “deputy,” “successor,” or “replacement”) originally referred to
the four men who led the Islamic Umma after the death of the Prophet.
The term “Sultan,” on the other hand, is defined by Henry Munson as
being “authority” or “government.” Despite the decided difference in the
meaning of these two terms, many sultans have claimed for themselves the
title of caliph or khalifa, in an effort to link themselves to the family of the
Prophet and/or claim religious importance beyond their original scope of
influence. See Henry Munson, Religion and Power in Morocco, 37–39.

186. Vincent Cornell holds that the claim of the existence of a Maraboutic 
crisis is in and of itself specious. He argues that the simple presence of Sufi
activism does not in and of itself comprise a challenge to any sultan’s rule.
Rather, those painted with the brush of rebellion were in fact doing their
utmost to preserve Islam in Morocco. Cornell states, “Once again, the role
of the saint appears to be of a different order than that of the sage or 
spiritual master. As both imam and salih, the Moroccan saint of the early
modern period was more than just a teacher or a mystic. Instead, he sym-
bolized all aspects of the Muhammadan paradigm. As a spiritual master, he
imitated the prophet Muhammad as an interpreter of religion and a model
of piety; as a salih, he imitated Muhammad as a social critic and a friend of
the poor; as an imam, he imitated Muhammad as a leader of the people. In
the Jazulite model of sainthood as summarized in the doctrine of at-tariqa
al-Muhammadiyya, Moroccan shaykhs found a means to manifest both
the social and the religious dimension of the prophetic archetype in a 
single persona. This is what made them so influential in political affairs.
For the shaykhs of the Jazuliyya, the involvement of saints and Sufis in the
political conflicts of the time was no ‘maraboutic crisis’ motivated by a
desire for personal gain. Instead, these exemplars of the prophetic
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Inheritance stepped into a preexisting leadership vacuum and did their
best to preserve the integrity of Muslim society according to the dictates
of their calling.” See Cornell, Realm of the Saint, 233.

187. For a position that affirms the possible existence of the Maraboutic Crisis,
see Eickelman, Moroccan Islam, 15–29.

188. Laroui, A History of the Maghrib, 245–246.
189. Tamazight and Tachelhite are today two of the most prominent Imazighn

languages spoken in Morocco.
190. Laroui, A History of the Maghrib, 253. In some cases, such a system bene-

fited the general population, but in many instances it did not, as in the
case of the sugar trade between England and Chefchaouen. Ibid., 257.

191. This account contradicts many accounts offered by colonialist historians,
who hold that the products of Morocco, apart from wheat, were not in
great demand in the North. See Cornell, “Socioeconomic Dimensions of
the Reconquista and Jihad in Morocco,” Journal of Middle East Studies 22
(1990): 379–418.

192. Ibid., 383.
193. Ibid.
194. Laroui, A History of the Maghrib, 271. For more details, see Cornell,

“Socioeconomic Dimensions of Reconquista and Jihad in Morocco:
Portuguese Dukkala and the Sa’Did Sus, 1450–1557,” International Journal
of Middle East Studies 22, 4 (November 1990): 396.

195. Laroui, A History of the Maghrib, 271.
196. Ibid., 275.
197. Ibid., 276.
198. Ibid., 281.
199. Ibid., 317.
200. It was also during this period that Moroccan currency was replaced by

Spanish and French coinage. See C. R. Pennel, Morocco Since 1830: A History
(New York: New York University Press, 2000), 80.

201. Laroui, A History of the Maghrib, 318.
202. Pennell, Morocco Since 1830, 166.
203. Ibid., 167.
204. Ibid., 168. In many cases, the “Moroccan recruits” turned out to be

Imazighn. This strategy went hand-in-hand with the French’s stated 
policy of cultivating a strong relationship with the indigenous peoples 
of Morocco against the Arab leadership. At prior points in Moroccan 
history, as it has been noted, this attempt at cleaving the indigenous from
the Arab found the French contemplating the strategic advantage of
attempting to convert the Imazighn to Christianity, thus cementing their
separation from the rest of the Moroccan population and making them
more dependent upon the Europeans. This historical attempt at
European-engineered ethnic separation is critical in understanding mod-
ern tensions between the Arab and Imazighn populations of Morocco. See
Pennell, Morocco Since 1830, 212–213.

205. Ibid., 187.
206. Ibid., 169.
207. Laouri, A History of the Maghrib, 328.
208. Ibid., 341. Laouri states: “Colonial violence merely severed the few

remaining ties between the historical domain (states, cities, Islamic 
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justice and ritual) and the infrahistorical (zawiyas, rural communities, 
customs, folklore and private life).” Ibid., 345.

209. Pennell, Morocco Since 1830, 171. While the protectorate took primacy over
Moroccan institutions, one of its first acts was to exempt Europeans from
Islamic law, and create a French administered court system. Ibid., 173.

210. Ibid., 171.
211. Laouri, A History of the Maghrib, 330. Writes Laouri: “In Morocco, from

1927 on, the malk (privately owned) lands were expropriated (62,000
hectares in the Tadla in two years) and ceded to Europeans. In the Maghrib
as a whole 3,800,000 hectares—roughly a third of the land under actual
cultivation—had by 1930 passed into the hands of Europeans, who at no
time made up more than a seventh of the total population.” Ibid., 331.

212. Ibid., 367. The military resistance took place in the Rif, where the Riffis
challenged Spanish control, and in more than one instance humiliated
their invaders. What came to be known as the “Riffian Rebellion” was the
most tangible form of Moroccan resistance to colonialism in the first half
of the twentieth century. However, as the Riffis pushed toward French-
controlled territory, they accomplished the feat of uniting the French and
the Spanish against them. See Pennell, Morocco Since 1830, 188–195.

213. Munson, Jr., Religion and Power in Morocco 93. The Riffian wars stood as a
humiliation against the Spanish, one they would not soon forget. Costing
the Spanish well over 10,000 troops simply in their retreat from Chaouen
in 1924, the indigenous Riffis of the mountains showed the Spanish
that they were not simply mercenaries for European use. Nor were they
simple fodder for the guns of Franco. In turn, these same fiercely
independent people would later provide a formidable armed opposition to
King Hassan II, cementing the fact that the occupants of the Rif resented
political domination in all forms, be they from Europe or their own land-
mass. See Pennell, Morocco Since 1830, 188–192.

214. Pennell, Morocco Since 1830, 185. Those who were to attempt to use religion
to undermine the power of the colonialists were of the Salafi school of
Islam. Writes Pennell, “In 1921, Salafi activists founded several schools in
Fez, . . . Others were soon set up in Rabat, the new capital, Salé, and
Casablanca. In 1924 the first school was founded in Tetuán. Others 
followed in Marrakech and Kénitra . . . [Many of the leaders in this edu-
cational movement] would later become important nationalist leaders,
but for the moment they concentrated on education. They called their
establishments ‘Free Schools’ not because the pupils paid no fees, but
because they were free of French control.” Ibid., 186.

215. Ibid., 183. Yet efforts to separate the Imazighn from the Arabs by the
French were often met with resistance. There are recorded instances of
Arabs praying openly in the mosques not to be separated from their
“Berber brothers.” Ibid., 213.

216. Ibid., 200. These were difficult times for Morocco not only due to
European efforts. Pennell writes, “In early 1929, locusts ate the leaves of
two thirds of the fruit trees in the Sous, and by the end of the autumn
drought had killed a third of the cattle and a fifth of the sheep. In the
spring of 1930 locusts returned for a second season.” Ibid., 211.

217. Ibid., 205.
218. Ibid., 231. The actual title “king” would not be used officially until

Moroccan independence in 1956.
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219. Ibid., 244.
220. Ibid., 253.
221. Ibid., 254.
222. Ibid., 255. As Pennell notes, the already dire circumstances in Morocco

were heightened by the collapse of the harvest in the Spanish zone in
1940, a phenomenon followed by four successive poor harvests. Ibid., 258.

223. Ibid., 262.
224. Ibid., 284.
225. This is not to say that the Spanish abandoned all their holdings in

Morocco. They retained the northern fortified cities of Ceuta (or Sebta to
the Moroccans) and Melilla, along with a large swath of the Western
Sahara.

226. According to C. R. Pennell, naming Sidi Mohammed “king” freed the 
new Moroccan leader from the limitations of his predecessors: “Sidi
Mohammed was no longer a sultan, but a king, a modern sovereign, who
would be able to repudiate the past, and in particular the Treaty of Fez,
that assigned him the title of Sultan and so confined everything Moroccan
to the traditional, the oriental and the antique. While the title did not
become official until independence . . . this was the first stage in resolving
the duality between the Moroccan and the modern roles of the state.”
Pennell, Morocco Since 1830, 231.

227. Ibid., 295.
228. Ibid., 299.
229. Ibid., 303–304.
230. Ibid., 313.
231. Hassan’s success at perpetuating the Alawi Dynasty lies in part in his abil-

ity to connect himself to the power of Islam, the celebrations remember-
ing the life of the Prophet, and his deft use of television and radio to do so.
As “Commander of the Faithful” Hassan named himself as the principal
Imam for Morocco’s population, and as a descendent of the Prophet. He
did not lose any opportunity to remind the Moroccan population of his
role as the continuation of a sacred lineage. Hassan, of course, is merely
extending the role established for him by his long-ruling family, the Alawi.
The Alawi Dynasty itself owes a great deal of its success to its initial 
ability to take for itself the legacy left by the previous sharif dynasty, the
Sa’di. What the Sa’di founded in terms of its sherifi caliphate status, 
the Alawis built upon to the betterment of its own perceived basis of legit-
imacy. Presented not as an aberration, but as a continuum, the Alawis 
positioned themselves to benefit heavily from already established tradi-
tions and expectations, while simultaneously casting dispersions on their
predecessors. See, M. E., Combs-Schilling, Sacred Performances: Islam,
Sexuality and Sacrifice (New York: Columbia University Press, 1989),
172–173, 178–180.

232. Pennell, Morocco Since 1830, 324. Pennell writes: “By 1960 Morocco became
a net importer of cereals and has remained so ever since.” Ibid., 325.

233. Ibid., 358. Morocco’s applications to join the EC (which later became the
EU) were rejected. However, it is interesting to note that there has been
talk of the possibility of one day building a tunnel under the Strait of
Gibraltar between Morocco and Spain. While the plan has been put on
hold, it still captures the imagination of many, particularly on the
Moroccan side of the Strait. Tunnelbuilder.com notes, “Of various 
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pro-posals put forward over the years, the one first to result from inter-
governmental discussions between Morocco and Spain envisage(d) a
50 km tunnel, with 28 km under the seabed with ground cover of up to
100 m. The route is from Punta Paloma to Tangiers, relieving the port of
Algeciras, which is grossly overloaded at times as workers move between
North Africa and the European Union. The 1992 cost estimate was Pta
2,000 million.” For more tunnel related information, see info@tunnel-
builder.com.

234. This view was adhered to despite numerous human rights abuses under
Hassan’s rule by the Moroccan Army, as well as the secret police.

235. Like the Idrissis before him, Hassan II has perpetuated the old Moroccan
tradition of marriage between an Arab male and an Imazighn female, or so
many in Morocco believe. Photos of the wives of Hassan II were not per-
mitted, though many average Moroccans note the strong Imazighn fea-
tures in King Mohammed VI’s face, a factor that only lends credence to
this theory. Whether or not such actual or perceived genetic ties between
Arabs and Imazighn can be capitalized upon by the new king has yet to be
played out. It can be said that many of the young king’s first acts were seen
as favorable to Morocco’s Imazighn population. Further, Imazighn lan-
guages such as Tamazight, Tachelhite and Riffi can now be found on
Moroccan national television, and it is now considered by many to be only
a matter of time before they are taught in the majority of Moroccan uni-
versities. In a break with tradition, Mohammed VI announced his inten-
tions to marry a young woman from Fes with a degree in computer
sciences. Her photos were officially released to the Moroccan media, and
the Moroccan people are now looking forward to what would appear to be
a more public royal family. Mohammed VI is still young and enjoys signifi-
cant popularity among the majority of his constituents. Whether 
the bloom will fade in this relationship between sovereign and subjects 
ultimately has yet to be seen. Much will be expected of this new king, 
particularly among his generational peers, many of whom cannot find
work despite their holding university degrees.

Chapter 3 The Conflict Over Land: The First 
Human, Land Use and the Two Cities

1. Interview conducted in Seville by the author October 9, 2000 and 
translated from the original Spanish by Deborah Avery.

2. Interview conducted by Hamid Nouamani in Khenifra, recorded by the
author, June 6, 2000 and translated from the original Tamazight by Sadik
Rddad.

3. While it is a temptation to point out, for example, the differences in the
Creation accounts of Genesis I and II and the way one story has been used
in an abusive manner (the Genesis II Eve being created from Adam’s rib),
a canonical reading of the biblical text that presents these stories as a uni-
fied whole is essential if they are to be compared to the Qur’an. This is
because in all but a few approaches to interpreting the Qur’an, the text
received by Muhammad is considered by the vast majority of Muslims to
be a direct and unimpeachable account of God’s words, and thus it cannot
be subjected to source, rhetorical, or historical criticism.
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4. M. E. Combs-Schilling, Sacred Performances: Islam, Sexuality and Sacrifice
(New York: Columbia University Press, 1989), 223. Combs-Schilling
reminds her readers repeatedly that Hassan II as the King of Morocco
tied his own life to that of the Prophet’s by the ritual use of key Muslim
traditions in which he placed himself at the center: the Id al-Kabir and the
Prophet’s birthday are two such examples.

5. All biblical citations are taken from The New Revised Standard Version, The
New Oxford Annotated Bible (New York: Oxford University Press, 1994).

6. All Qur’anic citations are taken from Ali Ahmed, Al-Qur’an: A
Contemporary Translation (Princeton: Princeton University Press, 1988).

7. Genesis 3:19, “But by the sweat of your face you shall eat bread until you
return to the ground, for out of it you were taken; you are dust, and to dust
you shall return.”

Al-A‘raf 7:24–25, “Go,” said God, “one the enemy of the other [Iblis (or
‘Satan’ ) and the humans], and live on the earth for a time ordained, and
fend for yourselves. You will live there, and there you will die,” [God] said,
“and be raised from there (on the Day of Doom).”

8. For more on the Qur’anic interpretation of Adam as God’s reflection, 
see Ibn Al’Arabi, The Bezels of Wisdom (Mahwah, NJ: The Paulist Press,
1980), 50.

9. One of the Qur’an’s most well-known interpreters writes, “The Reality
wanted to see the essences of His Most Beautiful Names or, to put it
another way, to see His own Essence, in an all-inclusive object encom-
passing the whole [divine] Command, which qualified by existence,
would reveal to Him His own mystery.” Ibn al-’Arabi as translated by
R.W. J. Austin, “The Wisdom of Divinity in the Word of Adam,” The Bezels
of Wisdom, 50.

10. Ibn al-’Arabi writes, “Concerning the knowledge of the Reality we say that
it is eternal, whereas of [humanity’s] knowledge we say that it is contin-
gent.” Ibid., 53.

11. The statistics cited are drawn from an amalgamation of three principal
sources: the database of the World Resource Institute, entitled World
Resources 2000–2001: People and Ecosystems, the Fraying Web of Life (Washington
DC: United Nations Development Programme, United Nations
Environment Programme, World Bank, World Resources Institute, 2001);
The World Wildlife Fund and their calculations of the Ecological Footprint
by M. Wackernagel, A. Callejas, and D. Deumling for Redefining Progress,
found at www.panda.org/livingplanet/lpr00/downloads/lpr_2000_eco_
crop_graze.pdf � ecological � footprint&hl � en; and statistics provided
by members of the Redefining Progress team and their website at www.
rprogress.org/programs/sustainability/ef/, 2/20,02. All final calculations for
the ecological footprints presented in this text were compiled and calcu-
lated by Nova Gutierrez and the author. Readers should know that the
majority of statistics presented in 2001 source texts represent 1996 statis-
tics, the last year in which substantive statistics cutting across the board
have been definitively compiled as of this writing.

12. Country: Spain
Land area: 49,944,000 ha
Population: 39,627,600
Methods of calculations and conversions were provided by
Mathis Wackernagel and William Rees, in their book Our Ecological 
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Footprint: Reducing Human Impact on the Earth (Gabriola Island, BC: New
Society Publishers, 1996). Those calculations and conversions not found in
the Wackernagel and Rees text were provided by the organizations The
World Wildlife Fund and Redefining Progress, 2/21/02.

I. ENERGY LAND (SPAIN)
Land required to sequester the CO2 emitted in the atmosphere

A. Using Spain’s CO2 emissions, calculate amount of land that would be
required to absorb those emissions.
CALCULATIONS
232,484,500 tons CO2 emitted (Spain)
Ratio used for comparison (constant based on world average): 1 ha
1.8 tons of carbon emitted each year
232,484,500 tons CO2�1. 8 tons CO2 � 129,158,056 ha required to
absorb Spain’s CO2 emissions
Per capita CO2 emissions
129,158,056 � 39,627,600 people � 3.2 ha/cap (Ecological Footprint for
Spain’s Energy)

B. Land available to Spain for CO2 absorption.
Total forests in Spain: 8,388,000 ha
8,388,000 ha � 39,627,600 people � .21 ha/cap (Ecological Footprint
for land available for Spain’s CO2 absorption)

13. II. CONSUMED LAND (SPAIN)
Degraded land—built up land (settlements and roads),
CALCULATIONS
497 m2/capita
CONVERSIONS
m2 � .0002471054 � acres
acres � 2.471054073 � ha
1 ha � 10,000 sq. ms
497 sq. meters/cap � 10,000 � .0497 ha/cap (Ecological Footprint for
Spain’s consumed land)

14. III. CURRENTLY USED LAND (SPAIN)
Crop Land, Managed Forests, Pastures, and Gardens

A. Using data on production/consumption data and avg. yield, calculate
currently used land.
a. Crop Land

Arable and Permanent Crop Land 19,164,000 ha
1. Cereals

Yield 3,387.3 kg/ha
Global yield 2,641 kg/ha
Total Production 22,196,300 tons
Cereal Donations 33,600 tons
Total Cereal 22,162,700 tons
CONVERSIONS
1 ton � 907.1848 kg
22,162,700 � 907.1848 � 20,106,000,000 kg
20,106,000,000 kg � 2,641 kg/ha � 7,612,898.4 ha
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7,612,898.4 � 39,627,600 � .19 ha/cap (Ecological Footprint for
Spain’s cereal’s consumption)

2. Roots & Tubers
Yield 22,245.7 kg/ha
Global yield 13,385 kg/ha
Total Production 3,214,500 tons
3,214,500 tons � 907.1848 � 2,916,100,000 kg
2,916,100,000 � 13,385 � 217,866.68 ha
217,866.68 � 39,627,600 � .005 ha/cap (Ecological Footprint for
Spain’s roots & tubers consumption)

3. Pulses
Yield 719.8 kg/ha
Global yield 772 kg/ha
Total Production 382,800 tons
Imports 636,300 tons
Exports 13,500 tons
Total Pulses 1,005,600 tons
1,005,600 � 907.1848 � 912,270,000 kg
912,270,000 � 772 kg/ha � 1,181,690.5 ha
1,181,690.5 � 39,627,600 � .03 ha/cap (Ecological Footprint for
Spain’s pulses consumption)

4. Vegetables & Fruit
Global yield 12,120 kg/ha
Total production 24,338,000 tons
24,338,000 � 907.1848 � 22,079,000,000 kg
22,079,000,000 kg � 12,120 � 1,821,704.9 ha
1,821,704.9 � 39,627,600 � .05 ha/cap (Ecological Footprint for
Spain’s vegetables & fruits consumption)

5. Tobacco
Global yield 1,602 kg/ha
76,490 tons � 907.1848 � 69,390,565 kg
69,390,565 � 1,602 � 43,314.96 ha
43,314.96 � 39,627,600 � .001 ha/cap (Ecological Footprint for
Spain’s tobacco consumption)

6. Sugar
Global yield 3,229 kg/ha
1,467,660 � 907.1848 � 1,331,400,000 kg
1,331,400,000 � 3,229 � 412,337.83 ha
412,337.83 � 39,627,600 � .01 ha/cap (Ecological Footprint for
Spain’s sugar consumption)

b. Managed Forests
Total roundwood production 15,631,000 m3

Roundwood exports 660,101 m3

Roundwood imports 2,370,000 m3

Wood fuel prod. 3,198,000 m3

Industrial roundwood prod. 12,433,000 m3

Sawnwood prod. 3,080,000 m3
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Wood-based panel prod. 2,970,000 m3

Paper and paperboard prod. 4,196,000 metric tons

CALCULATIONS
Roundwood Consumption
15,631,000 – 660,101 � 14,970,899 � 2,370,000 � 17,340,899 m3

(Tot. roundwood prod. minus exports plus imports � total round-
wood consumption)
Total saw wood & wood-based panels � 6,050,000 m3

Paper and paperboard production � 4,196,000 metric tons

CONVERSIONS
acres � .4046856 � ha
acres � 4046.856 � sq. m
1 hectare � 10,000 square meters
17,340,899 � 6,050,000 � 23,390,899 m3 (roundwood prod. � other
totals)

Paper and Paperboard
The production of each metric ton of paper requires 1.8 m3 of wood
4,196,000 metric tons � 1.8 m3 � 7,552,800 m3 (total wood required
for paper)

Total forest Used for Consumption
23,390,899 � 7,552,800 � 30,943,699 m3

2.3 m3/ha/yr. (avg. forest yield)
30,943,699 � 2.3 � 13,453,782 ha
13,453,782 � 39,627,600 � .34 ha/cap (Ecological Footprint for
Spain’s forest consumption)

c. Pastures
1. Meat Consumption Per Capita

111.4 kg/cap � 39,627,600 � 4,414,500,000 kg
4,414,500,000 � 810 kg/ha � 5,450,018.1 ha
5,450,018.1 � 39,627,600 � .14 ha/cap (Ecological Footprint for
Spain’s pastures meat consumption)

2. Milk Consumption
7,434,480 tons
7,434,480 � 907,1848 � 6,744,400,000 kg
6,744,400,000 � 336 kg/ha � 20,072,760 ha
20,072,760 � 39,627,600 � .5 ha/cap (Ecological Footprint for
Spain’s milk consumption)
Total: (Cropland .286) � (Managed Forests .34) � (Pastureland
.64) � 1.266 ha/cap (Ecological Footprint of Spain’s Currently
Used Land)

15. According to Redefining Progress, the CCD defines desert as hyper-arid,
semi-arid, and semi-humid lands. Given that both the people of Morocco
and Spain have in many instances successfully farmed semi-humid lands,
and there are as yet no hard statistics for hyper-arid land, our desert space
was therefore calculated by adding arid and semi-arid lands. Desert statis-
tics provided by telephone and e-mail by Dr. Robin White, Senior
Researcher, World Resources Institute, February 23, 2002.
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16. IV. LAND OF LIMITED AVAILABILITY (SPAIN)
Untouched Forests (Productive Natural Ecosystems), Non-Productive Areas
(Deserts, Icecaps)
CALCULATIONS

a. Deserts
Arid 4,301 sq. km
Semi-Arid 193,598 sq. km
Total 197,899 sq. km
CONVERSIONS
(1,000 m)2 � (1 km)2

1,000,000 m2 � 1 km2

1 hectare � 10,000 sq. m � 1,000,000 sq. m � .01 sq. km.
197,899 sq. km. � .01 km. � 19,789,900 ha
19,789,900 ha � 39,627,600 � .499 ha/cap (Ecological footprint for
deserts)

b. Untouched Forests (Productive Natural Ecosystems—Not Managed)
CALCULATIONS
(Forests) Total roundwood production: 15,631,000 m3

Total sawnwood, wood-based panels � 6,050,000 m3

4,196,000 metric tons � 1.8 m3 � 7,552,800 m3 (total wood required
for paper)
15,631,000 � 6,050,000 � 7,552,800 � 29,233,800 m3 (total forest
used for production)
2.3 m3/ha/yr. (avg. forest yield)
29,233,800 � 2,3 � 12,710,348 ha
12,710,348 � 39,627,600 � .32 ha/cap (Ecological Footprint for Forest
used for Wood Production)
Closed forest 11,731,000 ha
Plantation 1,925,000 ha
Shrubs and trees 12,611,000 ha
Total forest 26,267,000 ha
Forest used for wood 12,710,348 ha
Forest not used for wood 13,556,652 ha
13,556,652 � 39,627,600 � .34 ha/cap (Ecological Footprint for
Untouched Forests)

c. Polar and Alpine
998,880 ha � 39,627,600 people � .03 ha/cap (Ecological Footprint of
Spain’s Polar and Alpine Land)
Total: (Deserts .499) � (Untouched Forests .32) � (Polar and Alpine
Land .03) � 0.849 ha/cap
(Ecological Footprint for Spain’s Land of Limited Availability)

17. THE ECOLOGICAL FOOTPRINT OF SPAIN
General Summary

Spain’s Ecological Footprint 
4.5 ha/cap � 39,627,600 � 178,320,000 ha
Spain’s actual area 49,944,000 ha
128,376,000 ha
128,376,000/39,627,600 � 3.24 ha/cap (hectares per capita “over the limit”
based on country size)
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2.1 ha is the amount of land allotted to every human on earth if we were to
all live equally. The amounts by which one has exceeded one’s limit are cal-
culated based on the size of one’s individual country.
SPAIN’S ACTUAL ECOLOGICAL FOOTPRINT � 4.5 � 2.1 World share
� 2.4 OVER FAIR EARTHSHARE

18. I. ENERGY LAND (MOROCCO)
Land required to sequester the CO2 emitted in the atmosphere

C. Using Morocco’s CO2 emissions, calculate amount of land that would be
required to absorb those emissions.
CALCULATIONS
27,879,400 tons CO2 emitted (Morocco)
Ratio used for comparison (constant based on world average): 1 ha
1.8 tons of carbon emitted each year
27,879,400 tons CO2 � 1. 8 tons CO2 � 15,488,556 ha required to absorb
Morocco’s CO2 emissions
Per capita CO2 emissions
15,488,556 ha � 37,376,700 people � .41 ha/cap (Ecological Footprint
for Morocco’s Energy Land consumption

19. Land available to Morocco for CO2 absorption.
Total forests in Morocco : 4,079,000 ha
4,079,000 ha � 37,376,700 people � .11 ha/cap (Ecological Footprint for
land available for Morocco’s CO2 absorption)

20. II. CONSUMED LAND (MOROCCO)
Degraded Land—Built Up Land (Settlements and Roads)
CALCULATIONS
79 m2/capita (built-up land per person)
CONVERSIONS
m2 � .0002471054 � acres
acres � 2.471054073 � ha
1 ha � 10,000 square meters
79 sq m/cap � 10,000 � .0079 ha/cap (Ecological Footprint for Morocco’s
Consumed Land)

21. III. CURRENTLY USED LAND
Crop Land, Managed Forests, Pastures, and Gardens
B. Using data on production/consumption data and avg. yield, calculate

currently used land.

a. Crop land
Arable and Permanent Crop Land 9,595,000 ha

1. Cereals
Yield 1,123.8 kg/ha
Global yield 2,641 kg/ha
Total Production 66,333,000 tons
Cereal Receipts 3,500 tons
Total Cereal 66,336,500 tons
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CONVERSIONS
1 ton � 907.1848 kg
66,336,500 � 907.1848 � 60,179,000,000 kg
60,179,000,000 kg � 2,641 kg/ha � 22,786,000 ha
22,786,000 � 37,376,700 � .61 ha/cap (Ecological Footprint for
Morocco’s cereals consumption)

2. Roots & Tubers
Yield 19,035.9 kg/ha
Global yield 13,385 kg/ha
Total Production 1,129,800 tons
1,129,800 tons � 907.1848 � 1,024,900,000 kg
1,024,900,000 � 13,385 � 76,573.581 ha
76,573.581 � 37,376,700 � .002 ha/cap (Ecological Footprint for
Morocco’s roots and tubers consumption)

3. Pulses
Yield 584.9 kg/ha
Global yield 772 kg/ha
Total Production 225,900 tons
Imports 24,500 tons
Exports 10,700 tons
Total Pulses 239,700 tons
239,900 � 907.1848 � 217,450,000 kg
217,450,000 � 772 kg/ha � 28,167 ha
28,167 � 37,376,700 � .008 ha/cap (Ecological Footprint for
Moroccco’s pulses consumption)

4. Vegetables & Fruit
Global yield 12,120 kg/ha
Total production 5,093,831 tons
5,093,831 � 907.1848 � 4,621,000,000 kg
4,621,000,000 kg � 12,120 � 381,274.43 ha
381,274.43 � 37,376,700 � .01 ha/cap (Ecological Footprint for
Morocco’s vegetable & fruit consumption)

5. Tobacco
Global yield 1,602 kg/ha
19,636 tons � 907.1848 � 17,813,481 kg
17,813,481 � 1602 � 11,119.526 ha
11,119.526 � 37,376,700 � .0002 ha/cap (Ecological Footprint for
Morocco’s tobacco consumption)

6. Sugar
Global yield 3,229 kg/ha
991,970 � 907.1848 � 899,900,000 kg
899,900,000 � 3,229 � 278,693.13 ha
278,693.13 � 37,376,700 � .007 ha/cap (Ecological Footprint for
Morocco’s sugar consumption)

b. Managed Forests
Total roundwood prod. 1,746,000 m3

Roundwood exports 100 m3

Roundwood imports 225,000 m3
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Wood fuel prod. 770,000 m3

Industrial roundwood prod. 976,000 m3

Sawnwood prod. 83,000 m3

Wood-based panel prod. 34,900 m3

Paper and paperboard prod. 110,000 metric tons
CALCULATIONS
Roundwood consumption
1,746,000—100 � 1,745,900 � 225,000 � 1,970,900 m3

(Tot. roundwood prod. minus exports plus imports � total round-
wood consumption)
Total sawnwood & wood-based panels � 117,900 m3

Paper and paperboard production � 110,000 metric tons
CONVERSIONS
acres � .4046856 � ha
acres � 4046.856 � sq. m
1 hectare � 10,000 sq. m
1,970,900 � 117,900 � 2,088,800 m3 (roundwood prod. � other
totals)
Paper and Paperboard
The production of each metric ton of paper requires 1.8 m3 of wood
110,000 metric tons � 1.8 m3 � 198,000 m3 (total wood required for
paper)
Total forest Used for Consumption
2,088,800 � 198,000 � 2,286,800 m3

2.3 m3/ha/yr. (avg. forest yield)
2,286,800 � 2.3 � 994,260.87 ha
994,260.87 � 37,376,700 � .03 ha/cap (Ecological Footprint for
Morocco’s consumption of managed forests)

c. Pastures
i. Meat Consumption Per Capita

19.4 kg/cap � 37,376,700 � 725,110,000 kg
725,110,000 � 810 kg/ha � 895,195.04 ha
895,195.04 � 37,376,700 � .02 ha/cap (Ecological Footprint for
Morocco’s meat consumption)

ii. Milk Consumption
965,887 tons
965,887 � 907,1848 � 876,240,000 kg
876,240,000 � 336 kg/ha � 2,607,900 ha
2,607,900 � 37,376,700 � .07 ha/cap (Ecological Footprint for
Morocco’s milk consumption)
Total: (Cropland .6372) � (Managed Forests.03) � (Pastures .09)
� 0.7572 ha/cap (EF of Currently Used Land)

22. This measurement does not include the contested Western Sahara, an area
which is currently only officially recognized as part of Morocco by the
Moroccan government.

23. IV. LAND OF LIMITED AVAILABILITY:
Untouched Forests (Productive Natural Ecosystems), Non-Productive Areas
(Deserts, Icecaps)
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CALCULATIONS
a. Deserts

Arid 112,446 sq. km.
Semi-Arid 191,615 sq. km.
Total 304,061 sq. km
CONVERSIONS
(1,000 m)2 � (1 km)2

1,000,000 m2 � 1 km2

1 ha � 10,000 sq. m � 1,000,000 sq. m � .01 sq. km.
304,061 sq. km. � .01 km. � 30,406,100 ha
30,406,100 hectares � 37,376,700 � .81 ha/cap (Ecological Footprint
for deserts)

b. Untouched Forests (Productive Natural Ecosystems—Not Managed)
CALCULATIONS
(Forests) Total roundwood production: 1,476,000 m3

Total sawnwood, wood-based panels � 117,900 m3

110,000 metric tons � 1.8 m3 � 198,000 m3 (total wood required for
paper)
1,476,000 � 117,900 � 198,000 � 1,791,900 m3 (total forest used for 
production)
2.3 m3/ha/yr. (avg. forest yield)
1,791,900 � 2,3 � 779,086.96 ha
779,086.96 � 37,376,700 � .02 ha/cap (Ecological Footprint for forest
used for wood production)
Closed forest 1,455,000 ha
Open forest 1,091,000 ha
Plantation 490,000 ha
Shrubs and trees 1,265,000 ha
Total forest 4,301,000 ha
Forest used for wood �1,791,900 ha
Forest not used for wood 2,509,100 ha
2,509,100 � 37,376,700 � .067 ha/cap (Ecological Footprint for
untouched forests)

c. Polar and Alpine
446,300 ha � 37,376,700 � .01 ha/cap
Total: (Deserts .81) � (Untouched Forests .067) � (Polar and 
Alpine .01) � .887 ha/cap (Ecological Footprint for Morocco’s Land of
Limited Availability)

24. MOROCCO’S ECOLOGICAL FOOTPRINT 1.2 ha/cap
3 37,376,700 � 44,852,040 ha
Morocco’s actual area �44,630,000 ha
� 222,040 ha
222,040/37,376,700 � .006 ha/cap (hectares per capita “over the limit”
based on country size)
MOROCCO’S ACTUAL FOOTPRINT � 1.2–2.1 Fair Earthshare � 2.9
BELOW FAIR EARTHSHARE
2.1 ha is the amount of land allotted to every human on earth if we were to
all live equally. The amounts by which one has exceeded one’s limit are cal-
culated based on the size of one’s individual country.
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25. Interview conducted and recorded in Seville by the author, September 9,
2000 and translated from the original Spanish by Deborah Avery.

26. Interview conducted in Fes by Muhammad Oukili, recorded by the author,
June 16, 2000, and translated from the original Derija by Kamal Mzoughi.

27. Richard Gillespie, Spain and the Medditerranean: Developing a European Policy
Towards the South (New York: St. Martin’s Press, 2000), 66.

28. From an interview conducted and recorded by the author, September 14,
2000 in Seville, and translated from the original Spanish by Deborah Avery.

29. Interview by Muhammad Oukili, recorded by the author, June 16, 2000 in
Fes, and translated from the original Derija by Kamal Hassani and the author.

30. This is a fact that was repeatedly borne out through the interviews con-
ducted for this study, as well as by the population figures of rural vs. urban
in each respective country. See World Resources Institute’s Earthtrends
Database, at earthtrends.wri.org, “Population, Health and Human Well-
being—Urban and Rural Areas: Urban population as a percent of total 
population,” pdf format, Morocco, 6, Spain, 8, 6/17/03.

31. See World Resources 2000–2001: People and Ecosystems Data Base (Washington
DC: United Nations Development Programme, United Nations
Environment Programme, World Bank, and the World Resource Institute,
2001) file # 21235.wk1 and #23620.wk1.

32. See World Resources Institute’s Earthtrends Database, at earthtrends.
wri.org, “Population, Health and Human Well-being,” Morocco, 6, Spain, 8.

33. The anthropologist Dale F. Eikelman provides an important explanation as
to the difference between “God’s will” in this circumstance and the long-
popular false French colonial inclination to equate a belief in “God’s will” with
a belief in fate. States Eikelman: “God’s will legitimates the present—and
ephemeral—distribution of social honor as the God-given state of affairs.
The ranking of individuals in relation to one another is never taken for
granted but is constantly empirically tested. Provisionality is the very essence
of the cosmos. Consequently, attention is focused upon assessing exact 
differentials of wealth, success, power, and social honor among particular
men as a prelude to effective, specific action, not upon speculation over the 
general order of the world. God reveals his will through what happens in the
world, and [people] of reason constantly modify their own courses of action
to accommodate this will.” See Dale F. Eikelman, Moroccan Islam: Tradition and
Society in a Pilgrimage Center (Austin: University of Texas Press, 1976), 126.

34. This theme will be examined in depth in chapter 5, which examines the 
phenomenon of immigration between Morocco, Spain, and greater Europe.

Chapter 4 The Conflict Over Natural Resources: 
The Tree of Life and the Tree of Being, the

Consumption of Natural Resources, and the Fish Wars

1. Interview conducted and recorded by the author, September 27, 2000 in
Barcelona, and translated from the original Spanish by Peter Huijing.

2. Interview conducted by Brahim Ouajjani and recorded by the author, July
9, 2000 in Ait Abdellah Tahjala Ait Oufka Tafrout, and translated from the
original Tachelhite by Salam Benzidi.
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3. Muhyi-D-Din Ibn Al-Arabi, Shajarat al-Kawn, trans. A. Jeffery (Lahore,
Pakistan: Aziz Publishers, 1980), 34. All subsequent commentaries by
Ibn al-’Arabi on the Tree of Being will be drawn from this text. It should be
noted that while this text is widely attributed to Ibn al-’Arabi, such an attri-
bution does not represent a consensus among scholars.

4. Ibid., 36–37.
5. Evan Eisenburg, in his book The Ecology of Eden, writes, “ ‘So [God] drove

out the [human]: and [God] placed at the east of the garden of Eden cheru-
bim, and a flaming sword which turned every way, to keep the way of the
tree of life.’ The Tree of Life is the inner core of the world-pole: the heart
of the heart of the world. [The hu]man must be prevented from reaching—
and ruining—the source of life.” See Evan Eisenburg, The Ecology of Eden
(New York: Alfred A. Knopf, 1998), 97. Eisenburg goes on to write: “What
exactly is the fiery sword? Is it our awe of the wilderness? Our fear of its rig-
ors and dangers? Our discomfiture in the face of its unearthly beauty?
Whatever it is, it is the best friend we have. For only by keeping our dis-
tance from wilderness—some wilderness at least—can we keep from foul-
ing the wellspring of our own life.” Ibid.

6. Ibn al-’Arabi writes: “If, therefore, you look at how the shoots of the Tree
of [Being] differ, and at the kinds of fruit it has, you will recognize that the
root thereof springs up from the seed of kun [being], separating out from it.
So when Adam entered the School of Instruction and was taught all the
names, he looked at the similitude of kun, looking at what [God] Who
brings into being had proposed should be brought into being, and saw that
what was taught by the K of kun was the K of treasure (kanziyya).” Ibn 
al-’Arabi, Shajarat al-Kawn, 30.

7. Writes Richard: “This is the utopia of those prevented from eating and
drinking and from leading a secure life, those without money. Now in
Revelation this is the ultimate life, guaranteed by God beyond death and
oppression . . . In the new Jerusalem there now appears the tree of life that
God offered in [God’s] life-giving design for humankind in Genesis 2:9.
When humanity chooses the project of death, it loses access to the tree of
life (Gen 3:34). At this point the tree of life is now seen to be producing fruit
twelve times a year. God’s project of life for humankind is achieved in the
church. The leaves from these trees serve as medicine to heal the nations
that were sick as a result of Babylon’s idolatry.” Pablo Richard, Apocalypse: 
A People’s Commentary on the Book of Revelation (Maryknoll, NY: Orbis
Books, 1995), 164–165.

8. Writes Al-Arabi: “The shoots of the tree differ, and its fruits are of 
different kinds, that there may appear to the sinner the mystery of [God’s]
forgiveness, of [God’s] mercy towards [those] who do good, [God’s] 
kindness to the one who is obedient, [God’s] favor to the believer 
and [God’s] vengeance on the unbeliever.” Ibn al-’Arabi, Shajarat 
al-Kawn, 34.

9. Ibid., 33. Ibn al-’Arabi writes: “The Divine Throne was set as a treasure
house for this tree and as a store house for its arms, a house from which 
is to be sought the succour of all the goodness it contains. In it are the
attendants and the servants of this tree.”

10. Richard, Apocalypse, 145.
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11. Ibn al-’Arabi, Shajarat al-Kawn, 48–49.
12. Ibid., 30.
13. Ibid., 29.
14. Richard, Apocalypse, 144.
15. Ibid., 164.
16. Ibn al-’Arabi, Shajarat al-Kawn, 33.
17. Ibid., 37 ff.
18. Redefining Progress and World Wildlife Fund Ecological Footprint 

data, primarily based on 1996 statistics, located on the world wide web at
www.panda.org/livingplanet/lper000/downloads/lpr_2000eco_crop_graze.
pdf, April 25, 2002. Additional information was generously supplied by 
Dr. Chad Monfreda at Redefining Progress.

19. Ibid.
20. Ibid., this statistic includes seafood imported by Spain.
21. Ibid.
22. Ibid.
23. Ibid.
24. Ibid.
25. Ibid.
26. Ibid.
27. Ibid.
28. Ibid.
29. Interview conducted in Fes by Muhammad Oukili, recorded by the author,

June 13, 2000, and translated from the original Derija by Kamal Hassani
and the author.

30. Interview conducted and recorded in Seville by the author, September 14,
2000, and translated from the original Spanish by Deborah Avery.

31. Richard Gillespie, Spain and the Mediterranean: Developing a European Policy
Toward the South (New York: St. Martin’s Press, 2000), 45.

32. Ibid.
33. Ibid.
34. Ibid.
35. Ibid., 46.
36. Ibid., 47.
37. Ibid.
38. Ibid.
39. Ibid.
40. Ibid., the Cortes is the national bicameral Parliament of the Spanish 

government.
41. Ibid., 47–48.
42. Ibid., 48.
43. Ibid., 50.
44. Ibid.
45. Ibid.
46. “Morocco: European Commission Demand the Resumption of 

Agricultural Trade,” Al-Hayat, February 25, 2002. Found via lexis-
nexis. com/universe/document?_m�2fdfa2dec17ce4a8e0f266 . . . May 21,
2002.

47. “Roundup: Diplomatic Crisis Worsens Between Spain and Morocco,”
Deutsche Presse-Agentur, February 1, 2002. Found via lexis-nexis.com/
universe/document?_m�7bec75aff05cf8dde13a1e . . . May 21, 2002.
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48. This statistic is based on Redefining Progress’ estimate of the Biological
Capacity of Spanish fishing grounds, a footprint of .04 ha/cap, in stark con-
trast to the consumption footprint of .56 ha/cap.

49. “Mauritania: Mauritania, EU Renew a 5-Year Fishing Accord,” National
Trade Data Market Reports, September 25, 2001. Found on Lexis-Nexis at
universe/document?_m�b71ba3d79ac5042f2249edc54d41638f&_docnum
�17&wchp�dGLSlV-lSlzV&_md5�8ade6b775290a5dd1cd1c0be39bf5946,
May 24, 2002.

50. “Country Profile: Spain,” The Economist Intelligence Unit 2001 (London: The
Economist, 2001), 37.

51. This effort, among others, has led Spain to find herself entangled in other
“fish wars” not dissimilar to the one she has long maintained with Morocco.
This fact is well documented in an article published by The Financial Times,
reprinted from The Santiago Times on July 19, 2001, which states:

The National Fishing Society (Sonapesca) released a study denounc-
ing the grave consequences of granting European fishing vessels free
access to ports in countries such as Canada, Argentina, Morocco and
Mauritania. The report intensifies local businessmens’ fears associ-
ated with Chile’s potential agreement with the European Union (EU)
giving European fishermen free access to local ports, which is a key
part of the possible Free Trade Agreement between the EU and Chile.
Argentina exported US $ 1 billion worth of fish products before it
signed an agreement with Spain granting free access to its ports in the
early 1990s. The agreement allowed Spanish fishing vessels to extract
590,000 tons of hake per year. This dropped to 312,000 tons some
years later due to over-exploitation. These catastrophic consequences
led Argentina to withdraw free access to its ports in 1999. Canada
experienced a similar problem in its cod industry. Six years after sign-
ing an agreement with Spain giving fisherman a fixed quota for cod
catches, Canadian cod production collapsed. The crisis in the indus-
try led to the so-called cod war, in which the Canadian fishing indus-
try criticized the agreement because Spanish vessels are largely
subsidized. Similar agreements with EU countries have devastated
local fishing industries in some African countries. Chile’s fishing
industry exports US $ 1.8 billion annually. Authorities have had to
establish restrictions on extraction to help protect mackerel and
anchovy populations from over-exploitation.

Drawn from the Lexis-Nexis database at http:universe/document?_m�
5 4 d 2 b 5 6 5 3 b f e 3 7 2 f f 2 c 8 1 9 d b 3 e 3 6 6 2 f e & wc h p�d G L S l V- l S l z V& _
md5�aa2e2bdf24b50afe5a362411c69e097e, May 22, 2002.

52. “Country Profile: Morocco,” 34.
53. Ibid., 29.

Chapter 5 The Conflict Over People: The Story of 
Abraham and Ibrahim and the Strangers, the Consumption of

Illegal Human Labor and the Conflict Over Immigration
1. Interview conducted and recorded by the author, September 11, 2000, in

Seville and translated from the original Spanish by Deborah Avery.
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2. Interview conducted by Muhammad Ouikili and recorded by the author,
July 14, 2000, in Fes and translated from the original Derija by Kamal
Hassani and the author.

3. Muhyi-D-Din Ibn al-’Arabi, The Bezels of Wisdom (Mahwah, NJ: Paulist
Press, 1980), 95.

4. Ibid., 91. See the introductory notes by R. W. J. Austin.
5. Imam Imâduddin Abdul-Fida Isama’îl Ibn Kathîr Ad-Damishqi, Stories of

the Prophets (Riyadh: Darussalam, 1999), 157. This is a text that is among a
number of widely read tafsir (interpretation) in the Muslim world, which
explicate key portions of the Qur’an.

6. Augustine writes: “Thus both kinds of [humans] and both kinds of house-
holds alike make use of the things essential for this mortal life; but each has
its own very different end in making use of them. So also the earthly city,
whose life is not based on faith, aims at an earthly peace, and it limits the
harmonious agreement of citizens concerning the giving and obeying of
orders to the establishment of a kind of compromise between human wills
about the things relevant to mortal life. In contrast, the Heavenly City—or
rather that part of it which is on pilgrimage in this condition of mortality,
and which lives on the basis of faith—must need make use of this peace
also, until this mortal state, for which this kind of peace is essential, passes
away.” See Augustine of Hippo, The City of God (London: Penguin Books,
1984), 877.

7. While it is in the Christian tradition that the sacrificial son is Isaac, for the
Muslims, it is Ishmael (or Ismai’il). This reflects an entirely different take
on Abraham’s relationship with his offspring. While in the Jewish and
Christian traditions, Hagar and her child are banished and left to fend for
themselves, the Qur’an teaches that Abraham maintained two separate
households, and supported Sarah, Hagar, and all of their children.

8. This Qur’anic position is underscored by the passage in Al-Anbiya’
(21:91–94), where it is written: “(Remember) her who preserved her chastity,
into whom We breathed a life from Us, and made her and her son a token for
(humankind). Verily this your order is one order, and I am your Lord; so wor-
ship Me. But they split up the order among themselves; (yet) all of them have
come back to me. So he who does the right and is a believer, will not have his
labor denied, for we are cognizant of it.” For further thoughts on this theme,
see William C. Chittick, Imaginal Words: Ibn al-’Arabi and the Problem of
Religious Diversity (Albany: State University of New York Press, 1994).

9. This point is drawn from a telephone conversation with Dr. Chad
Montefreda of Redefining Progress on 6/6/02.

10. J. A. Rodriquez and S. F. Fuentes, “Spain: Riot Town Immigrants Extend
Deadline on Strike,” El Pais, February 26, 2000, as cited Migrant News 7,
3 (March 2000) at http://migration.ucdavis.edu/mn/archive_mn/
mar_2000-11mn.html, June 19, 2003.

11. Ibid.
12. Marlise Simmons, “Resenting African Workers, Spaniards Attack,” New

York Times (February 12, 2000): A3.
13. It should be noted that there were two other murders that shortly preceded

the one that sparked the riots in El Ejido, both allegedly committed by
Moroccans. Ibid.
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14. “E. U.: Migration Policy?” as cited in Migration News 7, 8, August 2000 at
http:/migration.ucdavis.edu/mn/archive_mn/aug_2000-08mn.html, June 19,
2003.

15. Giles Tremlant, “Spain Sets Migrant Radar Trap,” The Times, August 18,
2000, as reported in the Migration News 7, 9 (September 2000) at http://
migration.ucdavis.edu/mn/archive_mn/sep_2000-12mn.html, June 19,
2003.

16. Ibid.
17. Elizabeth Nash, “Spain Deluged by Huge Influx of Immigrants,” The

Independent (London, ( July 25, 2000) ), as reported in Migration News 7, 8
(2000) at http://migration.ucdavis.edu/mn/archive_mn/aug_2000-11mn.
html, June 19, 2003.

18. Ibid.
19. This price is a reported fee for crossing from the Western Sahara to the

Canary Islands. Passage across the Strait to the mainland of Spain has been
recorded to cost anything from US$500 to US$1000 per person. See
Migration News 7, 6 ( June 2000) at http://migration.ucdavis.edu/mn/
archive_mn/june_2000-13mn.html, 6/19/03 and “Italy, Spain: Illegal
Immigrants” Migration News 5, 10 (October 1998) at http://migration.
ucdavis.edu/mn/archive_mn/oct_1998-13mn.html, June 19, 2003.

20. “Spain, Italy” Migration News 9, 5 (May 2002) at http://migration.
ucdavis.edu/mn/archive_mn/may_2002-12mn.html, June 19, 2003.

21. David White, “Spain 2000: Tolerance Under Challenge,” Financial Times
( June 13, 2000) as reported in Migration News 7, 7 (July 2000) at http://migra-
tion.ucdavis.edu/mn/archive_mn/jul_2000-11mn.html, 6/19/03.

22. One of the greatest missing pieces in truthfully reporting the exports 
of Morocco is the hashish trade. Few if any recognized economic ana-
lysts are willing to figure in this enormous cash crop when calculating
Morocco’s GNP. The result is a gaping hole in the reality of Moroccan 
economics.

23. The Economist Intelligence Unit’s Country Report, Spain, reported that
Spain’s unemployment rate for the fourth quarter of 2001 was 9.5%. In
stark contrast, the Economist Intelligence Unit’s Country Report Morocco
reported that Morocco’s unemployment rate for the fourth quarter of 2001
was 20.3%. See “Country Report: Spain,” Economist Intelligence Unit
(London, The Economist, February 2002) 6 and “Country Report: Morocco,”
Economist Intelligence Unit (London, The Economist, May 2002) 6.

24. “Spain and Portugal: Legalization,” Migration News 7, 3 (March 2000), at
http://migration.ucdavis.edu/mn/archive_mn/mar_2000-11mn.html, June 19,
2003.

25. Ibid. This is true despite the fact that it is estimated by the Association of
Moroccan Immigrant Workers in Spain that the wages earned by many
Moroccans in Spain are nearly ten times what they could earn in their own
country. See Migration News 5, 10 (October 1998) at http://migration.
ucdavis.edu/mn/archive_mn/oct_1998-13mn.html, June 19, 2003.

26. This was a common complaint made by a number of Spanish interviewees,
particularly in the south of Spain and in Barcelona.

27. “Spain, Italy,” Migrant News 7, 11 (November 2000) at http://migration.
ucdavis.edu/mn/archive_mn/nov_2000-13mn.html, June 19, 2003.
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June 19, 2003.
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31. Interview conducted by Javier Martos Cando, recorded by the author,
September 22, 2000 in Quatravitas, and translated from the original
Spanish by Deborah Avery.
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ducted by Muhammad Oukili and recorded by the author, June 21, 2000, in
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Reshaping the World (New York: Ballentine Books, 1996).
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27. A Mousem is a traditional feast honoring the life of a salih (some Western

translations would equate the term with the Christina notion of “saint”).
The celebration is the culmination of a pilgrimage most often to the site of
the salih’s tomb, where often sacrifices are performed, followed by a feast.
This is a time when those who have made the pilgrimage petition the salih
or the surviving members of the salih’s family for invocations on their
behalf in exchange for offerings. A mousem arguably harkens back to 
pre-Islamic North African traditions, but it is considered by the people
who celebrate them to be an integral part of their own Islamic practice and
identity. See Dale F. Eikelman, Moroccan Islam: Tradition and Society in a
Pilgrimage Center (Austin University of Texas Press, 1976), 7, 42, 66, 84–85,
112–113, 171–178.

28. The word “romeria” translates from Spanish as “pilgrimage.” Like the
mousem, the romeria is a popular (some would say folkloric) expression of
Christianity that most likely has its roots in pre-Christian tradition.
Romerias remain highly popular in many parts of Spain today. A romeria
involves a group of followers, usually of a virgin, who make a pilgrimage to
the site of her image, to petition her for help, and to celebrate her life.
Some romerias are so popular as to defy normal expectations. The feast of
the Rocio, held every spring in Andalucia, transforms the village of the vir-
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extravagant feasting and dancing is the order of the day. The line between
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Christian worship and pre-Christian worship is blurred. It should be noted
that the feast of Rocio is one of largest gatherings in Spain for the entire
year. See El Rocio, Fe y Alegria de un Pueblo (Granada: Editorial Andalucia de
Ediciones Anel, 1981).

Appendix

1. These questions are drawn directly from the work of Daniel T. Spencer, who
created and defined the term “Ecological Location” in his book Gay and
Gaia: Ethics, Ecology and the Environment (Charlotte, OH: The Pilgrim Press,
1996).

2. Subjects in Spain were asked about the land of Spain, and those in Morocco
were asked about the land of Morocco.

3. This is a reference to the original peoples of each country. The Spanish 
subjects were asked about the Iberians of Spain and the Moroccans about 
the Imazighn of Morocco. These are very general titles to describe far more
complex populations.

4. In this case, each group was being asked about the other, i.e. How do you as
a Moroccan see yourself as connected to the people living in Spain?

5. The Moroccan interviews were tape-recorded in Fes, Douiet, Ifrane, Ait
Oualal, Khenifra, Ouaoumana, Essaouira, Tiznit, Ait Abdellah, Amelen,
Tighmi, Tafroute, and Guelmim from June 7–July 24, 2000. The Spanish
interviews were tape-recorded in Barcelona, Madrid, Seville, Valdezufre,
Cuatrovitas, Aracena, Fuenteheridos, Las Cabezas de San Juan, Arcos de la
Frontera, Lebrija, Algeciras, Alanis, and El Ejido from September 8–October 23,
2000. The interviews in Morocco were conducted in Derija, Tamazight,
Tachelhite, and English. The interviews in Spain were conducted in Castilian
but include interviews with Basque and Catalan speakers.
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